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PREFACE

The studies collected in this volume represent an effort to
evaluate material that had been overlooked or not fully exploited
in previously published research. They are based in part on
unpublished sources, and touch upon social, political, cultural
and religious aspects of the life of the tribal groups in the Arabian
peninsula during the period of transition from Jahiliyya to Islam.
The relations between some of these groupings and Mecca are
reviewed, and their attitude towards the kingdom of al-Hira
is examined. Attention is given to certain events recorded in
the Sira literature and some developments in early Islam are
elucidated.

It is hoped that the discussion of these subjects may shed some
light on the developments of the period, and will encourage
further research.

I should like to express my gratitude to the editors and
publishers of the journals and books in which these studies
originally appeared for their generous agreement to this reprint.
I am also indebted to Mr Amiqam Elad for the preparation of the
index.

M. J.KISTER

Jerusalem
March 1980






MECCA AND TAMIM
(ASPECTS OF THEIR RELATIONSYS)

The history of Tamim in the times of the Jahiliyya is of special im-
portance. Information about Tamim in Arabian sources point cleatly to
the close relations of the leaders of Tamim with the kings of al-Hira. But
there was another centre as well, with which Tamim was closely con-
nected: it was Mecca. It may be ventured to say that Tamim played a con-
siderable role in the history of Mecca in the times of the Jahiliyya and
were quite helpful in the establishment of the dominant position of this
city in the tribal society of the Arabian peninsula.

The examination of the contacts between Mecca and Tamim may shed
some light on the origin of the “tribal commonwealth” under the leader-
ship of Mecca and on the ways of Meccan diplomacy in its tribal environ-
ment. A scrutiny of these data may lead to a revision of some opinions
about the relations between Mecca and the tribes and to an elucidation of
some events during the period of the struggle between the Prophet and
Mecca. '

The discussion of the relations between Mecca and Tamim may be
preceded by some remarks about the relations between the Arab tribes
and al-Hira at the end of the sixth century.

The second half of the 6th century was a period of fundamental chan-
ges in the relations between the tribes of North-East Arabia and al-Hira.
The defeat of the forces of al-Hira, who took part in the raids against
tribes and fought in the intet-tribal encounters—undermined the prest-
ige of the rulets in the opinion of the tribes. Privileges of guarding of
caravans granted to some chiefs caused jealousy and conflict between the
tribes and led to clashes between them. Discontented tribes rose in rebel-
lion against al-Hira. Raids on caravans of the rulers occurred frequently
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and roads of commerce became unsafe; the rulers of al-Hira began to
lose control of the commercial roads and their prestige dwindled. The
weakness of the rulers of al-Hira and their Persian masters was apparent;
troops of the Persian garrisons who took part in some battles on the side
of the loyal tribes were defeated. A case of this kind is recorded by al-
Baladhuri.

Wa-aghdrat Bakru bnu Wailin “ald Bani < Amri bni Tamimin yauma
l-Salibi wa-ma‘abum ndsun min al-Asiwirati, fa-bazamathum Bani
“Amrin, wa-qatala Tarifun ra’sa > I- Asiwirati, fa-qdla:
Wa-lanld > ttiradi bi-I-Salibi laswwwiqat: nisa@u andsin bayna Durnd
wa-Bariq:
“And the Bakr b. Wa’il attacked the Bani ‘Amr (of Tamim) at
the “Day of al-Salib”. With them were men from the Asawira.
The Banii ‘Amr defeated them and Tarif killed the chief of the
Asiwira and said:
Were it not my drive at al-Salib—there would have been driven
women of men between Durni and Bariq” ?).

Equipment supplied by the Persians to loyal tribes was taken as booty
by the victorious hostile tribes #).

Meanwhile the disintegration of the Petsian Empire at the end of the
6th century must have been felt at al-Hira. Al-Nu‘min, the last ruler of
al-Hira, seems to have sympathised with the Arabs and it is plausible
that he might have come in touch with some leaders of tribes, attempting
to make common cause with the strong tribes. In an apocryphal story
the following saying is attributed to al-Nu‘min: innama and rafulun min-
kum, wa-innama malaktu wa-azaztu bi-makdnikam wa-ma yutakbawwafu min
nahiyatikam . . . li-ya‘lama anna ’I- Araba “ald ghayri ma ganna an haddatha
nafsabu . . . ®). Noldeke rightly stressed the fact that the dynasty of Lakhm

1) al-Balidhuri: Anséb, ms. £. 105b.

2) See Nagd’id, p. §81: wa-kinat Bakrun tapta yadi Kisrd wa-Farisa. Qala: fa-kini
yugawwimdnabum wa-yujabbizanabum. Fa-aqbali min ‘indi “amili Ayni *I-Tamri. . .etc.
(“Bakr were under the control of Kisrid and the Perisans. They used to strengthen
them and to equip them. They came from the governor (of Kistd) of “Ayn

al-Tamr...”).
3) Ibn ‘Abd Rabbihi: a/-*Igd al-farid 1, 169.
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seems to have become too independent in their attitude for Kisra ).
Rothstein quotes a passage from al-Dinawari in which Kisra is said to
have argued that he killed al-Nu‘man because al-Nu‘min and his family
made common cause with the Arabs 2). According to a tradition, record-
ed by Abu ’1-Baq@’, Kisra intended after the death of al-Mundhir to send
a Persian governor with 12,000 Asawira to al-Hira. He changed his mind
and decided to appoint one of the children of al-Mundhir after a talk
with <Adiyy b. Zayd 3). Poetry of the Jahiliyya faitly reflects the resist-
ance of the tribes to foreign rule; poets praise their clans that they fought
the kings *) and killed them 53). Al-Nu‘mann must have been aware of
chaos in the Persian Empire and of the rise of the power of the Arab
tribes and might have planned a new line in his policy which did not
accord with Persian interests. There must be a grain of truth in the
suspicions of Kisra. It seems that the dynasty of Lakhm was abolished
because it could not be trusted. The Lakhmids became unable to secure
the ways of commerce. They failed to prevent the Arab tribes to raid the
territories of the Persian Empire.

Noldeke suggests that the abolition of the dynasty of Lakhm facili-
tated the raids of the territory of al-Hira by the Arab tribes ¢). Brockel-
mann considers the defeat of the Persian forces at Dhu Qir as a conse-
quence of the abolition of this dynasty 7). Levi della Vida assumes that
“with the fall of this buffer state the door was opened to Arabians for
invasion’ ). But the door was in fact opened to Arab invasion because
of the decline of the Persian Empire and of the rise of power of the Arab

1) T. Noldeke: Geschichte der Perser u. Araber, p. 332, n. 1.
2) Rothstein: Die Dynastie der Lapmiden, pp. 116-117.
3) Abt ’1-Baqa’: Managib, ms. f. 106a.
4) See Levi della Vida: Pre-Islamic Arabia (The Arab Heritage), p. so.
5) See al-Zubayr b. Bakkir: Nasab Quraysh 1, 26:
Al-qatilina min al- Manadbiri sab‘atan
i 2l-kabfi fanga was@idi l-raybani
(said in praise of the Banii Harmala. The a/-Manddbira are explained as “al-Nu‘min
b. al-Mundhir and his kin”").
6) T. Noldeke, op. ct., ib.
7) C. Brockelmarm Hu'ior_'y of the Islamic People.r p. 8.
8) Levi della Vida, op. a2, p. 51.
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tribes. Persian garrisons were not able to prevent the raids of the tribes
and Persian troops were defeated by troops of Arab tribes.

The Arab tribes, disappointed by the policy of al-Hira and Persia, and
aware of the weakness of the client kingdom began to look for a body
politic of their own with a competent leadership. This was created by the
emergence of a new idea of an eqalitarian association, based on common
interest: “The Commonwealth of Mecca”.

The traditions about this period of the establishment of the power of
Mecca, although scanty, give us a rough idea of the stages of this
development.

A concise account of Muhammad b. Sallam ) furnishes an introduc-
tion to the problem. The Quraysh were merchants. Their trade did not,
however, exceed the boundaries of Mecca. The foreign merchants
brought their merchandise and the merchants of Mecca sold the wares to
the inhabitants of Mecca and the neighbouring tribes. Such was their
trade till Hishim b. ‘Abd Manaf went to Syria and alighted (in the
territory) of the Emperor (Qaysar). He slaughtered every day a sheep
and prepared a broth with crumbled bread for the neighbouring people.
Thus he gained his nickname “Hashim”, “the crumbler of the bread in
the broth” 2). (His name was in fact “Amrt.) He was invited by the Em-
peror and used to visit him. When he realised that he had gained his
favour, he asked him to give the merchants of Mecca a letter of safe
conduct for themselves and their merchandise. They would bring
leathers and clothes from the Hijiz to Syria, which would be cheaper for
the inhabitants of Syria. The Emperor granted him the requested letter
of safe conduct for the merchants from Mecca, visiting Syria. On his way
back he met the chiefs of the tribes he passed, and secured from them the
7ldf, the pact of security in their tribal areas, yet without concluding an

1) al-Qili: Dbayl al-amdli, p. 200; al-Kald‘i: alJktif@® 1, 207-209; Muhammad
Hamidullah: A/#/if ou les rapports economic—diplomatiques de la Mecque pre
Islamique (Mélanges Louis Massignon, 11, 293 seq.); idem: Muslim Conduct of State,
102; Zafir al-Qasimi: a/-llaf wa-/-ma‘inat ghayru ’l-mashrita, raap, XXXIV, pp.
243-255.

2) For another explanation of this nickname see Caetani: Asnali I, 109-110 (90).
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alliance. The merchants of Quraysh would carry the goods to Syria,
paying the Bedouins their capital and their profit (scil. for their goods) 1).
Hishim himself went out with the merchants of Mecca in order to carry
out the provisions of the treaties concluded with the tribes. He led the
Meccan merchants to Syria and settled them in Syrian towns. He died on
this journey at Ghazza. Al-Muttalib b. ‘Abd Manif went to al-Yaman
and gained a similar charter for the merchants of Quraysh from the
rulers of al-Yaman and 7/4f from the chiefs. He died in Radman. <Abd
Shams b. ‘Abd Manif went to Abyssinia and on his way gained the 7/4f.
Naufal, the youngest of the brothers, got the charter from the Persian
Emperor (Kisra) and 73f from the tribal chiefs (on the way to Persia).
He then went back to ‘Iriq and died in Salman. Quraysh afterwards
developed their trade. Quraysh developed their trade in the period of the
Jahiliyya and their wealth increased. It was the Bani ‘Abd Manif to
whom Quraysh in Jahiliyya were mostly indebted (for their deed).

Ibn Sa‘d records the story of Hashim who got the 7df and the charters
of the rulers 2). The charters of the rulers are rendered by al-Qali ‘@hd or
aman. Ibn Sa‘d uses the term Az/f. Muh. b. Habib uses (in the chapter of
the 7/df) the word #/df for the charters and the agreements with the chiefs
of the tribes ?).

Al-Baladhuri uses in his report about the 73f the expression ‘Zsam for

1) Muh. Hamidullah translates wa-ald anna Qurayshan tapmilu labum (so in the text
of al-Munammayq; the text of al-Qali has ilayhim) baddi‘a fa-yakfanabum humlinabi
wa-yw’addiina ilaybim ru’disa amwilibim wa-ribbabum as follows:

,,ct leur remettraient la prix réalisée, sans pour autant les charger des pais ou
déduire des commisions. .”; he renders the passage into English as follows:
. .promised. . to carry their goods as agents without commission for com-
mercial purposes or otherwise concluded treaties of friendship..”

This translation seems to be inaccurate.

2) Tbn Sa‘d: Tabagat 1, 75-80 (ed. Beirut); a tradition told on the authority of
‘Abdallah b. Naufal b. al-Hirith (see Ibn Hajar: a/-Isdba, No. 4994) states that
Hishim wrote to al-Najashi (the king of Abyssinia) asking him to grant a charter
for the merchants of Mecca. The economic base of the #/3f is here recorded as follows:
...%ald an tapmila Qurayshun bada’i‘abum wa-l kird’a ald ahli l-tarigi (p. 78). This
helps to understand the passage discussed in the preceding note.

3) Muh. b. Habib: a/-Mupabbar, p. 162 seq.
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the charters of the rulers. Naufal b. ‘Abd Manif is said to have got the
“4sam from the kings of al-‘Iraq?).

Al-Tabari uses the words “/sam and pabl/ to denote the charter. Naufal
got the pab/ from the Chosroes (al-Akasira) and they (i.e. the merchants
of Quraysh) frequented al-‘Iraq and Persia 2).

Al-Tha“ilibi records that Hishim took the 7/4f from the enemies ?).

This phrase about the 7/if taken from the enemies is recorded by
al-Tha‘dlibi in another report, which essentially deviates from the
narratives about the 7/f mentioned above ). Quraysh—reports al-
Tha‘dlibi—used to trade only with merchants who frequented the
markets of Dhi Majaz and “Ukaz during the sacred months and came
to Mecca. The reason for this was, that Quraysh were devoted to their
din and loved their param and their bay? and used to serve the visitors of
Mecca to their advantage. The first, who went out to Syria and visited
kings and made far journeys and passed by enemies (i.e. hostile tribes)
and took from them the 7/f mentioned by Allah (in the Qur’an) was
Hishim. Al-Tha‘libi mentions his two trips (to the <Abzhila in al-
Yaman and al-Yakstim in Abyssinia in winter; to Syria and Byzantium
in summer) and says about the 7#/3f: he took the 7/df from the heads of
the tribes and the chieftains for two reasons: because the people of the
haram and others were not safe (of the attacks) of the “wolves of the
Arabs” and the Bedouin brigands and men of raids and people involved

1) al-Balidhuri: Ansab, 1, 59; for the word “usum see al-Ashia: Diwan, p. 29.
2) al-Tabari: Ta’rikb 11, 12.
3) al-Tha“alibl: Lat@if al-maarif, p. 5 (ed. de Jong, 1867).
4) al-Tha<libi: Thimar al-qulib, p. 89 seq. The exclusiveness of the #/af for Qur-
aysh is attested in the report by the verses of Musiwir b. Hind:
Za‘amtum anna ikbwatakum Qurayshun
labum ilfun wa-laysa lakum ildfi.
Ul@ika simind ji‘an wa-kbaufan
wa-qad ji‘at Banii Asadin wa-kbafs.
See Hamadsa (Sharh al-Marziiqi - ed. A. S. Hariin), p. 1449, No. 6os; comp. al-Ba-
lidhuri: Assab 1, 89 (Nutayla about her son Dirir b. ‘Abd al-Muttalib):
sanna li-Fibrin sunnata *l-ilafi
and see al-Hamdini 2/-T&Ji/ 1/11, ms. f. 26a:
Fa-13 tuqsia Ma“addan, inna fiha
ilafa ’llabi wa-l-amru *l-saminy.
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in long-lasting actions of revenge and because there were tribes that like
the tribes of Tayy, Khath‘am and Qudai‘a, did not respect the sanctity of
the param, and the sacred months whilst the other tribes performed the
pilgrimage to the Ka‘ba and respected the House. The #/4f, recotds al-
Thaalibi, meant a sum that was granted by Hashim to the heads of the
tribes as profit while he undertook the transport of their wares together
with his own and drove for them camels along with his camels, in order
to relieve them of the hardships of the journey and to relieve Quraysh
from the fear of the enemies. That was an advantage for both sides;
the staying (scil. the Bedouins) were profiting, the journeying (Qurash-
ites-scil.) were safe (guarded). Conditions of Quraysh improved.

Ibn Abi ’l-Hadid records two accounts:!) the account given by
al-Qali and an account of al-Jihiz recorded in his Fad/ Héshim <ald
< Abd Shams?). This account of al-Jihiz is explicit about the shares of
profit given the chiefs of the tribes by Hashim. (. .wa-sharika fi tijiratibi
rwasd’a *l-qabdili min al-<Arabi... wa-ja‘ala labum ma‘abu ribhan . ..)

Al-Jahiz records another version about the 7/df: Hashim imposed taxes
on the heads of the chiefs of the tribes. These sums collected by Hashim
enabled him to organise the defence for the people of Mecca from
brigands and tribes who did not respect the sanctity of Mecca 3).

The account of al-Ya‘qibi4) gives the already mentioned version
about the four brothers who gained the 7/4df. The account contains,
however, a sentence, which gives a clue for the assessment of the
validity of these agreements of the 7#4f, concluded by Hashim: After
the death of Hiashim—says al-Ya‘qiibi—Quraysh were afraid that the
Bedouin tribes might get the upper hand. This sentence indicates that
the 7/af agreements had not been actually carried out. Quraysh feared
that some tribes might refrain from carrying out the terms of the pacts.
It was the energetic action of the sons of ‘Abd Manif and the profits
granted the chiefs which caused that the chiefs kept their obligations in
connection with the 7/4f.

1) Ibn Abi ’1-Hadid: Sharp nabj al-balagha 111, 454, 458.
2) al-Jahiz: Rasa’i, p. 70 (ed. Sandibi). 3) ib.
4) al-Ya‘qubi: Ta’rikh 1, 278 (ed. Najaf I, 200).
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Lexical explanations of the word 7/df examined by Birkeland render
the word as “protection”, “a pact providing security” etc. 1) Birkeland
states that the meaning of the word “protection” is not given in the
commentaries of the Qur’an, except Alisi. This explanation is, however,
given by Aba Hayyian 2). Abi Hayyan quotes the opinion of al-Naqqash,
that there were 4 journeys (i.e. they sent 4 caravans: to Syria, Abyssinia,
al-Yaman and Persia). Abii Hayyan does not agree with the refutation
of Ibn “Atiyya and quotes for his argument the story of the 4 sons of
<Abd Manaf, who got the #/4f. Aba Hayyan quotes the explanation of
al-Azhari of the word #/4f, and the verses of Matriid b. Ka‘b. (translated
by Birkeland) ?). The explanation of al-Azhari is given as well in the
commentaty of the Ma‘dhid al-tansiy to the verses of Musawir b. Hind. ¢):
“a kind of protection by means of guarding ($hbha>/~ijarati bi-I-kbafira)” .

It may be said that the accounts about the 7/if outline the essential
phenomena of the changes in Mecca. Mecca, a small centre for distribu-
tion of goods for the Bedouin tribes in the vicinity of the city, rose to
the position of an important centre of transit trade. It was the merchants
of Mecca, who carried the wares to Syria, Abyssinia, al-‘Iraq and
al-Yaman. The family who laid the foundations for the revolutionary
change was that of “‘Abd Manaf. The trade based on the pacts of 7/4f was
a joint enterprise of the clans of Quraysh headed by the family of
‘Abd Manif. The pacts concluded with the tribes were based on a
hitherto unknown principle of trade interest. It was not an alliance
(bilf) with obligations of mutual help and protection. It was not an
obligation of the tribes to guard the caravans of Quraysh against
payment practised by the tribes in their relations with the caravans of
al-Hira. The 7/f agreements were set up on a base of share in profit
for the heads of the tribes and apparently employment of the men of
the tribes as escort of the caravans.

1) H. Bitkeland: The Lord Guideth, p. 106-107; comp. al-Zamakhshari: a/-Fa’iq
I, 40 (ed. Muh. Aba ’I-Fadl Ibrahim-Bijawi).

2) Abt Hayyin: a/-Bapr al-mupit V111, 515 (Strat li-ilifi Qurayshin).

3) Birkeland, op. cit., p. 119; see al-Qali: Amali 1, 241; al-Bakri: Simy, p. 547-50;
al-Sharif al-Murtadi: Amali IV, 178-79.

4) al-“Abbisi: Ma‘abid al-tansis 1, 95 (Caito 1316 AH).
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One may assume that the 7/zf must have contained a paragraph
concerning the observation of the sacred months, namely the keeping
of peace during these months and respecting the sanctity of Mecca
(or rather the inviolability of Mecca). The #/4f meant in fact the accept-
ance of the “Pax Meccana” by the tribes, the acknowledgment of the
position of the Meccans and the Meccan trade and the setting
up of an economic co-operation based on common interest. That
explains the peculiar passage in the account of al-Tha‘alibi about the
pacts with the (hitherto) hostile tribes.

Birkeland, discussing the historical background of the verses 1-2 of
Stra 106, stresses the importance of the #/4f pacts and states that “their
(i.e. Quraysh) financial skill and their possession of the sacred territory
had made them the economic masters of Western Arabia about a
hundred years before the Prophet !)”’. But the statement of Birkeland
may be extended to Eastern Arabia as well. The dimensions of the trade
of Quraysh were very large 2).

It is conceivable, that the tribal chiefs might have preferred to
collaborate with the merchants of Mecca. In their co-operation with
Quraysh their profits were more stable, they could establish closer
relations with them and actually did so. They were welcomed in Mecca
and could enter it without fear. In al-Hira they were submissive and
servile, in Mecca they could negotiate as equals.

The impression made by the enterprise of Mecca is vividly described
in a story recorded by al-Ya*qubi?): A Kalbi tribesman in the service
of a Kalbi woman (a merchant) on the Syrian border witnessed the
arrival of a Meccan caravan in Syria. He gives details about the person-
ality of Hashim and his dignity, about the respect shown to him by the
chiefs of Mecca, about his generosity and remarks: “By God, that is
the true splendour, not the splendour of the Banii Jafna”. It is a sentence
which is remarkable: the glory of the Qurashi leader, his manners and

1) Birkeland, op. cit., p. 122 seq.

2) See E. R. Wolf: The social otganization.of Mecca and the origins of Islam,
Southwestern Journal of Anthropology, 1951, pp. 330-337.

3) al-Ya‘qubi: Ta’rikh 1, 280 (201 ed. Najaf).
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behaviour were much more akin to the Kalbi Bedouin than the aloofness
of the Jafni ruler. It is a sentence forming a prelude for the future.

A peculiar tradition, which seems to throw some light on the situation
in Mecca in the times of Hashim deserves to be examined. This tradition,
quoted by al-Suyiti from the Muwaffagiyyit of al-Zubayr b. Bakkir?)
is told on the authority of ‘Umar b. ‘Abd al-*Aziz. According to this
tradition the nobles of Quraysh used to practice in the Jahiliya the
i‘tifad®). I‘tifid—records al-Suyiti—meant that when they lost their
property they used to leave for the deserts, where they pitched tents and
patiently awaited death “one after anothet” (tandwabi) till they died,
before people might know about their plight. So things went on till
Hashim grew up and became a man of influence among his people.
He summoned Quraysh and said: “O Quraysh, might goes with abund-
ance, and you became the richest of the Arabs and the mightiest and
the ##fad ruined many of you”. He put forward his proposition which
was accepted by Quraysh, to attach to every rich Qurashi a poor man.
The poor would help the rich in his journeys with the caravans and
“live in his shade by the redundance of his property”. That would be
the means to stop the custom of /¢ifdd. They agreed and Hishim
brought the people together (i.e. the rich and the poor). When the
event of Elephant occurred (that was the key of the Prophecy and the
commencement of the splendour of Quraysh, so that all people respect
them; in this year the Prophet was born) and when later revelations
were revealed to the Prophet—God revealed to the Prophet ordering
him to inform his people what he did for them and how He helped
them against the people of the Elephant. “Hast thou not seen how
thy Lotd dealt with the owners of the Elephant?”3). Then He said:
“And why did I do it, O Muhammad, for your people, whilst they
were at that time worshippers of idols? So He said to them: L/-ilafi
Qurayshin *). It means: Because of their mutual feeling of mercy and

1) al-Suyiti: al-Durr al-manthir V1, 397 (Siira 106).
2) in text #htifid, which must be a mistake.

3) Sira CV.

4) Sura CVL
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their mutual help. They were pagans. He freed them from the fear of
the Elephant. “He fed them against hunger” means the hunger of
itifad.

The tendency of the tradition is to render the word /i-i/afi Quraysh
as denoting /i-tarapumi Qurayshin wa-tawdsulibim. But the story itself,
rather loosely connected with the interpretation of the dya, seems in
fact, to reflect the situation before the 7/4f. Al-Zubayr b. Bakkir had
an outstanding knowledge of the social and economic situation of
Mecca in the times of Jahiliyya and this story may contain a good
deal of truth. The tradition points to the fact, that before the action
of Hishim the caravans were sent by individuals. Before the 7/df were
-concluded the sending of caravans seems to have been very risky
and in case of an attack of brigands or of a hostile tribe the tradesman,
who invested all his capital, lost everything. It was the i#/if which
made the journeys secure.

The proposition of Hishim to include the poor in the enterprise
of the caravans was a bold one. It meant to give the poor some shares
in the profits as payment for their work or, probably, against invest-
ment of small sums by poor relatives.

This trend seems to be echoed in one of the verses of Matriad
b. Ka‘b: 1)

Wa-l-khailitina ghaniyyahum bi-fagirihim
hattd yakana fagirubum ka-I-kifi
“And who mix their rich with their poor

till their poor becomes like an able (man to bestow his favour
on needy)”.

This idea of “mixing of the poor” (or inferior people) with rich
and wealthy was an ideal of the Jahili society and is attested by verses 2).

1) See above p. 120 n. 3; and see these verses as well: Ibn al-‘Arabi: Mupadarat
al-abrir 11, 119; al-Tabarsi: Majma® al-bayan (Stra 106); al-Balidhuri: Anssb
I, §8; al-Ya‘qubi: Ta’rikbh 1, 202 (ed. Najaf); al-Diyarbakri: Ta’rikh a/-Kha-
mis 1, 156, 1

2) Comp. al-Qali: Amali 11, 158; al-Baksi: Simt p. 548; Ibn Sharaf: Rasd’il
al-intigad (Ras@’il al-bulaghd® p. 334) (Khirniq):



124

It is a significant tradition in which the ideal of the Jahiliyya is reflected
in care for the needy of the clan, whereas the embracing of Islam is
considered as deviation from this ideal.

Nu‘aym b. ‘Abdallah!) of the ‘Uwayj (of the ‘Adiyy Quraysh)
embraced Islam. His father used to feed the poor of the <Adiyy. After
Nu‘aym had embraced Islam he was met by al-Walid b. al-Mughira
al-Makhziimi who said to him: “O son of ‘Abdallah, you pulled down
what your father built and you cut what he linked (by his favours),
when you followed Muhammad” 2).

The account of al-Baladhuri about the Hilf al-Fudal mentions a special
obligation to help the needy arriving at Mecca with the surplus of
the property of the people who entered the alliance (...7a‘dgqadi
‘ald ... wa-muwisiti abli *l-fagati mimman warada Makkata bi-fudili
amwdlthim™) ?).

An Angiri poet, al-Nu‘min b. ‘Ajlin while boasting of the deeds
of the Ansar for the Muhajirin, says:

Wa-quind li-qaumin bdjarii: marbaban bikum
wa-ablan wa-sablan, qad amintum min al-faqri

Wa-i-khalitina nabitabum bi-nudaribim
wa-dhawi *l-ghind minbum bi-dhi >I-faqri
and see Ibn al-Shajati: a/- Hamdsa, p. 56 (‘Amr b. Ithiba):
Wa-l-khilitina halifabum bi saribibim
wa-l-badhilina “atd’abum li-l-sa’ili
and see al-Khalidiyyani: a/-Ashbah 1, 20; Hassin: Diwan p. 308:
Wa-i-kbalitina ghaniyyabum bi-fagiribim
wa-l-mun‘imina ‘ald *I-faqiri I-murmili
and comp. al-A‘sha: Diwan III, 35:
Wa-ahana siliba malibi li-faqiriba
wa-asi, wa-aslaba baynaha, wa-sd‘a labi
and see Ibn ‘Abd al-Barr: al-Isfi‘ab, p. 300 (al-Nu‘min b. Bashir):
Fa-li ta*dudi *l-manld sharikaka fi’l-ghina
wa-lakinnama *l-mauld sharikuka fi *1-udmi.
1) See about him: Ibn Hajar: a/-Isaba No. 8777 (he cared for the widows of the
Bani ‘Adiyy). :
2) al-Balidhuri: Ansdb, ms. f. 869a.
3) Idem: gp. ciz., ms. f. 144a; another version is given in the Sira of Ibn His-
him I, 141.
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Nugasimukum amwdland wa-diyirand

ka-qismati aysiri ’ ljagiri <ald l-shatri 1)

“And we said to the people who immigrated to us: Welcome

and secured are you from poverty

We shall share with you our property and abode

like the gamblers of maysir, who divide (in shares) the slaughtered
camel”.

['raditions about Hakim b. Hizim record that he used to distribute
the profits of his caravans among the poor and needy of his clan 2).

The traditions quoted above seem to reflect clearly the tendency of
care for poor and needy in the clan. Hashim, establishing the 7/4f,
could successfully expand the trade; rich and poor patticipated in the
caravan. A caravan became a joint enterprise. Even if a2 merchant sent
on his own risk a caravan—other merchants tried to join him and
invest in his caravan 3). The following remark of al-Qummi about the
social conceptions of the Meccans and their care for the poor is re-
markable.

Wa-kinat Qurayshun yatafabbasina ‘an hilati >I-fuqardi wa-yasuddina
kbhallata * I-mahawifi *).

Hashim seems to have expanded the tendency of care for the needy
into a social principle. Al-Diyarbakri records a tradition about Hashim
on the authority of Ibn <Abbis, reporting that the people of Mecca
were in a state of neediness till they were rallied by Hashim for sending
of the caravans to Syria and al-Yaman. They used to divide their
profits among the rich and poor, so that the poor became like the
rich ®). Ibn Habib, reporting about the men of the 7/4f says that through
them Allah raised the Quraysh and turned rich their poor”. (Ashdbu

1) Ibn Hajar: a/-Ifsdba, No. 8747; Ibn “Abd al-Barr: a/-Issiab, p. 298.

2) al-Zubayr b. Bakkir: Nasab Quraysh 1, 367 (No. 644).

'3) Idem: op. ¢it., 1, 371 (No. 645, 646).

4) al Qummi: Ghara’ib al-Qur’an (on margin of Tabarl’s Tafsir, Biliq 1229 AH)
XXX, 169.

s) al-Diyarbaksi: Ta’rikh al-Khamis 1, 156.
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[-ilafi min Qurayshin >lladbina rafa‘a >libu bibim Qurayshan wa-na‘asha
[fuqard’aha . .)?).

One is inclined to find some resemblance between the “mixing of
the poor and the rich” (mukhilata) and the mu’dkbar 2).

The conclusion of the 7/if agreements was accompanied by the
improvement of the internal conditions in Mecca and the provision
of amenities for the pilgrims. The first houses in Mecca were built
by Qusayy 2). It may be assumed that these houses were very modest.
The cutting of the trees in Mecca formed a serious problem, because
of the sanctity of Mecca. But Qusayy ordered to cut the trees and to
build the houses 4). The houses seem to have been circular in order
to avoid the imitation of the shape of the Ka‘ba®). Mu’arrij al-Saddsi
reports that Zubayr b. al-Harith b. Asad was the first who covered
a house (with a roof). Quraysh demolished the house out of reverence
for the Ka‘ba ¢). It was Humayd b. Zubayr b. al-Hirith b. Asad b. “‘Abd
al-Uzzi who built the first square house in Mecca 7). When he built
his house Quraysh feared the punishment (of Allah). The rajaz poets
composed verses:

Al-yauma yubna li-Humaydin baytuh
Immai paydtubu wa-imma mantub.

“Today for Humayd his house is built
(This means for him) either his life or his death” #).

When he was not afflicted by punishment Quraysh started to build
square houses.

1) Muh. b. Habib: a/-Mupabbar, p. 162.

2) Comp. al-Sulami: Adib al-supba p. 501 . .wa-kdina (al-nabéyyu salam) yanbasita fi
mali Abi Bakrin kama yanbasitu fi malibi wa-yabkumuy fihi kamai yablkumu fi malibi”.

3) See Aba ’1-Baqd’: Mandgib, ms. f. 8sa.

4) See Ibn Sa‘d: Tabaqar I, 71 (ed. Beirut); al-Baladhuri: Ansib, 1, 58; Caetani:
Annali 1, 103 (78); al-Ya‘qibi: 7a’rikh 1, 197 (ed. Najaf); al-Halabi: Insin
al-‘uydin 1, 14.

s) al-Tha‘dlibi: Thimar al-quidb, p. 13.

6) Mu’arrij al-Sadusi: a/- Hadbf min nasab Quraysh, p. 5 4.

7) al-Zubayr b. Bakkir: Nasab Quraysh 1, 443.

8) These verses are attributed to Duwayd: see al-Zubayr b. Bakkir, op. sit., ib.
n. z.
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If this tradition be true—the time of the changes in building of houses
was the second half of the 6th century. The sister of this Humayd
was the mother of Hakim b. Hizim. The son of Humayd, ‘Abdallah
b. Humayd fought at Uhud *). The time of the significant changes in
~ the building of houses may thus be fixed in the last decades of the
6th century.

The nobles of Mecca vied in providing amenities for the pilgrims.
Hashim is said to have taken care to supply the pilgrims with food 2),
‘Abd al-Muttalib to have been the first who provided them with sweet
water ). He dug the well of Zamzam in the times of Kisra b. Qubadh 4).
The water of Zamzam, although having medicinal qualities ) was not
palatable and was mixed by <Abd al-Muttalib with raisins. He also
gave the pilgrims milk with honey ¢). ‘Abbis continued the tradition
of ‘Abd al-Muttalib and supplied drinking water for the pilgrims.
The Prophet drank from his sigéya and the drinking from the sigaya
of the family of <Abbas is considered as sumna 7). There are traditions
about digging of wells and rivalry between nobles of Mecca in
providing drinks for pilgrims®). Suwayd b. Harmi is said to have
been the first who gave the pilgrims milk (to drink)®). Abi Umayya
b. al-Mughira al-Makhzami (Zdd a/-rakb) and Aba Wadi‘a al-Sahmi
gave the pilgrims honey 1)

The traditions about the #4f, about the improvements in Mecca,
about the provisions of food and drinks for the pilgrims—all this points
to the efforts to increase the prestige of the city and to secure the

1) See Ibn Hishim: Sire I1I, 135; al-Balidhuri: Ansab I, 319: he made an oath
to kill the Prophet at Uhud.

2) al-Balidhuri: Ans@b I, 60-61; al-Azraqi: Akbbir p. 67 (Wiistenfeld).

3) al-Mas“adi: Murij 11, 46;

4) ib.

5) Rathjens: Dje Pilgerfabrt, pp. 42, 45.

6) Al-Azraqi; Akbbar p. 70 (ed. Wiistenfeld); comp. Aba Dharr: Sharh, p. 42
(ed. Bronnle). :

7) See al-Suyiti: al-Daurr al-manthir 111, 219.

8) Comp. al-Mus‘ab al-Zubayri: Nasab Quraysh, pp. 32, 197-198.

9) ib. p. 342; al-Zubayr b. Bakkir: Nasab Quraysh, ms. f. 153a.

10) Muh. b. Habib: a/-Mupabbar, p. 177.
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'

pilgrimage and trade. Special arrangements were made for individual
merchants proceeding to Mecca for a pilgrimage 1). Elaborate provisions
were made for the caravans for which consent of the tribes was gained.

In this system Tamim played a considerable role. This can be gauged
from some passages of the report about the markets of the Jahiliyya,
recorded by Muh. b. Habib 2).

Reporting about the market of Diimat al-Jandal Ibn Habib states
that “every merchant who set out from al-Yaman and the Hijaz asked
for the escort of Quraysh as long as he travelled in the abode of Mudar;
for the Mudar did not harass Mudati merchants, nor wete they (i.e.
the merchants) troubled by an ally of Mudar. That was the accepted
custom between them. So did Kalb not trouble them, because of their
alliance with Tamim?®). The Tayy also did not harass them because
of their alliance with the Asad. Mudar used to say: “Quraysh carried
out for us the obligation of religious duties inherited to us by
Isma‘il”’ ) (i.e. bequeathed to us).

This report is recorded in al-Marziiqi’s .Amkina with important

1) al-Marziqi: a/-Amkina I1, 166; see the translation in Muh. Hamidullah: Le pro-
phéte de I’ Islam 11, 6o6.

2) Muh. b. Habib: a/-Mupabbar, pp. 264-265.

3) Hamidullah in Muslim conduct of state p. 54 (101); “as they were allied (i.e. the
Kalb) to the Banii Jusham” (evidently a misprint).

4) Hamidullah translates: Les Mudarites avaient ’habitude de dite (avec fierté)
“Les Quraichites ont payé la dette de honte que nous avions contractée au nom
d’Ismaél (par les guerres fraticides et par le bellum omnium contra omnes)” — Le Pro-
phéte de IIslam, 11, 6oo—This translation seems however to be inaccurate. In order
to translate “que nous avions contractée au nom d’Ismaél” —Hamidullah must have
read ma aurathni Isma‘ila which is an error. The phrase has to be tead: w3 aurathana
Isma‘ilu. The sentence is of the greatest importance for the understanding of the
attitude of the tribes towards Quraysh. For the correct interpretation of the sentence
a passage from al-Kala‘l’s o/-Jk#f2’ (I, 150) may be quoted. Al-Kala‘i, discussing
the qualities of Quraysh, records the following passage: ..wa-kanid “ald irthin
min dini Ibrabima wa-Isma‘ila min qird l-dayfi wa-rifdi ’l-baffi wa-tagimi ’i-
barami wa-man‘iki min al-baghyi fibi wa-l-ilhidi wa-qam*i >I-galimi wa-mani >I-maglimi.
The passage commencing with win gird is an explanation of irthin min din Ibrahim
wa-Isma‘il.—The passage in Marziqi’s Amkinall, 162 does not leave any doubt
about the meaning of the sentence: md awrathani abing Isma‘ilu, “what our father
(ancestor) Isma‘il inherited us” (bequeathed to us). And comp. al-Majlisi: Bipar al-
anwar V1, 42.
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variants '), Quraysh used to set out (to Dimat al-Jandal) from Mecca.
If they took the way of al-Hazn ?) they did not require the protection
of any of the tribes till they came back, and that was because Mudar. ..
etc.?). And when they departed from al-Hazn or went to al-Hazn
they reached the waters (i.e. the abode, the pasturing places) of Kalb.
Kalb were allies of Tamim and therefore they did not harass them.
When they went on to the lowland they passed the Asad and arrived
at the Tayy...”

The account of Marziiqi supplements the report of Ibn Habib.
The vague expression of Ibn Habib fi bildd Mudar is here more precise.
The road leading from Mecca to al-Hazn4), which was under the
control of the tribes of Mudar. The Hazn itself was the territory of
Tamim 8).

The two significant accounts, of Ibn Habib and al-Marziqi give
some idea how the system set up by Mecca worked in the area of Mec-
ca-al-Hazn and its extension. Two tribal units of Mudar, closely
linked with Mecca by the Mudar alliance, Tamim and Asad—made
it possible, due to the alliance of Tamim with Kalb (Quda‘a) and the
alliance of Asad with Tayy (Qahtini), to Quraysh to send in full
security their caravans and to control the trade on these routes. It
is these two tribes—Tayy and Kalb—who were especially dangerous
for Mecca, as the majority of these two tribes did not respect the
sanctity of Mecca and of the sacred months. It is significant that al-
Marziqi records about the Tayy: ““..and (arriving in the territory
of Tayy) they (i.e. the merchants) gave them some pay and they (i.e.
Tayy) guided them (in the direction) wherever they wanted” ¢).

1) al-Marziaqi: a/-Amkina, 11, 162.

2) Hamidullah translates fa-in akbadhat ‘ald /-pazni ‘et s’ils prenaient le chemin
montagneux” (Le Prophéte, 11, Gog). That seems, however, not to be accurate.

3) Thete is perhaps some misprint or error; perhaps one has to read “au ‘alau
’l-Hazn™.

) See Thilo: Die Ortsnamen p. 56; and see Yaqut Buldin and al-Bakri — Mu'jam

ma ’sta‘jam, s.v. “Hazn”.

5) See von Oppenheim-Caskel: Die Beduinen III 164.

6) al-Marziqi: a/- Amkina 11, 162.



The attitude of the Tayy and Kalb towards Mecca will be touched
upon later.

Merchants proceeding to the important trade-centre of al-Mushaqqar
had also to require the escort of Quraysh, because the road led through
the territory of Mudar. This harbout-city frequented by merchants
from Persia, an important base of Persian rule—had a market governed
by men from Tamim 1).

In examination of the accounts about Diimat al-]Jandal 2) one may
assume that the Tamim played a most important role in the control
of the roads to these two markets and in securing of the caravans
of Mecca.

Some Tamimis frequented Mecca for trade. An iniquity committed
to 2 Tamimi visiting Mecca caused a conflict between the leaders of
Quraysh. The story is recorded by Ibn Abi *l-Hadid on the authority
of al-Wigqidi 3). Abdallah b. Ja‘far contested in glory Yazid b. Mu‘awiya
in the presence of Mu‘dwiya *). He asked him: “By which of your
ancestors do you rival in pride? By Harb, whom we sheltered or by
Umayya . .?” We are here concerned with the story of Harb sheltered
by <Abd al-Muttalib, which is given as follows:

Quraysh had the privilege of priority in passing the ‘Aqaba, when
travelling. Anybody had to wait till they passed. Harb went out one
night and when passing the ‘Aqaba he met a2 man from the family of
Hijib b. Zurira, proceeding to Mecca for business. Hatb leaned
forward and announced his name and so did the Tamimi. He stated
to be the “son” of Hijib b. Zurira. The Tamimi passed the <Aqaba
together with Harb. Harb was enraged and swore that he would
never allow him to stay in Mecca as long as he lived. The Tamimi
spent some time outside Mecca. But—as his business was in Mecca
(wa-kina matjarubu bi-Makkata)—he decided to enter and enquired

1) Tbn Habib: a/- Mupabbar, p. 265.

2) See the article Dimat al-Jandal of L. Veccia Vaglieri in EI2.

3) Ibn Abi 1-Hadid: Sharh nabj al-baligha 111, 465; Ibn “Asikir: Ta’rikh VII, 329,

4) See the account of this event in Dahlin’s Sira I, 22 (on the margin of “Insin
al-‘uyan”): the talk was between Ibn ‘Abbis and Mu‘dwiya; and see Ibn al-‘Arabi:
Mubidarat al-abrar 1, 179.
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about the man, who could give him protection against Harb. The
Tamimi (the “son” of Zuriri) entered Mecca at night and went to
the house of “Abd al-Muttalib. He recited a poem in which the event
was recorded and the protection of al Zubayr b. Abd al-Muttalib 1)
was requested. He was granted the requested protection. In the morning
al-Zubayr b. <‘Abd al-Muttalib summoned his brother, al-Ghaydagq,
and they went out girded with swords, escorting the Tamimi. Hatb
met them, assaulted the Tamimi and slapped him on his face. A quarrel
ensued between the sons of ‘Abd al-Muttalib and Harb. Harb managed
to escape and sought refuge in the house of Abd al-Muttalib who
granted him protection.

This narrative probably points to relations between the Banii Hashim
and the Darim. Tradition mentions the names of some people of Dirim,
who were in touch with the Bani Hishim. One of them was the
hirmiyy of the Prophet.

The prestige enjoyed by the Tamim in Mecca was based mainly
on their strength and their services for the external trade of Mecca.
The Tamim were strong and their leaders were highly respected.
The prestige of the leaders of Tamim (of the branch of the Darim) is
reflected in a remarkable anecdote attributed to the Prophet: A
man (a2 Muslim) married 2 woman from a lower social class and was
reproached by his brother. The Prophet was told about it, he was told
as well about the virtues of the woman whom he married. He said in
a talk with the husband: “You are not to be blamed for not marrying
a woman (so aristocratic) as the daughter of Hijib b. Zurira. Allah
brought Islam and made all men equal. A Muslim is not to be rebuked”
(for such a marriage)?).

Some groups of Tamim were even included in the body politic
of Mecca. They were given a share in the Meccan dominance and
contributed to increase the influence of Mecca in the tribal society

1) Al-Zubayr b. ‘Abd al-Muttalib was the leader of the Bant Hashim at the “Day
of al-Fijar” ; see Muh. b. Habib: a/ Mubabbar, p. 169; Ibn Durayd: ai-Ishtiqag, p. 47;
al-Baladhuri: Ansdb 1, 102.

2) Al-Fasi: Shifa al-gharam (Wiistenfeld, 1I, 141).
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and its prestige. The otrganization we refer to is the organization
of the Hums.

Ibn Sa‘d counts as Hums: Quraysh, Khuza‘a and people of the
Arabs “born by Quraysh”. (According to another version of Ibn
Sa‘d: “and the allies of Quraysh™) ).

Ibn Ishaq records as Hums: Quraysh, Khuza‘a and Kinina; Ibn
Hishim adds (on the authority of Abi ‘Ubayda al-Nahwi) the ‘Amir
b. Sa‘sa‘a ?).

Ibn Qutayba mentions in his Ma‘drif as Hums Quraysh and people
from Kinina?). But in his a/-Mas‘dni al-Kabir he counts as Hums:
Quraysh their descendants and their allies ¢).

Al-Jahiz counts as Hums: Quraysh, ‘Amir b. Sa‘sa‘a and al-Harith
b. Kab %)

Al-Anbiri °) and al-Marziiqi ?) count: Quraysh, Kindna, Khuzi‘a and
<Amir b. Sa‘sa‘a.

Abii Hayyin in his commentary of the Qur’an has the following
list: Quraysh, Kinina, Khuza‘a, Thaqif, Khath‘am, Amir b. Sa‘saa
and Nagr b. Mu‘dwiya ®). An almost identical list is given by al-Qurtubli;
instead of Khath‘am—he has Jusham ?).

- The L. “A. records as Hums: Quraysh and “whom Quraysh had
born” (i.e. descendants of men or women from Quraysh), Kinins,
Fahm, ‘Adwin, ‘Amir b. Sa‘sa‘a and Khuzi‘a 19).

The lists of the Flums quoted above are contradictory. The examina-
tion of these lists shows doubtless that Hums included the Quraysh,
the inhabitants of Mecca, and people outside Mecca. According to

1) Tbn Sa‘d: Tabdgat, 1, 72.

2) Ibn Hishim: Sire I, 212; al-Kaldi: a~J&4f3 1, 272.
3) Tbn Qutayba: a/-Ma‘arif, p. 269.

4) 1bn Qutayba: a/-Ma‘ant */-Kabir, p. 989.

s) al-Jahiz: Mukbtdrat fusil, ms. f. 208 b.

6) al-Mufaddaliyyar XXXIV, 14 (Lyall).

7) al-Marziqi: Shaerp al- Hamdsa, p. 31.

8) Abt Hayyan: a/-Babr al-mupit 11, G3.

o) al-Qurtubi: a/-Jami Ji-apkim al- _Qﬂr an 11, 345 (.S'ufa 11, 189); and see Blachére:

Coran 11, 782, 0. 185.

10) L. ‘A s.v. “Hms”.
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Arendonk: “The Hums is the name traditionally given to the inhabi-
tants of Mecca at Muhamad’s appearance in so far as they were
distinguished by special customs during the Ihrim from the other tribes,
who were together known as al-Hilla”.*)—This definition has to be
altered.

A detailed list of the tribes of the Hums is given by Muh. b. Habib.
“Hums were—reports Ibn Habib—all Quraysh, Khuzi‘a (because
they had dwelled in Mecca and were neighbours of Quraysh), people
being descendents of Quraysh (“born by Quraysh’), clans dwelling
in Mecca.

Descendants of Quraysh (“botn by Quraysh”) were: Kilib, Ka‘b,
<Amir and Kalb i.e. the Banii Rabi‘a b. ‘Amir b. Sa‘sa‘a. Their mother
was Majd bint Taym b. Ghalib b. Fihr. To her referred Labid saying:

Saqga qaumi bani Majdin wa-asqi
Numayran wa-I-qabad®ila min Hildli ®).

and al-Harith b. “Abd Manit b. Kinina and Mudlij b. Murra b. ‘Abd
Manit b. Kinina due to their dwelling near Mecca. And ‘Amir b. <‘Abd
Maniat b. Kinina and Milik and Milkin b. Kindna and Thaqif and
‘Adwin. And Yarbii¢ b. Hanzala and Mazin b. Milik b. ‘Amr b. Tamim,
whose mother (of both of them) was Jandala bint Fihr b. Malik b.
al-Nadr *). Some maintain that all the ‘Amir (i.e. ‘Amir b. $a‘sa‘a) are
Hums, because their brethren, the Rabi‘a b. ‘Amir became Hums.
And 1l4f i.e. Rabbian b. Hulwin b. ‘Imrin b. al-Hif b. Quda‘a. And
Janib b. Hubal b. Abdallah¢), from Kalb. His mother was Amina

1) El, s.v. “Hums”.

2) See Ibn ‘Abd al-Barr: a/-Inbah, p. 87; Labid: Diwan, p. 93 (ed. 1. ‘Abbis);
Ibn al-Kalbi: Jambara, ms. f. 120 b. (In Jambara: Majd bint Taym b. Maurra b. Ghalib
b. Fibr. The term used in Jambara is of intetest: wa-hiya *Hati hammasat Bani “Amirin,
Ja‘alatham Humsan).

3) Jandala bint Fihr b. Milik b. al-Nadr b. Kinina was the wife of Hanzala b.
Milik b. Zayd Manit b. Tamim. She gave birth to Qays, Yarba‘, Rabi‘a and ‘Amr—
the sons of Hanzala b. Milik b. Zayd Manat. After the death of Hanzala b. Malik
she married Malik b. ‘Amr b, Tamim and gave birth to Mazin, Ghaylan, Aslam and
Ghassian —the sons of Milik b. ‘Amr. See: Ibn al-Kalbi: Jambara, ms. ff. 62a, goa;
al-Balidhuri: Ansab, ms. £. 958b.

4) See Ibn Durayd: a/-Ishtiqg, p. s40.
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bint Rabi‘a b. ‘Amir b. Sa‘sa‘a; her mother was Majd bint Taym
al-Adram b. Ghailib b. Fihr' 1),

The list of Ibn Habib shows a peculiar fact: the tribes allied in the
organization of the Hums are of different origin and belong to various
tribal divisions. The ‘Amir b. Sa‘sa‘a are Mudarites. Kalb belonged
to Qudi‘a. The origin of Thaqif is disputed. (According to some
traditions they are considered as descendants of Qays “Aylin). ‘Adwian
belonged to Qays ‘Aylin, Khuzi‘a were of South-Arabian origin *).
The more important is the fact, that these tribes lived in different
areas of the peninsula. The Thagqif dwelt to the South-East of Mecca,
the Kinina to the South, controlling the route Mecca-al-Yaman, the
<Amir b. Sa‘sa‘a to the North East of Mecca, the Qudi‘a (Kalb) in the
North, controlling the trade-route to Syria; Yarba‘ and Mizin control-
led the route to al-Hira and Persia.

Of special interest is the case of Zuhayr b. Janib al-Kalbi. The
Ghatafin decided—according to tradition—to establish a param like
that of Mecca. Zuhayr b. Janab raided them and destroyed their
haram3). This tradition explains why the group of Janib of Kalb
were included in the organization of the Hums

One may find some connection between the #4f discussed above
and the Hums. The expression of al-Tha‘alibi that Hashim “took the
7laf from the enemies” ¢) means in fact, that the 7/if were a complement-
ary system for the Hums. The 7/if were intended for tribes who did
not respect the sacred months, or—although performing the
pilgrimage—were in the sphere of influence of the client kingdoms.
These clans and tribes—like Tayy, Khath‘am, clans of Quda‘a?),
Ghifir from the Kinina %) were given some shares of profit and gave

1) Muh. b. Habib: a/-Mupabbar, p. 178-179.

2) See Ibn Durayd: a/-Ishtigag, p. 468 seq.

3) Aghani X1I, 121; XXI, 63. 4) Thimar al-Qulib, p. 89.

5) al-Balidhuri: Ans@b, ms. f. goob; al-Jahiz: 4/-Hayawan VII, 216; see al-
Balidhuri: Ansib, ms. 366a: the talk between Mu“iwiya and ‘Adiyy b. Hatim in
which Mu“wiya accused Tayy of not respecting the sanctity of Mecca. Tayy and
Khath‘am did not perform the pilgrimage to Mecca and were called a/-.Afjaran:.

6) See al-Dhahabi: Siyar a/am al-nubali °11, 34 (wa-kani yubillana al-shabra I-barama);
and see Usd al-ghiba 1, 160.



MECCA AND TAMIN 13%

security to the caravans. How much Mecca was dependent on these
tribes and eager to carry out the terms of the 7#/f can be gauged from
some records preserved. Al-Abbis was present when Abt Dharr
was beaten violently in Mecca after he had embraced Islam. He re-
proached his people saying: “Woe to you, you are about to kill 2 man
from Ghifar whilst your business and your passing by is through the
territory of Ghifar”. They let him go!). Thumima b. Uthil of the
Hanifa could threaten Quraysh with cutting of supplies from the
Yamima and even realized his threat?). Sad b. Mu‘ddh could threaten
Abt Jahl, that if he prevents him to circumambulate the Ka‘ba-—he
would cut his trade with Syria3?). One is even tempted to think that
there is some connection between the term allafabum “he concluded
pacts of 7/af with them”, and the term al-m#’allafa qulabubum “people
whose hearts were gained (for Islam) by some gifts”. But Hums
denotes people strong in their conviction of the sanctity of Mecca,
admitting the distinguished position of Quraysh, enjoying a special
status in the rites of the hgff and ready to struggle for their ideas.

Some features of the Hums can be gauged from the chapters of
al-Jahiz dealing with the virtures of Quraysh. Al-Jahiz records that
never did a Qurashi allege his origin to another tribe, whilst till today
“noble Arabs—like Banii Murta b. “Auf, some of the Band Sulaym,
Khuzi‘a and others—allege being of Qurashi origin. Quraysh did
never bury their (female) babies alive. That was followed by the
inhabitants of al-T3’if, because they were neighbours and related
with them by marriage and because they were Hums, and it was
Quraysh who made them Hums..” 4).

When Islam appeared—continues al-Jihiz—there was no Qurashi
woman who had been taken captive by the Arab tribes, not was there

1) al-Dhahabi: Siyer a‘lam al-nwbald® 11, 37 (taqtulina rajulan min Ghifarin wa-
matjarukam wa-mamarrukam “ald Ghifar?).

2) Ibn “Abd al-Barr: a/-Istiab, p. 79; al-Qastallani: Irshad V1, 433; al-Qurtubi:
al-Jami* li-abkam al-Qur’an, X11, 143; al-Halabi: Insan al-‘uyin 111, 198.

3) Ibn al-‘Arabi: Mubadarat al-abrar 11, 266; Sifat al-safwa 1, 37 (la-aqta‘anna
matjaraka ild *1-Shami). ‘

4) al-Jahiz: Mukbiirit fusil, ms. f. 202 seq.
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any captive among them whose mother was a Qurashi woman. The
Quraysh distinguished themselves from other tribes, that they did not
give their daughters in marriage to the nobles of other tribes, unless
they had got an assurance, that they would embrance the idea of the
Hums. (They themselves—stresses al-Jahiz—married the daughters
of other tribes without conditions to be imposed on them.) These
tribes were: ‘Amir b. Sa‘sa‘a, Thaqif, Khuzi‘a and al-Harith b. Ka‘b.
They were people of devotion (wakdni dayyinina) and therefore they
renounced raiding. That was in order to avoid pillage, injustice, robbery
and rape”.

In another passage al-Jahiz, discussing the qualities of Quraysh,
remarks that Quraysh remained generous although their profits were
not big since they refrained from raiding. Al-Jahiz emphasizes the hosp-
itality of Quraysh, their care for the pilgrims and their care for kinsfolk.
They allotted the men of the tribes to the different clans of Mecca—says
al-Jahiz. Ghatafin were assigned to (the care of) al-Mughira (i.e.
al-Makhziimi), Bant ‘Amir went to someone else, the Tamim to
somebody else. They (i.e. the Quraysh) compelled them to perform
the rites and cared for all their needs?). Al-Jahiz stresses that Quraysh

1) al-Jahiz: Mukhbtirar fusil, ms. £. 204a (. .fa-yaqtasiminabum, fa-takinu Ghatafin
li-k-Mugbirati wa-Banii “Amirin li-kadbi, wa-Tamimun li-kadhd..). In al-Zubayr b.
Bakkir’s Nasab Quraysh, ms. £. 128 b. an interesting report is given about the allotment
of the clans of Quraysh. They (i.e. the Quraysh) used to give them clothes in which
they used to circumambulate the Ka‘ba; they (i.e. the Bedouins) used to throw away
the clothes which they wore when they came to Mecca. The host (i.e. the clan who
lodged the Bedouins frequenting Mecca) used to get (scil. a share of) the meat of the
slaughtered camels. The Banti Fazira alighted in the house of al-Mughira
b. ‘Abdallah b. ‘Amr b. Makhzim. The first who prevented him (i.e. al-
Mughira) to get (his share of) the slaughtered camel was Khushayn b. La’y al-Fazari
al-Shamkhi. . ; comp. Ibn Abi *\-Hadid: Sharp nabj al-baligha 1V, 296; and see Ibn
Durayd: a/-Ishtiqaqp. 282 (Zuwaylim). The word parim not recorded in the vocabularies
as “payment for Quraysh from the alighting Bedouins™ is tecorded in the story of
Zuwaylim reported by al-Balidhuri in his Ansdb, ms. f. 1101a. The quoted verse is
of interest:

Wa-nabnu manani min Qurayshin barimaha

bi-Makkata, ayyima *l-tapalugi wa-t-napri
Al-Balidhuri records also the story of ‘“Amr b. Jabir b. Khushayn who used to get
from every captive of the Ghatafin 2 camels. That was stopped by Zuwaylim b.
“Arin (comp. the version of Ibn Durayd, ib.).
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remained Lagdh, independent. They did not pay any tax and to them
were entrusted the functions of rifada, sigdya, etc.

In 2 third passage al-Jihiz repeats once more that all Quraysh were
Hums, devoted to their din, a fact which prevented them from raiding,
captute, intercourse with captive women and from burying alive their
female babies. Once more al-Jihiz emphasizes that the Quraysh gave
not their daughters in marriage unless on the condition that the children
would become Hums. They were compelled—dwelling in a batren
valley—to find means of livelihood and they got the 7#/if and made
journeys to kings..” 1),

In a fourth passage of al-Jahiz the report about the Hums is repeated.
But there are some details which deserve attention. Mentioning the
caravans—al-Jahiz reports that the merchants went to (the land of)
Qaysar in Byzantium, to al-Najashi in Abyssinia, and to al-Muqaugqis
in Egypt. It is the only case in which Egypt is mentioned as destination
of the merchants of Mecca. Al-Jahiz draws in this passage a line between
the Hums of Quraysh and the converted Hums of the ‘Amir b. Sa‘sa‘a
and al-Hirith b. Ka‘b. The Quraysh, being Hums, refrained from
raiding, whereas the tribes who accepted the ideas of the Hums con-
tinued to raid, to have intercourse with captured women and to take
spoils. But Quraysh remained courageous ).

Ibn al-Faqih’s account records that Khuzi‘a, <Amir b. Sa‘sa‘a,
Thaqif and “men of tribes” embraced the creed of the Hums. He
records the tradition about the condition imposed on the nobles of
the tribes marrying the daughters of Quraysh and gives details about
the restrictions imposed on the pilgrims, not belonging to the Hums.
They had to leave their travelling provision when entering Mecca,
to take off their clothes which they wore outside the area of Mecca
and to wear clothes of the Haram (buying the clothes or borrowing
them or as gifts). If they did not find clothes of the Haram they per-

1) al-Jahiz: Mukhtarat fugil, ms. f. 16b. seq..

2) al-Jahiz: Mukbsarat fugdl, ms. f. 208b. seq.; comp. al-Tha‘alibi: Thimar al-qulib,
p. 8 seq. (Ablu */Hah); (significant is the expression wa-sdri bi-ajma‘ihim tujjdran
kbulata’a).
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formed the circumambulation naked. They obliged the pilgrims to start
the ifada from al-Muzdalifa. They were Jagah, they did not pay any tax,
nor did any king rule over them?).

Yiqit mentions the Hums. According to him Quraysh gained for
the idea of the Hums: Kinina, Jadilat Qays, Fahm and <Adwin,
Thaqif and ‘Amir b. Sa‘sa‘a. He records the hardship which they
imposed on themselves, the restrictions imposed on the pilgrims,
and emphasizes that the people of Mecca were /zgah. Kings of Himyar,
Kinda, Ghassan and Lakhm used to perform the pilgrimage to Mecca
and obeyed the Hums of Quraysh, considering as obliging to respect
them. . 2).

Mecca is mentioned as Ddr al-Hums in the verses attributed to a
Kihin of the Lihb3) in the record of al-Halabi. Al-Halabi mentions the
conditions of marriage of the Quraysh and their renouncing of raiding,
which is connected with pillaging and rape ¢).

Sources give details about the rites of the Hums and of the imposed
hardships #). They performed the wugaf at al-Muzdalifa instead of at
‘Arafit ¢). They confined themselves during the jgj to the boundaries
of the Haram. During the hagj/ they did not eat meat, nor did they
prepare curd, they did not stay in the shade of a house, they did not
enter their houses through their doors?), etc. It is evident that by
the hardship imposed on themselves they wanted to express their
veneration for the Ka‘ba and the Haram. Al-Zamakhshari connects
the root hms with the root prm. They acquired their distinct position

1) Ibn al-Faqih: Kitab al-buldan, p. 18.

2) Yaqut: Mu'jam al-buldin, s.v. Makka.

3) The Lihb were known as men of special knowledge in augury (from the flight
of birds) see: Wellhausen: Reste, p. 134; Ibn Durayd: a/-Ishtigag, p. 491; al-Suhayli:
al-Rand al-unuf 1, 118.

4) al-Halabi: Insan al-‘uyin 1, 24a2.

5) See Muh. b. Habib: /- Mupabbar, p. 180; Yaqut: Mu'jam al-buldin, s.v. “Makka”;
Ibn al-“Arabi: Mupadarat al-abrar I, 162, 150.

6) See Wellhausen: Rests, p. 77; Rathjens: Die Pilgerfabrt, pp. 72-73; but the Pro-
phet did not follow the Hums in their wugif—see: al-Dhahabi: Ta’rikb al-Islim 1, 49.

7) But see the contradictory traditions in al-Tabar’s Tafsir (Sra 11, 189) and
al-Suytti: ak-Durr al-manthir I, 204 seq.
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of sanctity because they dwelt in the Haram. They called themselves
Ablu lldh1). That the idea of Hums was in fact connected with the
cult of the Ka‘ba is plainly attested by the fact, that the Ka‘ba was called
al-Hamsa’ 2).

It is evident that this link between Quraysh and the tribes attached
to the Hums influenced their relations. Caskel remarks that the ‘Amir
b. Sa‘sa‘a, being Hums, were on good terms with the inhabitants of
Mecca®). An ‘Amiri poet and chief, ‘Auf b. al-Ahwas b. Ja‘far b.
Kilib, swears on the sacred month 4) of the Bandi Umayya, the sacred
places of Quraysh, the sacrificed victims ®). Khilid b. Ja‘far, the uncle
of ‘Auf, is said to have been the first who covered the Ka‘ba with
brocade (dibdj) which he got from a caravan looted by him ¢). The Ka‘b
and Kilib of the ‘Amir were called Ka‘b Quraysh and Kilab Quraysh?).
Milik b. Nuwayra of the Yarbic (of Tamim), who belonged to the
Hums, mentions a group of horsemen who informed Quraysh (as
‘Ummidr) about some battle 8).

The Prophet himself belonged to the Hums?®). He was the hirmi
of ‘Iyad b. Himir al-Mujashi‘i ’I-Tamimi. The Prophet lent him his
clothes and Iyid used to perform the citcumambulation of the Ka‘ba
in the clothes of the Prophet 19).

1) al-Zamakhshari: al-Fa’iq, s.v. bums.

2) al-Fayriizabadi: @/-Qdmis, s.v. bms. A cutious explanation is given for the
Hums in al-Maghribi’s Inds, ms. f. 26b: “They were called Hums, because they
refrained from the service of labour. .”

3) EI%, s.v. ‘Amir b. Sa‘sa‘a.

4) i.e. Dhi ’l-hijja.

5) al-Dabbi: a/-Mufaddaliyyit XXXV, 4-5 (ed. Lyall):

wa-inni wa->lladbi bajjat Qurayshun
mabarimabi wa-md jama‘at Hird’u
Wa-shabri Bani Umayyata wa-I-baddya
idba bubisat mudarrijaha ’l-dimdu

6) al-Suhayli: a/~-Raud al-unuf 1, 77; al-Aluisi: Buldgh al-arab 1, 234.

7) al-Dabbi: a/-Mufaddaliyyat, p. 259 (ed. Lyall).

8) al-Asma‘iyyat XXVI, 3 (ed. Ahlwardt); Ibn Abi *I-Hadid: Sharh nabj al-Bala-
2ha IV, 292,

9) See al-Azraqi: Akbbir (Wiistenfeld) I, 124; al-Suydti: a/-Durr al-manthar 1,
204 seq. :

10) See: Muh. b. Habib: a/-Mubabbar, p. 181; Ibn Qutayba: a/-Ma‘arif, p. 147;
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From the traditions quoted above one can gain a rough idea about
the Hums. The fundamental principles of the Hums were the inviola-
bility of the area of the Haram, the independence?!) and neutrality
of Mecca.

The feeling of security in Mecca is described by one of the nobles
of Mecca in the following verses:

Fakbarni wa-l-umiiru laha qararun
bi-Makkating wa-bi-l-baladi *I-harami.
Wa-anna ld yuramu lana harimun
wa-annd ld nurawwa's i * l-mandni.
Wa-annd ld tusaqu land ki‘abun
khildla >l-nag'i bidiyatu I-kRhidimi.
Ma‘ddha *llihi min hadha wa-hidba
Sfa-inna *lldha laysa labsi musami®).

A Bedouin could not accustom himself to the quiet life of Mecca;
Qays b. Zuhayr al-“Absi said:

Tufikbirani ma‘dshiru min Qurayshin
bi-Ka‘batihim wa-bi-l-bayti > l-harimi
Fa-akrim bi->lladhi fkbari wa-likin
maghazgi > l-kbayli dimiyatu *I-kilami.
Wa-ta‘nun fi > l-ajijati kulla yaumin
nubdira *I-kbayli bi * l-asali I-dawams.
Ababbu ilayya min “ayshin rakbiyyin

Abt “Ubayd: Kit. al-amwal, p. 256; Ibn al-Kalbi: Jambara, ms. f. 66a; al-Tabarini:
al-MuSjam al-gaghir, p. 3; 1bn al-Jartd: a/-Muntaqi, p. s00; al-Balidhuri: Ansdb, ms.
f. 981a; Ibn Hazm: Jawami* al-sira, p. 25 (reporting that he was a cousin of al-Agra®
b. Habis); Ibn Hazm: Jambarat ansib al-“Arab, p. 219; Yaiqit: Muam al-buldin,
s.v. param; Ibn Hajar: al-Isaba, N. 6123; Abt Nu‘aym: Hilya 11, 16 (mentioned as
one of the .Ab/ al-Suffa).

1) The fierce reaction of the Meccans when their independence was threatened
can be gauged from the story of ‘Uthmin b. Huwayrith. See al-Zubayr b. Bakkir:
Nasab Quraysh, ms. £. 76b; al Mus‘ab al-Zubayri: Nasab Quraysh, p. 210; L.°A., s.v.
lgh: Abt ’1-Baqa’: Mandgib, ms. f. 10 b; al-Balidhuri: Ansdb IV B, 126 (and see
“‘Annotations”). '

2) al-Balidhuri: Ausdb, ms. f. 1094a.
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ma‘a ’l-Qurashiyyi Harbin au Hishimi.
Wa-ma ayshu >bni Jud anin bi-ayshin
Jyajurra ’l-kbaga fi *l-baladi * I-tibimi v)

The observation of some rites and customs was in fact an expression
of their veneration of the sanctuary of Mecca. This organization, in-
cluding different tribal units—among them units of Tamim, who
dwelled in different areas of the peninsula, had a militant character.
They were ready to struggle for their ideas of the sanctity of Mecca.
The 7/if seem to have been built up on the base of Hums. The Hums
were the élite group distinct by their close relations with the Meccans,
by their rites and customs. Both the organizations, the Hums and
7léf had economic significance. The religious “colouring” is not sur-
prising 2).

People not belonging to the Hums were “Hilla”. The Hilla included—
according to the report of Ibn Habib—all the Tamim (except Yarba®,
Mizin, Dabba, Humays, Zi‘ina, al-Ghauth b. Murr), all the Qays
‘Aylan (except Thaqif, ‘Adwin and ‘Amir b. Sa‘sa‘a), all Rabi‘a
b. Nizir, all Quda‘a (except Ilaf and Janab), the Ansir, Khath‘am,
Bajila, Bakr b. ‘Abd Manit b. Kinina (other divisions of Kinina
were Hums), Hudhayl, Asad, Tayy and Biriq?®). These Hilla—when
petforming the jajj—were quite different in their rites during the
ihram and during the fawdf. A third group mentioned by Ibn Habib
were the Tuls, including tribes from al-Yaman and Hadramaut,
<Akk, Ujayb and Iyad ¢).

The division into the three groups—Hums, Hilla, Tuls—is confronted

1) 1b.

2) Comp. Rathjens: Die Pilgerfabrt, p. 80 (..“Teilweise religios getarnt..”).

3) Muh. b. Habib: a/- Mupabbar, p. 179.

4) ib.; A special group, which deserves to be mentioned, were the Bas/. The word
bas! denotes ideas similar to the ideas inherent in the word jums: courage, bravery,
intrepid fighting on one hand, and the jaram the forbidden on the other hand. The
Basl were the ‘Amir b. Lu’ayy (or ‘Aut b, Lu’ayy, or Murra b. ‘Auf b. Lu’ayy).
They ‘maintained, that the number of the sacred months is 8. The tribes granted them
security during these months. See al-Kala‘i: a/-7Tk4ifa’, 1, 78; Ibn Kathir: 4/-Bidiya 11,
204; L.A., s.v. bsl; Abt Dharr: Sharh al-sira (ed. Bronnle) p. 233 (the Bas/ were
Quraysh, because they were the people of Mecca and Mecca is haram).
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by another division. This scheme divides the tribes according to their
recognition of the sanctity of Mecca: (1) the muprimin and (2) the
mubillun. The muprimin included the Hums and these tribes of the
Hilla who in fact performed the pilgrimage. The maubillin did not
recognize the sanctity of Mecca nor did they respect the sacred months.
These mubillin constituted a real danger for Mecca.

Al-Jahiz counts as mubillan all the Tayy and Khath‘am (wimman
kdna ld yard li-I-parami wa-1a li-I-shabri > I-hardnii hurmatan). Muhillin—says
al-Jahiz—were as well many clans of Quda‘a, Yashkur, and al-Harith
b. Ka‘b. They were enemies because of their (different) din and their
(different) pedigree ).

Against these mubillin the intercalator uttered his famour declaration,
making lawful the shedding of their blood. “I make lawful to shed the
blood of the mupillin, Tayy and Khath‘am. Kill them, wherever you
meet them if they harass you” 2).

Al-Ya‘qlibi mentions as mubillan, people who considered as lawful
to commit iniquities in these markets. They were groups from Asad,
Tayy, Bakr b. ‘Abd Manit b. Kinana and of ‘Amir b. Sa‘sa‘a3).

It is evident, that it was necessary to take some steps to guard the
free markets ¢) of Mecca from hostile tribes and unruly elements like
brigands and robbers.

In fact al-Ya‘qubi states: And among the tribes there were people,
who condemned this and devoted themselves (nagabé anfusabum) to the
help of oppressed and to prevent bloodshed and committing of ini-

1) al-Jahiz: a/- Hayawan VII, 216 seq.; comp. al-Najirami: Ayman al-<Arab, p. 12;
Muh. b. Habib: a/-Mupabbar, p. 319 inf.

2) al-Baladhuri: Ansdb, ms. f. 9oob (..wa-inni qad aplaltu dima’a *l-mupillina min
Tayyin wa-Khath‘am fa->qtulabum haythu wajadtumibum idhd ‘aradi lakam); of interest
is the following verse of al-Hutay’a.

Alam akun mubriman fa-yakdina bayni
wa-baynakums *l-mawaddatu wa-l-ikhi’u
(Diwan (ed. Tiha) 40, 1.7.). The commentary says:
al-muprimsu al-musalimu *lladhi yabramu damubu “alayka wa-damuka “alaybi.
3) al-Ya‘qubi: Ta’rikh I, 221 (ed. Najaf).
4) Comp. Muh. b. Habib: a/-Mupabbar p. 267 (wa-lam takun fibi (i.e. ‘Ukaz)

ushiirnn wa-1a kbufaratun).
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quities. They were called a/-Dhdda al-Mubrimina (The Mubrimin,
“the Defenders”). They were from the ‘Amr b. Tamim, the Bani
Hanzala b. Zayd Manit (b. Tamim), Hudhayl, Shaybin and Kalb
b. Wabara. They used to carry weapons (in the sacred months). The
tribes were divided into people who took off their weapons during
the sacred months and (lacuna; apparently: people who carried arms
during these months—K).

This report of al-Ya‘qiibi is of importance; it sheds some light on
the role of some groups of Tamim who served in an inter-tribal militia,
set up to defend Mecca and the markets of Mecca.

One may recall the remarkable passage of al-]ihiz quoted above!),
in which 7/4f was explained as a tax, imposed on the tribes in order to
defend Mecca from the “wolves of the tribes”, brigands and hostile
tribes. It cannot be ruled out that the 7/4f might have included some
point about a pay for the militia to guard the markets and to guard
Mecca.

Additional details about this militia are given by al-Marziqi ?):
The tribes (al-“Arab) were divided according to three different con-
ceptions about the sacred months: (1) people who perpetrated unlawful
deeds; these are the mubillin, who do not respect the sanctity of the
baram, steal in the param and kill. (2) people who refrain from it and
respect the sacred months (yuprimdina *l-ashhura >l-hurama) . (3) people
sharing the principle set up ®) by Sulsul b. Aus b. Mukhashin b. Mu‘a-

1) See p. 119 n. 2 above; the passage in al-Jahiz’s Rase’i/ runs as follows:
Wa-qad fassarabu qaumun hi-ghayri dbilika. Qila: inna Flashiman ja‘ala “ala r#a’disi
>/-qabidili dard*iba yw’ addinaha ilaybi li-yabmiya biba abla Makkata. Fa-inna dbw’-
bana I- Arabi wa-sadlika *l-ahy@i wa-ashiba ’l-fawd’ili kind 1z yw’mandna “ald
Y)-barami; ld siyyama wa-nisun min al- Arabi kani /1 yarauna li-l-harami burmatan
wa-lg li-l-shabri l-parimi qadran, mithiu Tayyin wa-Kbath‘amin wa-Qudi‘ata wa-
ba‘di Balbarithi bni Ka‘bin”.

2) al-Marziiqi: a/- Amkina 11, 166,

3) The translation of Hamidullah (Le Prophéte, p. 605) is not accurate. He renders
the text as follows:.. mais les gens se partageaient en trois groupes 4 ce propos:
ceux qui pratiquaient I’abomination...ceux qui s’en abstenaient..et enfin les
fantaisistes (ab/ al-abwd”), partisans du Tamimite..” The text tells about thrcc.
conceptions according to which people were divided. Wa-kanat al-*Arabu Sfiashbari



144

wiya b. Shurayf of the ‘Amr b. Tamim; it is he who made lawful for
them the fight of the mubillin.

This tradition transmitted by Ibn al-Kalbi (on the authority of his
father) is refuted by Ibn al-Kalbi and Abi Khirash. They state: ““That
is the claim of the Bant Tamim. Certain is in our opinion that it was
the Qalammas and his ancestors. And it was he who intercalated the
months”. The refutation of Ibn al-Kalbi and Abia Khirish does not
refer to the whole tradition about Sulsul. It refers only to the phrase
[fa-innabu apalla qitdla >l-mupillin “and he made lawful to fight the mubil-
/in.*“Ibn al-Kalbi seems to refer to the declaration uttered by the inter-
calator. It was in fact the intercalator who uttered this declaration.
But it was the group of Sulsul, the mubriman—dhida who carried out
the implication of this declaration.

A peculiar tradition recorded by al-Shahrastani (a/-Milal, p. 443 —ed.
Cureton) claims that the Qalammas (in text a/~Mutalammis) b. Umayya
al-Kindni was of the din of Tamim (‘ald dini bani Tamim).

The tradition about the mubrimin—dhida seems to be trustworthy.
The Usayyid, the clan of Sulsul, were in close connections with Mecca.
Some of the Bant Usayyid came to Mecca, became allies of influential
families, gained wealth, married daughters of aristocratic families, and
became respected citizens of Mecca. Influential was the Usayyidi family
of Nabbish. Their houses were in the vicinity of the Ka‘ba ). Al-A‘shi
b. Zurara b. al-Nabbiash mourned Nubayh and Munabbih, the two sons
of al-Hajjaj b. “Amir, killed at Badr 2). The mother of Baghid b. <Amir
b. Hashim b. ‘Abd Manaf b. <Abd al-Dir was the daughter of al-

>[-hajji ‘ald thaldthati ahw@in: minbum. . wa-minhum . .wa-minkum abin hawan shara‘abu
labum Sulsul. .. The group set up by Sulsul were not “fantaisistes”. The expression
ablu hawan is not pejorative; it is equal in its denotation to the expression used for
the preceding groups.

1) al-Zubayr b. Bakkir: Nasab Quraysh, ms. f. 88b; al-Fisi: Shifa> al-gharam
(Wiistenfeld, II, 140 seq.).

2) Ibn Hishim: Sira 111, 16; al-Zubayr b. Bakkir: Nasab Quraysh, ms. f. 182 b;
Aba °)-Faraj: al- Aghani XVI o.
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Nabbdsh b. Zurira'). One of the mountains of Mecca belonged to
the Banii Nabbidsh?). A spurious tradition—which may, however,
contain some grain of truth—claims that Aktham b. Sayfi, the famous
sage of the Usayyid, acquired his wisdom from Qusayy, <Abd Manif,
Hiashim and AbG Tilib3). Another spurious tradition claims that
Aktham learned nasab from <Abd al Muttalib¢). To the Usayyid
belonged as well the first (or second) husband of Khadija, Abt Hala.

The family of Aus b. Mukhishin was a noble one. The descendants
of Aus b. Mukhishin were the guardians of the sanctuary of Shums,
the idol worshipped by the Dabba, Tamim, <Ukl, <Adiyy and Thaur 5).
This idol was pulled down by Hind, the son of Khadija and by Safwin
b. Usayyid of the Mukhishin ¢). This Safwin married Durra, the daugh-
ter of Abd Lahab, and she gave birth to two of his sons Auf and al-
Qa‘qi‘ 7). Mukhashin b. Mu‘dwiya b. Jurwa b. Usayyid was called
Dbi>l-a‘wid?®). Sayfi b. Riyah b. al-Harith b. Mukhashin b. Mu‘awiya
b. Jurwa b. Usayyid, the father of Aktham was called Dh# */pilm or
Dhi *l-aubar (because of the copious herds he possessed)®). Rabi‘a b.
Mukhishin and his father Mukhishin were respected “judges of the
tribes” 19).

Sulsul to whom the setting up of the mubrimin-dhdda is attributed was
in very close relations with Mecca: he was in charge of the mausim
and a judge at ‘Ukaz ).

1) al-Zubayr b. Bakkir, op. sz, ms. f. 8gb; al-Mus‘ab al-Zubayri: Nasab Quraysh
p. 254; and see the discussion about the writer of the safifz in Svhayli’s @/-Raud
al-unuf 1, 232.

2) al-Azraqi: Akbbar (Wiistenfeld I, 490); Yaqut: Buldin, s.v. Shayba.

3) al-Majlisi: Bibir al-amwar VI, 39.  4) Abu 1-Baqd’: Mandgib, ms. f. 96a.

5) Muh. b. Habib: a/Mubabbar, p. 316.

6) ib; and see Ibn Hajar: a/-ITydba, No. 4067, 4071.

7) Ibn Hazm: Jambarat ansib al-*Arab, p. 199, inf.

8) al-Hamdini: J&/%/ I/TI, ms. f. 178a (Mukhiashin); Muh. b. Habib: aI-Mu_/Jab_bar,
p. 134 (Rabia b. Mukhashin). al-Anbiri: Mufaddaliyyit (Lyall) 447 (Rabi‘d);
al-Ya‘qubi: Ta’rikb I, 214 (ed. Najaf: Mukhishin); al-Farazdaq: Diwan, p. 503,
n. 2; Tbn Abi *\-Hadid: Sharh nabj al-Balagha 111, 427. )

9) al-Hamdini: ib. Ibn al-Athir; a/-Murassa® (ed. Seybold) p. 82 (also attributed
to Aktham).

10) Muh. b. Habib: a/-Mupabbar, p. 134; al-‘Askari: Jambarat al-amthdl, p. 104.
11) Muh. b. Habib: a/-Mwuhabbar, p. 182.
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The duties entrusted to Tamim in Mecca and in the markets of Mecca
are a convincing evidence of the important role played by Tamim
in establishing of the economic power of Mecca. Tamim were invested
with the ifdda in Mecca itself and with the control of the market of
‘Ukaz. ‘Ukdz was one of the important markets because here the public
opinion of the tribes could express itself in its literary, political and
social aspects !). It was the co-operation with Tamim in the market
of ‘Ukidz which helped Quraysh to avoid competition and secured for
the Quraysh the influence in these markets 2).

The share of Tamim in the Meccan system is defined by Ibn Habib
as follows: “The leaders (A’ imma) of the tribes (after
¢‘Amir b. al-Zarib) in the mawasim and their judges at
‘Ukidz were the Band Tamim. The guardians of their diz and the
trustees of their ¢/b/a were the Quraysh. The authoritative interpreters
of the din were the Banii Milik b. Kinana 3)”. Ibn Habib gives a list
of chiefs of Tamim who acted both as leaders of the mausim and as
judges of <Ukiz. (1) Sa‘d b. Zayd Manit b. Tamim, (2) Hanzala b.
Zayd Manit b. Tamim, (3) Dhu’ayb b. Ka‘b b. ‘Amr b. Tamim, (4)
Mizin b. Milik b. ‘Amr b. Tamim, (5) Tha‘laba b. Yarbi“ b. Hanzala
- b. Milik b. Zayd Manit, (6) Mu‘awiya b. Shurayf b. Jurwa b. Usayyid
b. ‘Amr b. Tamim, (7) al-Adbat b. Quray® b. ‘Auf b. Ka‘b b. Sa‘d
b. Zayd Manit, (8) Sulsul b. Aus b. Mukhishin b. Mu‘dwiya b. Shurayf
b. Jurwa b. Usayyid, (9) Sufydn b. Mujashi¢; Sufyin was the last man
who combined the two functions: of a judge and a leader of the mausim.
After his death these duties were performed by two different persons.
Muhammad b. Sufyin performed the duties of a judge at ‘Ukiz. At the
appearance of Islam the judge was al-Aqra‘ b. Habis b. Iqal b. Mu-
hammad b. Sufyan b. Mujashi‘. After Sulsul the “ijaza™ of the mausim
was entrusted to ‘Allaq b. Shihdb b. La’y of the ‘Uwafa (of the Bani

1) Comp. al-Marziqi: a+Amkina 11, 165, 170; al-Marziqi: Sharb a/- Hamasa,
p. 1514; Wellhausen: Reste, p. 84-87; Buhl: Das Leben Mubammeds, pp. 49-50, 105.

2) The opinion of Rathjens (Die Pilgerfabrt, p. 70), that there was competition
between the market of Mecca and ‘Ukidz seems to be without basis.

3) Muh. b. Habib: a/Mupabbar, p. 181 inf.; the Milik b. Kinidna were the clan
of the intercalators.
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Sa‘d) !). The last man who performed the duty of “ijiza” when Islam
appeared was Karib b. Safwin 2).

The list of the Tamimi judges given by al-Balidhuri on the authority
of Ibn Kunasa is almost identical with the list of a/-Mupabbar 3). Identical
are as well the lists of the Naga’id*) and al-Marziqi's Amkina 5).
Ibn Hazm reports in a chapter omitted in the edition of Lévi Provengal®),
that the Tamim got the duty of the judges at “Ukaz and the ifdda after
it had been performed by ‘Adwan. The last of the ‘Adwin were
‘Amir b. al-Zatib and Abi Sayyara. The last man who petformed the
ifdda at the appearance of Islam was Karib b. Safwin; the last judge
was al-Aqra‘ b. Habis. The Tamim inherited the duties of the ramy,
nafr and the 7dga from Safa—reports Ibn Hazm.

Tamimi poets recall in their poems the duties performed by Tamim.
Al-Farazdaq boasts of the duty of the pakam performed by one of his
ancestors::

Wa-<ammsi > lladhi * kbtarat Ma‘addun hukéimatan
‘ald *|-ndsi idh wafan Ukdzga bibd ma‘d
Huwa *I-Agra‘u * l-kbayru * lladhi kéina yabtan:

- awdkhiya majdin thabitin an yunazza‘d )

1) Zaynab bint ‘Alliq b. Shihab b. ‘Amr of the Bani ‘Uwifa b. Sa‘d b. Zayd
Manit was the grandmother of ‘Umar b. ‘Abd al-“Aziz (see Ibn Habib: a/-Mubabbar,
p. 27; al-Balidhurl: Ansab, ms. f. 1049 b). His son ‘Attab got the pay (‘a/a”) of 2,500
ditham by “‘Umar (al-Balidhuri, op. cit. f. 1050a; Ibn al-Kalbi: Jambara, ms. {. 83a).
“Allaq is said to have believed in God and in the Day of Resurrection (al-Shahrastani,
al-Milal, p. 439, ed. Cureton).

2) See Ibn al-Kalbi: Jambara, ms.f.81a; Ibn Hazm: Jambarat ansab al-“Arab, p.
208; al-Baladhuri: Ansdb, ms. f. 10442, 9572; Damra b, Jabir b. Nahshal married
his daughter Hind (al-Dabbi: .Am¢hal al-*Arab, p. 8).

3) al-Baladhuri: Ansah, ms. f. 1044 b (but Mazin is followed by Mu‘iwiya b.
Shurayf; Sulsul is followed by ‘Alliq).

4) Naga’id 438 (Tha‘laba b. Yarbi® is followed by Mu‘dwiya b. Shurayf;
but Muwiya b. Shurayf is followed by Jurwa b. Usayyid. That is apparently an
error; read fot thumma: bn).

§) al-Marziqi: a/--Amkina 11, 167.

6) Hamd al-Jasit: Nagratun f1 kitdbi Jambarati ansdbi I-<Arabi, RAAD, 1950,
P- 248 seq.

7) al-Farazdaq: Diwan, p. joz (ed. Sawi).
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'

The function of the judge boasts as well Jarir:

Wa-nahnu *l-hakimina “ala Qulakhin
kafayna dha > l-jarirati wa-l-musdbat)
(There is a variant: Wa-gahnu *l-hikimina ‘ald “Ukdzgin) *).

A significant verse of Hassdn b. Thibit refers to the duties of Tamim
in the markets:

Wa-afdalu ma niltum min al-majdi wa-l-ula

riddfatund “inda > btidari > l-mawdsimi ®)

“And the best which you gained from glory and loftiness
Is (to be) our helpers at the attending of markets.”

This verse is the 14th of a poem of Hassan, which was an answer
to the poem of the delegation of Tamim, which came to Mecca to meet
the prophet anno 9 H. Arafat analysed the poem ¢) and came to
the conclusion that though attributed to Hassin, it was actually compo-
sed by an Ansari in a later period. Unfortunately Arafat did not analyse
this verse. The conclusion of Arafat is, however, not acceptable as far
as this verse is concerned. Taking for granted that there was an Ansari
poet interested to insult the Tamim—he would not have recalled this
relation of the Tamim with Mecca. In later times when Quraysh were
highly respected in the Islamic society—the ridifa for Quraysh was
not an insult.

Arafat remarks that the poem of Hassin “is cleatly divided into
two sections. The first eight lines are boasting in the first person plural
in precisely the same manner which characterizes the poems of the
later Ansaris some of which were attributed to Hassin. The remaining
six lines are threats and insults addressed to the Banid Darim’ 5).
We are here not concerned with the eight verses of the poem containing

1) Jarit: Diwan, p. 67; Naga’id, p. 437.

2) See Naga’ig, p. 438; Jarir: Diwan, ib.; Yaqht: Buldan, s.v. Qulikh.

3) Hassin: Diwan p. 385 (ed. Barqiqi).

4) W. Arafat: “An interpretation of the different accounts of the visit of the
Tamim delegation to the Prophet A.H. 9, BSOAS 1955, pp. 416-25.

5) ib. p. 422.
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praises of the Ansar and stressing the aid of the Ansir for the Prophet.
Arafat may be right assuming that these verses were composed by an
Ansirti of a later generation. But why did an Ansari of a later generation
slander the Tamim in such a vehement manner.

To start with, one may observe that the six verses of Hassin (9-14)
are an answer for the poem of al-Zibrigin b. Badr 1). In the four verses
recorded al-Zibrigan praises his tribe and their deeds. The verses of
Hassdn form, in fact, an answer, a nagida for the verses of al-Zibriqan.

The verse of Hassan quoted above forms an answer for the first verse
of al-Zibriqin:

Ataynika kayma ya‘lama > I-ndsu fadland

tdha * htafali “inda >htiddri > l-mawdsimi

“We came to you in order that people may know our excellence
When they rally attending the markets”.

The verse seems to point to the duty of the Tamim performed in
the markets. The answer of Hassin—on behalf of the Prophet—is
explicit: you were merely our chamberlains, arddf, at these markets.
That is the utmost of excellence which you could attain. It would be,
in fact, probably better to put this verse after verse 10 of the poem. That
would give 3 verses in which Hassan refutes the claim of the excellence
of the Tamim. The three other verses (11-13) would form the unity
of threat and urge to embrace Istam.

The violent insults in the verses of Hassin are not surprising.
Hassin was known as the poet who mentioned in his verses in the
defense of the Prophet the faults of his opponents, their lost battles
and some flaws in their pedigree ?).

Arafat refuting the authenticity of the verses of Hassan temarks:
“However, it is doubtful whether it would be in keeping with the

1) Ibn Hishdm: Sirg IV, 211; two verses afe quoted in al-Marzubani’s MuGam
al-shu'ar@, p. 299 and attributed to ‘Utarid b. Hajib (attributed as well to al-Aqra‘
b. Habis).

2) al-Dhahabi: Siyar alam al-nubald’ 11, 376; al-Zurqani: Sharh al-mawahib 111,
376.



150

character of the Prophet, always a great statesman, to allow such insults
and threats to be used on such an occasion against the well known
representatives of a great tribe’ '). The argument of Arafat is a sound
one. But there is a report which may give a reasonable answer to the
question put forward by Arafat. According to an account given in the
Sira Halabiyya #) there was a contest between al-Aqra‘ of the Tamim?)
and Hassan (mufikhara), which was attended by the Prophet. Al-Aqra‘
recited his poem and Hassin responded with his #agida. The Prophet,
hearing the verses of Hassin, said to al-Aqra‘: “You did not need
(lagad kanta ghaniyyan) to be reminded of things which you understand
that people already forgot”. This utterance of the Prophet—says al-
Kalbi—was more grave for al-Aqra‘ than the verses of Hassan.

It is not surprising that this verse (14) of Hassin was omitted in later
sources. The duty of Tamim fell in oblivion and was mentioned only
by early Islamic Tamimi poets. The old markets had already ceased to
exist. The verse could not serve as argument of boasting or of insult.
The modern commentary of Barqiiqi gives the following explanation:
“It is better for you (says Hassin) because if you embrace Islam—you
would gain the highest glory (sharaf), because you will attend with us
all gatherings and that is the best thing you strive at” 4). This explana-
tion is hardly acceptable. Wa-afdalu md niltum does not denote future,
but past. The verse was, in fact, an insult in the time of Hassan, anno
9 H.: you were merely helpers of ours (of Quraysh) in the markets.

Verses 11-12 of the poem (verse 3 of the second division) describe
a real situation. “If you have come to save your lives and your property
lest you be divided among the booty, then admit no rival to God, and
become Muslims and wear not a similar attire to that of foreigners™ 8).

1) Arafat, op. cit., p. 423.

2) al-Halabi: Insan al-‘uyiin, 111, 228-29.

3) It is more plausible that the verses of the Tamimi poet may be attributed to
al-Aqra or ‘Utarid b. Hajib. It is hardly conceivable that the Sa‘di al-Zibriqan
would have praised the Darim: wa-an laysa fi ardi */- Hijagi ka-Darimi. The verses
of Hassin are as well addressed to the Darim: Bani Darimin, /a taf kbari.

4) Hassan: Diwan, ib.

§) Arafat, op. cit., p. 423.
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The situation referred to in these verses is plainly mentioned in the
verses of al-Farazdaq. The threat of Hassin that the Tamimi prisoners

might have been sold in the markets—cannot be considered as a void
threat. Al-Farazdaq boasts of the Darim:

Wa-inda rasili > llahi idb shadda qabdabu
wa-mulli>a min asrd Tamimin adihimub

Farajnd “ani >l-asra *l-adihima ba‘da ma
takbammata wa-shtaddat “alaybim shaka>imub ')

In another poem al-Farazdaq stresses that the freeing of the captives
was due to the intercession of al-Aqra‘ with the Prophet for them.

Wa-inda rasili >llahi gama >bnu Habisin
bi-khuttati sawwérin ild * l-majdi, hagimi.
Labi atlaga l-asra > llati fi hibilihi
mughallagatan a‘naquba fi > l-adihimi.
Kafi ummahati > I-kb& ifina “alaybim
‘al@>a l-mufadi an sibama l-musibimi®).

A tradition recorded on the authority of al-Kalbi (forming a
commentary of these verses) states that al-Aqra‘ interceded for the
captives of the ‘Amr b. Jundab b. al-‘Anbar b. ‘Amr b. Tamim and
promised to pay the bloodwit. The Prophet freed the captives and
al-Agra¢ paid the bloodwit on behalf of his people *). The verses of
Hassin about Tamim seem to be authentic.

One may agree with Arafat about the inferiority of these verses of
Hassin—but that is not a sufficient proof that these verses were not
composed by Hassin. Such verses are not surprising in political bjya>.

The problem of the delegation of Tamim deserves to be treated
separately.

The secular duties of Tamim at the market, discussed above, were

1) al-Farazdaq: Diwan, p. 767; Naga’id, p. 748.

2) al-Farazdaq: Diwan, p. 862; Naga’id, p. 147 (mughallalatan a‘miquba‘).. .

3) Naqa’id, p. 747; it is significant that versions “L”, “O” of the Naqa’fd have
au sibima l-mugdsimi resembling closely the expression of the verse of Hassan.
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complemented by rematkable duties performed by the relatives of
Tamim during the festivities of the pilgtimage. The Sira of Ibn Hishim
supplies the following account about the Tamimi leaders at the pil-
grimage festivities:

“Al-Ghauth b. Murr b. Udd b. al-Ya’s b. Mudar used to give pet-
mission to men on pilgrimage to leave ¢Arafa, and this function descend-
ed to his children after him. He and his sons used to be called Siifa.
Al-Ghauth used to exercise this function because his mother was a
woman of Jurhum who had been batren and vowed to Allah that if
she bore a son she would give him to the Ka‘ba as a slave to serve it
and to look after it. In course of time she gave birth to al-Ghauth and
he used to look after the Ka‘ba in early times with his Jurhum uncles
and presided over the order of departure from <Arafa because of the
office which he held in the Ka‘ba. His sons carried on the practice until
they were cut off. Murr b. Udd, referring to the fulfilment of the
mother’s oath, said:

O Lord, I have made one of my sons

A devotee in Mecca the exalted.

So bless me for the vow fulfilled,

And make him the best of creatures to my credit.

Al-Ghauth, so they allege, used to say when he sent the people away:

O God I am following the example of others.
If that is wrong the fault is Quda‘a’s.

Yahya b. ‘Abbad b. ‘Abdullah b. al-Zubayr from his father *Abbad
said: Siifa used to send the people away from Arafa and give them
permission to depart when they left Mina. When the day of departure
arrived they used to come to throw pebbles, and a2 man of Sifa used to
throw for the men, none throwing until he had thrown. Those who
had urgent business used to come and say to him: “Get up and throw
so that we may throw with you”, and he would say, “No, by God,
not until the sun goes down”; and those who wanted to leave quickly
used to throw stones at him to hurry him, saying, “Confound you,
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get up and throw”. But he refused until the sun went down and then
he would get up and throw while the men threw stones with him.

When they had finished the stoning and wanted to leave Mina, Sa-
fa held both sides of the hill and kept the men back. They said: “Give
the order to depart, Siifa”. No one left until they had gone first. When
Siifa left and had passed on, men were left to go their own way and
followed them. This was the practice until they were cut off. After them
the next of kin inherited. They were of B. Sa‘d in the family of
Sifwin b. al-Harith b. Shijna. It was Safwin who gave permission
to the pilgrims to depart from ¢Arafa, and this right was maintained
by them up to Islam, the last being Karib b. Safwan.

Aus b. Tamim b. Maghra® al-Sa‘di said:

The pilgrims do not quit their halting-place at ‘Arafa
Until it is said, “Give permission O family of Safwan?)”.

The verses of Aba Maghra’ are often quoted and the importance
of the duty of Karib b. Safwin is stressed 2). It is a significant verse of
Aus b. Maghra’:

Tara thinand, idha md ja’a, bad’ abumi
wa-bad’ ubum, in atind, kdna thunyini®)

The jidza of Stfa is mentioned in the verses of Murra b. Khulayf:

1dba ma ajazgat Sifatu’l-nagba min Minan
wa-ldha qutdrun fauqabii safa‘u > l-dami
Ra’aytu *l-iydba ‘djilan wa-taba* athat
‘alayna dawd‘in li-l-Rabibi wa-Kalthami*)

The two poets of Tamim, al-Farazdaq and Jarir mention boasting

1) Ibn Hisham: Sira I, 125 seq.; the translation of the whole quoted passage is
taken from Guillaume: The Life of Mubammad, p. 49-s0; comp. Ibn Kathir: a/-Bi-
ddya 11, 206.

2) al-Mubarrad: Nasab, p. 9; Muh. b. Habib: a/-Mubabbar, p. 183; al-Balidhuri:
Ansab, ms. f. 1044a; al-Qali: Amali, 11, 176; al-Bakri: Simy, p. 795-96; Ibn Qutayba:
al-Shi‘r, p. 264; Ibn ‘Abd Rabbihi: a/-‘I¢d al-farid 11, 222; Tbn Abi *1-Hadid: Sharp
nalbj al-baligha 111, 426. Ibn Wallad: a/-Magsiir wa-l-mamdid, p. 24.

3) L. ‘A, sv.th.n.y. 4) al-Marzubdni: MuYam al-shu‘ard’, p. 382.
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the ziaga of their tribe ') in Mecca. A verse of al-Farazdaq about the
tjaga of Tamim was considered as unsurpassed (afkbar) in boasting:

1dha habata * I-ndsu * I-Mubassaba min Minan
“ashiyyata yaumi ’l-napri min paythu “arrafi
Tard > l-ndsa ma sirnd yasirdna khalfand
wa-in napnu auma’nd ild > l-ndsi waqqafi ®)

Jarir says:

Wa-jawwazgn * I-hajiji lana “alaykam
wa-‘ddiyyu > l-makdrimi wa-l-mandri ®)

1) The tradition stating that Stfa were the descendants of al-Ghauth b. Murr
(called al-Rabit, or Siifa) is recorded by Ibn al-Kalbi: Jambara, ms. f. 6oa (they
perished; Muh. b. Habib: Mukbtalif al-qaba’il; al-Balidhuri: Ansih, ms. f. 956b;
Ibn Qutayba: al-Ma‘arif, p. 34 (al-Ghauth b. Murr moved to al-Yaman and were
called Sifa); al-Kald‘i: a/-7£7if@°, 1, 132 seq.; and see Wellhausen: Resse, p. 77; Caetani:
Annali 1, p. 105 (79).

There are however contradictory traditions about Stfa. Al-Azraqi: Akbbar
(Wiistenfeld, I, 128) reports that the men, who were entrusted with the duty of the
ifada were descendants of Sifa, whose name was Akhzam; he was from the Mizin
b. Asad. Al-Ghauth b. Siifa, the son of Stfa and a woman from Jurhum, was entrusted
with the jiéza by Hubshiyya of the Khuzi‘a. His descendants performed the ifdda
in the times of Jurhum and Khuzi‘a till they perished. In the times of Quraysh
the #fada passed to the ‘Adwin (of Qays ‘Aylin), to Zayd b. ‘Adwin. The last man,
who petformed this duty when Islam appeared was Abt Sayyira.

Al-Maqdisi (Kit. al-Bad® IV, 127-ed. Huart) records that $tfa were a group from
Juthum, given the privilege of the ifdza. They were defeated in the battle with
Qusayy.

Yigqiit reports that the i/aza was in the beginning entrusted to people from Khuzi‘a,
passed to ‘Adwin and became the privilege of Aba Sayyira; finally it became the
privilege of al-Ghauth b. Murr b. Udd (a/~-Buldan, s.v. Thabir).

In another passage Yiqiit reports that a group of Jurhum, called $ufa, used to
petform the fidza. The poet said about them:

Wa-la yariméina i °I-ta‘rifi mauqi‘abum

batti yuqila: “afizdi ala Safana”
(Yaqut: a/-Buldin, s.v. Makka). The privilege passed to Khuzi‘a, was later transferred
to ‘Adwin (Aba Sayyira). Qusayy removed Abt Sayyira and his people.

According to al-Sijistini (a-Mu‘ammarsin, p. 51 ed. Goldziher) Stifa performed the
duty of the jjidga one day; on another day the duty was performed by ‘Adwin.
(see n. 34 of Goldziher.)

2) Ibn Rashiq: a/-‘Umda 11, 137; al-Askari: Diwan al-Ma‘ani, 1, 78; al-Farazdaq:
Diwan, p. 5667 (ed.al-Sawi; there is a misprint: euma’nd il *l-ndri, instead of iz
*[-nasi); but see al-Qali: a/-Amali (Dhayl 119 inf)) and Ibn Rashiq: a/-Umda I1, 269.

3) Jarir: Diwan, p. 298.
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Al “Ajjaj says describing the multitude of the pilgrims:

Hatta idba mad hana fitru * l-suwwami
afdxa minnd j&igun lam yiaqami )

These verses of the Tamimi poets cleatly point to the above co-opera-
tion between Quraysh and Tamim. The fact that Quraysh invested
Tamim with the two most important duties in their religions and
economic life: the pukdma and the jjiga ?) shows that the Tamim were
in fact strong and influential and rendered considerable services to
Mecca.

The suggestion of Wellhausen, that the granting of the 7éza to Stfa
(and later to Tamim—K) shows, that Mecca was not the center of the
hajf®) seems not to be adequate. Quraysh ceded their authority or
invested a clan with some duties in their territory or in the territory
in which the exertion of influence was vital for Quraysh (the markets),
because they could in this way more efficiently control the activities
of the tribes and gain the security of their territory. There were prece-
dents of this kind and this principle was already applied by the rulers
of the border kingdoms 4). About the investment of some duties in the
market, we can gauge from a significant passage in al-Marzigi’s
Amkina ®):

Wa-kina ashrifu I Arabi yatawifauna bi-tilka’l-aswagi ma‘a ’I-tyjjari
min ajli anna *l-muliaka kinat tardakbu li-I-ashrafi, li-kalli sharifin bi-sabmin

1) al-“Ajjaj: Diwan, p. 6o (ed. Ahlwardt).

2) For the jjaza see: von Grunebaum: Mubammadan Festivals, p. 32-33: Wellhausen:
Reste, pp. 57, 75-80; about ashrig Thabir see Abt Mishal: Nawadir, p. 452; and see
L.‘A,,s.v. th brand Shrq.

3) Wellhausen: Reste, p. 77: “Das Recht, das Zeichen zum Beginne des Laufes
zu geben, die sogenannte I§iza stand in alter Zeit den Gufa d. i. den Al Gafwin zu,
nicht den Quraisch (B. Hischim 77,5, 805, 825, vrgl, Agh. III, 4,;, seq.). Das ist
bemerkenswert. Hitte Mekka im Mittelpunkt gestanden, so hitten es auch die
Quraisch getan; statt dessen wird berichtet, dass sie in der heidnischen Zeit sich
gar nicht an der Festversammlung zu ‘Arafa beteiligten, sondern erst an cinem
spiteren Punkte zu der Prozession stiessen”.

4) Comp. Ibn Habib: Asma® al-mughtalin (Nawadir al-maktitat, ed. A. S. Hirin
6, 221). But perhaps to read mulayk not malik (ay laysa bi-l-maliki I-tammi).

§) al-Marziiqi: a/-Amkina, 11, 166.
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min al-arbahi. Fa-kina sharifu kalli baladin yahduru saga baladibi, illd
Ukdya, fa-innabum kinii yatawdfauna bibd min kulli aubin.

“And the nobles (leaders of the tribes) used to frequent these matkets
with the merchants, because the kings used to allot to every leader
(sharif, noble), a share of the profits. The leader of every area used to
attend the market of this district, except ‘Ukaz, as they flocked to
‘Ukiz from every side™.

This passage gives some idea about the relations between the rulers
and the Bedouin chiefs. They were granted some share in the profits.
Such apparently was the situation in Diimat al-Jandal, at Hajar, at
Suhir-at Dabi and in other markets, controlled by rulers of client
kingdoms in which there were taxes levied. In the same way Quraysh
invested the Tamim with the privilege of the leadership of the market
of ‘Ukidz. But this was not based on some paltry reward. <Ukiz was a
free market where no taxes were paid. There is no indication what this

reward was. The expression @*immat al-* Arab points to some principle |

of mutual co-operation. As an ideological base served the principle
of the respect for the sanctuary of Mecca and the sacred months.
It is clear that the consent of the tribes was necessaty for the performing
of this duty. _

The control of the markets and the #dga were of importance not only
for the tribes. It was of the concern of some rulers as well. This can be
gauged from a significant tradition reported by Suhayli: wa-gd/a ba‘du
naqalati’l-akhbdri inna wildyata > I-Ghanthi kinat min qibali muliki Kindata,
“Some transmitters of historical records say that the appointment of

al-Ghauth (b. Murr) was done by the kings of Kinda”?). These Ghauth

b. Murr are said to have left for al-Yaman 2). The traditions that al-
Ghauth b. Murr emigrated to al-Yaman point clearly to their connec-
tions with South Arabia. According to tradition, after Siafa were ex-
tinguished, the duty was inherited by the Safwin b. al-Harith b. Shijna
of the Sa‘d, who were next in kin (fa warithabum dbdlika min ba‘dihim
bi-l-gu*dudi). One may remember that this family had close connections

1) al-Suhayli: a/-Raud al-unuf 1, 84 inf.
2) See above, p. 154, 0. 1.
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with the Kinda family. It was Uwayr b. Shijna who sheltered some mem-
bers of the defeated family of Kinda and was praised by Imru ’1-Qays.
It was Karib b. Safwin who refused to join the other clans of Tamim
in their attack against the ‘Amir b. Sa‘sa‘a, who belonged to the Hums,
at the battle of Jabala. One may venture to suggest that there is a grain
of truth in this tradition. The Kinda co-operated with Quraysh in the
escort of caravans?) and it is plausible that they influenced at least
the appointment of the man and the clan who performed the jidza.

A Sa‘di leader and poet, al-Zibriqin b. Badr, reproached a man who
dared to slander Aba Jahl. He said:

Atadri man hajauta Aba Habibin

salila khaddrimin sakani *I-bitdpa

A “Zdda *I-Rakbi” tadbkura am Hishiman
wa-bayta *lldhi wa-l-balada
l-lagipa *)

The verses express loyalty and respect to the aristocratic Qurashite
(Abt Jahl) and devotion for Mecca.

The branch of Tamim to whom the function of the judge at Ukiz
was entrusted were the Mujashi¢ of the Dirim, a clan influential at the
court of al-Hira 2).

The tradition discussed in this paper give us a rough idea how the
clans of Tamim became linked with Mecca: some of them by the
organization of the Hums, some of them by the pacts of 7f, some of
them by getting the authority at the markets and in performing of
the rites of the Aajj, some of them by participating in the intertribal
militia to guard Mecca.

It is plausible that we find in Mecca men from Tamim as pulafd> and
daughters of Tamimi chiefs married by leaders of Meccan clans. This
fact may desetve to be stressed. According to some traditions, Quraysh

1) Comp. Muh. b. Habib: a/-Mubabbar, p. 267 (about the market of al-Rabiya in
Hadramaut): “..the Quraysh used to request the escort of Kinda..and the Bant
Akil al-Murdr gained power, owing to Quraysh, over other people™..

2) Yaqit: Buldan, s.v. Makka. ‘

3) See Oppenheim — Caskel: Die Beduinen, 111, 166.
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refrained from marrying daughters of some tribes. Tumidir bint
al-Asbagh of Kalb, the wife of ‘Abd al-Rahmin b. ‘Auf was the first
Kalbi woman married by a Qurashite. Quraysh did not enter
into marriages with Kalb!). About a family of Tamim tradition em-
phasizes that Quraysh entered into marriages with this family 2).

The wife of the noble Makhziimite, Hisham b. al-Mughira, the
mother of the famous Abi Jahl, was Asma’ bint Mukhatriba b. Jandal
b. Ubayr b. Nahshal b. Darim. She was as well the mother of <Abdallah
b. Abi Rabi‘a and Ayyash b. Abi Rabi’a 3). <‘Ayyash b. Abi Rabi‘a4)
married Asma’> bint Salama b. Mukharriba b. Jandal$). <Abdallah b.
<Ayyash b. Abi Rabi‘a married Hind bint Mutarrif b. Salama b. Mukhar-
riba ¢). “Abdallah b. Abi Rabi‘a married the daughter of the Tamimi
leader <Utarid b. Hijib b. Zurira-Layla?). Abia Jahl married the daugh-
ter of ‘Umayr b. Ma‘bad b. Zurira®). ‘Ubaydullah b. ‘Umar b. al-
Khattab married Asma’ bint ‘Utdrid b. Hajib b. Zurira?®). Khaula bint
al-Qa‘qi‘ b. Ma‘bad b. Zurara b. ‘Udas married Talha b. ‘Ubaydallah;
her second marriage was with Abi Jahm b. Hudhayfa 1¢). Layla bint

1) al-Mus‘ab al-Zubayri: Nasab Quraysh, p. 267; al-Zubayr b. Bakkir: Nasab
Quraysh, ms. £. 95 b.

2) al-Baladhuri: Ansib, ms. f. 989 b: ..kdna sharifan wa-qad nakapat ilayhi Qu-
rayshan. . :

3) Ibn al-Kalbi: fambara, ms. f. 36a, 67b; al-Jumahi: Tabaqat fubil al-shu‘ard,
p. 123; al-Zubayr b. Bakkir: Nasab Quraysh, ms. £. 135a, 140 b; al-Mus‘ab al-Zubayri:
Nasab Quraysh, pp. 317, 301; al-Waqidi: Maghazi, pp. 83-84; Abt ’1-Faraj: a/- Aghani ],
29 seq.; Naga’td, p. 607; al-Balidhuri: Ansb, ms. . 986 b, 8o4a; Ibn ‘Abd al-Barr:
al-Istiéb, p. 495; al-Balidhurl; Ansab 1, 298, 209, 235; Ibn Hajar: a/-Isaba VIII,
10 (No. 55 women).

4) See about him: Ibn Hajar: a/-Isaba, No. 6118.

5) Ibn Hishim: Sira I, 273; Ibn ‘Abd al-Barr: al-Isti‘ab, p. 705; al-Musab al-
Zubayri: Nasab Quraysh, pp. 267, 319; al-Zubayr b. Bakkar: Nasab Quraysh, ms.
f. 9Ga.

z) al-Mus‘ab al-Zubayri: Nasab Quraysh, p. 319; Ibn Sa‘d: Tabagit V, 28.

7) al-Mus‘ab al-Zubayri: Nasab Quraysh, p. 318; al-Zubayr b. Bakkir: Nasab
QOunraysh, ms. f. 141a; Ibn Hajar: a/-Isaba VIII, 182; al-Baladhuri: Ansab, ms. £. 804 b.

8) al-Mus‘ab al-Zubayri: op. cit., p. 312; al-Zubayr b. Bakkir, op. ¢z, £. 135 b,

9) al-Jumahi: Tabaqat fubil al-shu‘ar@, p. 488 n. 3.

10) al-Zubayr b. Bakkar, op. ait., ms. f. 118a, 171a; al-Balidhuri: Ansab, ms.
f. 871a; al-Mus‘ab al-Zubayri, op. sit., pp. 372, 281; Ibn Hajar: aiIsdba VIII, 71
(No. 371); Ibn Sa‘d: Tabagar II1 1, 152; V, 120; VI, 147 (ed. Leiden).
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Mas‘Gd b. Khalid b. Malik b. Rib‘i b. Sulmi b. Jandal b. Nahshal
married ‘Ali b. Abi Tilib; her second marriage was with <Abdallah
b. Ja‘far b. Abi Tilib?). ‘Aqil b. Abi Talib married the daughter
of Sinin b. al-Hautakiyya of the Sa‘d b. Zayd Manit 2). The daughters
of al-Zibrigin b. Badr married Sa‘d b. Abi Waqqas, al-Musawwir
b. Makhrama al-Zuhri, ‘Amr b. Umayya al-Damri, al-Hirith b. al-Ha-
kam b. Abi ’1-‘As b. Umayya b. ‘Abd Shams, ‘Uthman b. Abi ’1-<As,
al-Hakam b. Abi ’1-‘As, Umayya b. Abi ’1-<As 3).

Umayya al-Asghar, ‘Abd Umayya, Naufal and Ama were the children
of ‘Abd Shams b. ‘Abd Manif, born by his wife, <Abla bint ‘Ubayd
b. Jadhil b. Qays b. Hanzala b. Milik b. Zayd Manat; their descendants
-were called a/-Abalit ). Naufal b. ‘Abd Manif b. Qusayy married
Fukayha bint Jandal b. Ubayr b. Nahshal b. Darim ?). One of the wives
of al-Muttalib b. ‘Abd Manif b. Qusayy was Umm al-Harith bint
al-Harith b. Salit b. Yarba¢ b. Hanzala b. Malik b. Zayd Manat ¢).
Umayya b. Khalaf married a Tamimi woman, Salma bint ‘Auf; she
gave birth to ‘Ali b. Umayya killed at Badr?). Wahb b. ‘Uthman
b. Abi Talha of the ‘Abd al-Dir b. Qusayy married Su‘da bint Zayd
b. Laqit of the Mazin b. ‘Amr b. Tamim ®). Harb b. Umayya married
a Tamimi woman ?).

Nafi¢ b, Tarif b. ‘Amr b. Naufal b. ‘Abd Manif married Ghaniyya
bint Abi Ihib b. ‘Aziz b. Qays b. Suwayd b. Rabi‘a b. Zayd b. ‘Abd
b. Dirim ). Abi Thib was a descendant of Suwayd b. Rabi‘a who

1) Ibn al-Kalbi, Jambara, ms. f. 9a: al-Baladhuri’s Ansab, ms. f. 153a: al Mug‘ab
al-Zubaysri, op. cit., pp. 44, 83; Ibn Hajar: a/-Isaba No. 8404; Ibn Sa‘d: Tabagqat 111, 19.

2) al-Baladhuri: Ansdb, ms. f. 154a, 10502,

3) al-Baladhuri: Ansab, ms. f. 1044a; al-Mus‘ab al-Zubayri, op. cit., p. 169.

4) Ibn al-Kalbi Jambara, ms. f. 116; al-Mus‘ab al-Zubayri, op. cit., p. 98; Mu’arrij
al-Sadisi: Hadhf, p. 30; al-Baladhuri: Ansdb, ms. f. 345, 806; Abi '\-Faraj: Aghani 1,
82.

5) al-Mus‘ab al-Zubayri: op. cit., p. 198; al-Baladhuri: Ansab, ms. f. 808a (Kuhayfa
bint Jandal —not Fukayha); Ibn al-Kalbi: Jamhbara, ms. f. 21a.

6) Ibn al-Kalbi: Jambara, ms. f. 20; al Mus‘ab al-Zubayri, op. ai., pp- 44, 83; Ibn
Hajar: al-Isaba No. 8404; Ibn Sa‘d: Tabagat 111, 19. .

7) al-Zubayr b. Bakkir, op. ait., f. 176 b; al Musab al-Zubayri, ¢p. cit., p. 387 inc.

8) al-Zubayr b. Bakkar, op. ., f. 88a.

9) al-Mus‘ab al-Zubayri, op. cit., p. 123.

10) al-Mus‘ab al-Zubayri, op. cit., p. 204.
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killed a son of the ruler of al-Hira and escaped to Mecca. He became
an ally of the Naufal b. ‘Abd Manif. The grandfather of Ghaniyya,
‘Aziz b. Qays married Fakhita bint ‘Amir b. Naufal b. ‘Abd Manif?).
Abii Thib b. <Aziz, the father of Ghaniyya married Durra bint Abi
Lahab, the uncle of the prophet ?). The daughter of Abi Ihab married
‘Abd al-Rahmin b. ‘Attdb b. Asid b. Abi ’I-Is b. Umayya b. <Abd
Shams 3).

The granddaughter of Aba Lahab, Durra bint <Utba b. Abi Lahab
married 2 Tamimi: Hind b. Hind b. Abi Hila the grandson of Khadjija
from her first (or second) husband, the Tamimi Aba Hila ¢). The
daughter of Naufal b. al-Hirith b. ‘Abd al-Muttalib ) married the
Tamimi Hanzala b. al-Rabi‘a, the secretary of the Prophet®), the nephew:
of Aktham b. Sayfi?).

The list of the Tamimi women who married the men of the
aristocratic families of Quraysh is not comprehensive at all. There
seems to have been a considerable number of Tamimi women who
married the sons of distinguished families of Mecca. It points to the
close relations between Quraysh and Tamim. These marriages may
have been intended to strengthen the ties with the chiefs of Tamim,
who contributed considerably to strengthen the position of Mecca
in the tribal society.

1) al-Mug‘ab al-Zubayri, op. cit., pp. 204, 420; al-Zubayr. b. Bakkair, op. «it,
f. 186a; Ab@i’l-Baqa’, op. cit., f. 150b.

2) Ibn al-Kalbi: Jambara, ms. f. 116 b,

3) al-Mus‘ab al-Zubayri, op. cit., p. 193.

4) Ibn al-Kalbi: Jambara, ms. f. 118b.

5) See about him: Ibn Hajar: a/-Isdba, No. 8827.

6) Ibn al-Kalbi: Jambara, ms. f. 118a.

7) See about him: Ibn Hajar: a/-Isgba, No. 1855.
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ADDITIONAL NOTES

ad p.118, note 2: Comp. Ibn Zafar al-Saqall, Anba’ nujaba’al-abna’,
ed. Mustafa al-Qabani, Cairo n.d., pp. 66-68; al-‘Isami, Simt al-nugum
al-‘awali, Cairo 1380 AH, I, 214-215; Siyar al-muluk, Ms. Br. Mus., Add.

23298, fol. 174a.

p.119, 1.10: A significant report, quoted from al-Kama’im (not ex-
‘ tant) is given by Ibn sa‘id in his Nashwat al-?arab, Ms. Tibingen, fol.
97 r-v.: qala §5{1ibu t-kama’imi: kanat qurayshun qad inqata‘at inda
l-bayti wa-kanat al- Sarabu llat? {zaulah?z tamaSulum min al-khurugi f1
talabi l-ma‘ashi, wa-lam yakun lahum Sayshun illa ma ya®ti l-mausimu
ayyama l-hajji; fa-lamma nasha’a banu ‘abdi manafin l-madhkuruna akhadhi
1- araba bi-l-siyasati wa-l-muhadat ila an inqadu lahum wa—fatafn: 1-
Far‘zqa li-suffarihim haythu sha’n fa-khtaratu 1-1lafa lladhi dhakarahu

llahu azza wa-jalla.

p-121, note 1: And see on Ilaf: aI—Maus:)ili, Ghayat al-wasa’il tla
ma‘rifati l-awa’il, Ms. Cambridge Qq-33, fol. 16b-17a; Anonymous, al-
Ta’rikh al-muhkam fiman intasaba ila l-nabiyyi salla llahualayhi wa-
sallam, Ms. Br. Mus., Or. 8653, fol. 60b-6la; Ibn N§§ir al-Din al-Dimashg],
Jami€ al-athar fi maulidi l-nabiyyi l-mukhtar, Ms. Cambridge Or. 913, fols
111a-b; cf. al-Subki, @ubaq&t al-shafi®iyya, ed. al-Hulw and al—Tanihi,

Cairo 1385/1966, IV, 400-401.



ad p.121, note 3: See Ibn Kathir, al-Bidaya, 11, 316-317; Siyar al-
mulik, Ms. fol. 173b: AbU Hayyan al-TauhIdi, al-Basa’ir wa-1-dhakha’ir,
ed. Ibrahim al-Kaylidni, Damascus 1964, II, 222-223; Ibn‘Asakir, Ta’rikh

Dimashq (Tahdhib) VI, 118; Ibn Nasir al-Din, op.eit., fol. 112a.

p.122, note 1: cf. Mughultay, al-Zahr al-basim fi sirat abi l-qasim,

Ms. Leiden, Or. 370, fol. 64b.

ad. p.123, note 1: Siyar al-muluk, Ms. fol. 173a.

ad. p.126, note 5: See al-Mausili, Ghayat al-wasa’il ila maSrifati 1-
awi’il, Ms. Cambridge, Qq 33, fol. 58: ... wa-qila: awwalu man bana
biha baytan sadu bnu sahmin (but see al-Fasi, Shifa’u l-gharam, Cairo
1956, I, 19: s8a“id b. “amr b. husays al-sahmi; comp. however Mus®ab b.
‘Abdallah, Nasab Quraych, p.400, 1.10) fa-qala Sabdu llahi bnu wadi‘ata
(read: bnu wada‘ata; see Mus®ab, op.cit., p-406; and comp. al-Fasi, op.
eit., 1, 19: wa-dhakara l-zubayru bnu bakkarin “an ab? sufyana bni abi
wadaata - which is the correct reading) yaftakhiru:
wa-sa ‘du l-su‘udi jami‘u l-shamli inmahu: bada 1-hilfa wa-1-
ahya’u ghayru hilafi
fa-ausaqa ahda 1-hilfi wa-l-wuddi baynahum: bi-amrin hasifin
fihimu wa-nasafi
wa-dhalika ma arsa thabiru makanahu: wa-ma balla bahrun
sufatan bi-nitafi
wa-awwalu man bawwa bi-makkats baytahu: wa sawwara fihi
**sakinan bi-athafi
**Ms, saknan; but see al-Fasi,
op.cit., ib./. Al-Mausili records (ib.) that the first who built a

square house in Mecca was Budayl b. Warqa al-Khuza*l (the Companion of
the Prophet - K). :



'

Al-WaqidI reports on the authority of al-Zuhri (al-Fakihi, Za’rikh
Makkata, Ms. Leiden, Or. 463, fol. 444b) that the first square house
was built in Mecca during the fitna of SUthman (qala l-wagidi wa-
?addathanl muhammadu. bnu ‘abdi llahi an al-zuhri qala: ma buniya bi-
makkata baytun murabba“un @att& kanat fitnatu Suthmana ra?%ya Llahu

Canhu).

ad p.126, note 7: and see al-Fakihi, op.cit., fol, 440b about the
shape of the houses: ... wa-innama kanat ¢ammata buyutihim Surushun min

khasasifa wa-saafin wa~jaridin, wa-kanu yusammanaha 1-urusha.

p.130; note 4: and see al-Mu®afa b. Zakariyya, al-Jalis al-§5li@
al-kafl wa-l-anis aZ-nE?i? al-gshafi, Ms, Topkapi Saray, Ahmet ITI,
2321, fol. 170a; Ali-Khan al-Madani al-Shirazl, al-Darajat al-naffﬁz
Z ?abaq&t al-ghi‘a, ed. Muhammad Sadiq Bahr al-“ulum, Najaf 1381/1962,

PP. 173-174.
ad p.132, note 1: and see Ibn Zafar al—SaqalT, op,cit., pp. 69-70.

ad p.132, note 7: and see al-Marzubanl, Nur al-qabas, ed. F. Sellheim,
Wiesbaden' 1964, 258 (on the authority of al-Kalbi); Ibn gabib, al-
Munammaq, ed. Khurshid Ahmad Fariq, Hyderabad 1964, pp. 143-146;
Muqatil, Tafsir al-khamsi mi’ati aya, Ms. Br. Mus., or. 6333, fol. 28b;
idem, Tafsir, @amidiyya 58, fols. 29b, 31b, 87b; about the peculiar
customs of Faw&f of the Thaqif, Amir b. Sa‘%a‘a, Khuza a Banu Mudlij

and al-Harith b. “Abd Manat see ib., fol. 123a.

ad p.137, note 2: For the expression "ahlu Ilah" see al-Fakihi, op.

eit., fol. 415b-416a; al-Azraql, op.cit., 380-381; Muh. Husayn al-



Qazwini, Sharh shawahid majma€ al-bayan Tehran 1338 H Sh., 11, 62,

no. 336; Siyar al-muluk, Ms. fol. 177a.

p.138, note 5: and see about the Hums: IbnNE%ir al-Din, op,ctit.,
fol. 119a; al-FasI, al-‘Tqd al-thamin fi ta’rikh al-balad al-amin, ed.
Fu’ad Sayyid, Cairo 1378/1958, I, 140-141; al-SuyGEf, al-Durr al-
manthur, 1, 226-227; al-Tahawi, Mushkil al-athar, Hyderabad 1333, II,
75-76; Muqatil, Tafsir, Ms. Ahmet III, 74, I, 29b, 9la; Ibn al-CArabi,
A?k&m al-Qur’an, ed. ‘Alf al-Bijawi, Cairo 1387/1967, pp. 767-768; al-
Muhibb al-?abarf, al-gira Zi-q&?idi wmmi l-qura, ed. Muffafi 1-Saqa,
Cairo 1390/1970, pp. 381-382; Ibn Junghul, Ta’rikh Ms. Br. Mus., Or.
5912, I, 158b; a1-w5§idi, Asbab al-nuzul, Cairo 1388/1968, p.152; Ibn
Qutayba, al-Ma‘ani l-kabir, Hyderabad 1368/1949, pp. 989, 998; al-
Hazimi, al-Itibar fi bayani l-nasikh wa-l-mumsukh min al-athar, Hyder-
abad 1359, p. 150; Amin Ma?mﬁdal-kha??ib,Fat@u l-maliki l-mabud,
takmilatu L-manhali 1- Sadhbi 1-maurud, shar? sunan abi dawud, Cairo

1394/1974, pp. 40-41; and see art. II, 63, note 5.

ad p.139, note 2: and see al—‘1§5mi, op.cit., 1, 218: wa-innama swmmi
L-humsa bi-1-ka‘bati li-annaha hamsa’u, ?ajaruh& abyadu yadribu ila 1-
sawadi; and see a significant definition of the Hums, ib, p. 219: lam
takun al-@ums bi—@ilfin wa-lakinnghu dinun shara‘athu Qurayshun wa-

ajm‘u ‘alayhi.
ad p.139, note 10: al-Majlisi, Bihar al-anwar, Tehran, new ed,, XXIT,

294 (reporting that Iyad was a qad? at Ukaz).

ad p.140, note 1: and see al-Zamakhshari, Rabi® al-abrar, Ms. Br. Mus,
Or. 6511, fol. 83b: ... lam tazal makkatu harasaha llahu aman wa-

laqahan; qala harbu bnu wmayyata:



abd matarin halumma ila sai&hin:
fa-nakfiyaka l-nadama min qurayshi

fa-ta mana wastahum wa-ta<isha fihim: aba matarin mudidta bi-khayri

Sayshi

wa-tanzila baldatan “amirat laqahan; wa-ta’mana an yazuraka rabbu
Jayshi.

The word "§a15b" is explained as a name of Mecca.

and see 7b., fol, 113a: the king of Abyssinia demanded from Abd al-
Muttalib to obey him (an yadina lahu), but Mecca was Zaq&@; and see
ib., fol. 83b: the people of Mecca were demanded by some king to pay
itawa, but Abd al- Muffalib refused, (and comp. "Arabica', XV, (1968)
p. 144, note 5); and see a1-‘r§5mi, op.eit., I, 213-214; Ibn Sa®id,

op.cit., fol, 103 v,
ad p.141, note 3: and comp. al- “Isami, op.cit., I, 219.

ad p.144, 1.16 add: Al~<I§§mf (op.cit., I, 333) records the tradition
of Ibn al-Kalbi, quoting it from Fakihi's Ta’rikh Makkata. This tra-
dition has an additional passage, which seems to be of some importance:
The group of §u1§u1 - says the tradition - used to alight at a well in
the neibourhood of Mina called Bi’r §u1§ul; from this place they used

to disperse in order to join the different groups of people. (About

this well see al-Azraql, op.cit., p. 442).
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SOME REPORTS CONCERNING MECCA
FROM JAHILIYYA TO ISLAM 1

Information about the conditions in Mecca in the period preceding
Islam is scarce, and there are few accounts about the relations of Mecca
with tribes and vassal kingdoms. Some data from hitherto unpublished
Mss., or those published only recently may elucidate certain aspects
of the inner situation in Mecca, and shed some light on the relations
of Mecca with the tribes and the vassal kingdoms.

I

A passage in the anonymous Nibdyat al-irab fi akbbdr al-fars wa-1-‘arab*)
gives some details about the activity of Hashim b. ‘Abd Manif and
about the Expedition of the Elephant. It is noticeable that this report
stresses especially the relations of Mecca with Abyssinia, not emphasized
in other sources.

Hishim, says the tradition, took from the kings of Abyssinia, al-
Yaman, Persia and Syria charters permitting the merchants of Mecca
to frequent these territories with their merchandise 2). It is emphasized
that the first king who granted him the charter was al-Najashi and that
“Abyssinia was the best land in which the Meccan merchants traded 4).”
After receiving of the charter from the Najashi Hishim went to Yemen.
The report furnishes us with some information about the kings who
ruled in that period: in Yemen ruled Abraha b. al-Ashram who bore
the Aunya Abi Yaksim®); he granted Hishim the requested charter.

1) The reader’s attention is called to the Addenda at the end of this article. Places
in the text and the notes teferred to in the Addenda are marked by asterisks.

2) See about this Ms.: E. G. Browne, Some Account of the Arabic Work entitled
Nibayatu l-irab fi akbbari | Fursi wa-l-<Arab, JRAS, 1900, pp. 195-204.

3) Nibayat al-irab, Ms. Bt. Mus., Add. 23298, fol. 174a: ... wa-inna hashiman
sira ila l-muliiki fa-akhadba minkum al-‘ubiida wa-I-‘ugida: 1 yumna ‘u qasmubsu min
al-tijarati fi buldanibim wa-ardibim. 1

4) Ibid.: . . . wa-kanat ardu I-habashati min afdali l-amakini llati yatjars fiha qurayshun.

5) It may be noticed that the social conditions in the army of the Abyssinians and
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From the Yemen Hishim joutneyed to Jabala b. Ayham, the king of
Syria; from Syria he proceeded to “Iriq, to Qubidh; from both of
them he got the required charters. The final sentences of the report
tell us about the results of the efforts of Hishim and give a description
of the changes which occurred in the relations of Mecca with the
tribes and the neighbouring kingdoms as a result of the granted charters.
“...Thus Quraysh traded in these territories and got profits and
became rich; their wealth increased, their trade expanded; thus the
Arabs overcame the ‘Ajum by the abundance of wealth, generosity
and excellence; they (i.e. Quraysh) were men of mind, reason, dignity,
generosity, excellence, staid behaviour and nobility; they are the chosen
people of God’s servants, the best of His creature and the noblest of
His peoples *).”

the causes which brought about the fight between Aryat and Abraha are given in
the Nibdyat al-irab in more detail than in other sources. Aryit, a nephew of the
Najashi, divided gifts and products after the conquest of the Yemen among the
chiefs and nobles of the Abyssinians, treating scornfully the weak (i.e. the poor)
and depriving them of his gifts (fol. 151a: ... wa-farraqa I-siliti wa-l-pawa’ija ‘ala
‘ugama’i Il-pabashati wa-ashrafibim wa-harama du‘afd’abum wa-gdardhum fa-ghadibi
min dhalika ghadaban shadidan . ..). They appealed to Abraha, one of the officers
of the army sent with Aryit, and swore their allegiance to him. The weak part of
the army stood behind Abraha, the strong and the noble behind Aryit. In the well-
known fight between them Abraha killed Aryat. The declaration issued by Abraha
after the duel stresses again the social aspect of the rebellion: “O Abyssinian people,
God is our Lord, Jesus is our Prophet, the Gospel is our Book, the Najishi is
our king. I rebelled against Aryit only because he abandoned equality amongst
you. Therefore stand fast for equality amongst you, as God will not be pleased by
preference in division (i.e. of spoils and grants—K) and by depriving the weak of
their share of booty.” (fol. 151b: yd ma‘shara I-babashati llzhu rabbuni wa-isa nabiyyuni
wa-l-infilu kitGbuni wa-l-najishiyyu malikana, wa-inni innama kbarajiu <ald aryata Ii-
tarkibi l-sawiyyata baynakum, fo-thbuti li-l-stiwdi baynakum, fa-inna liba 1i yarda
bi-l-atharati fi I-qasmi wa-la an yuprama l-du‘afd’u l-maghnama . ..) Abraha, stressing
in his letter to the Najashi his allegiance and loyalty, repeats his argument that
Aryat treated the weak unjustly (fol. 152a: . .. wa-innami qataltu aryata illa li-itharibi
l-aqwiy@’a ‘ald l-du‘afa®i min jundika, fa-lam yakun dhalika min siratika wa-la ra’yika . . ).
The lowly origin of Abraha is indicated in the remark of the Najashi: . . . wa-innama
buwa girdun min al-quriidi, laysa labu sharafun fi lpabashati wa-li aslun. Cf. the account
of Procopius in Sidney Smith’s Events in Arabia in the 6th Century AD, BSOAS
XVI(1954), pp. 431-432; and see Mughultdy, a/-Zahr al-basim, Ms. Leiden, Or. 370,
fol. 32a (quoted from Waqidi): . . . fa-a*/d (i.e. Aryat) l-mulika wa-stadballa I-fuqard’a.

1) Nibdyat al-irab, fol. 174a, inf.: fa-atjarat qurayshun fi hadbihi l-amakini kulliba
fa-rabihi wa-athrau wa-kathurat amwilubum wa-agumat tijaratubum wa-sada I-<arabu
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After the death of Hishim his son <Abd al-Muttalib took over his
duties and mission; he died during the reign of Aniishirwinb. Qubidh?)
In his time the well-known expedition of Abraha against Mecca took
place.

According to Arab tradition Abraha built a temple (baykal, qullays)
and tried to divert the pilgrimage to Mecca to his temple. The imme-
diate cause for the expedition of Abraha was the desecration of this
temple. We have conflicting traditions about the location of the temple
(San‘@’>, Najrin, a place on the sea shore) and the persons who burnt
it, robbed it or relieved their bowels in it. According to the traditions
the desecration was committed by Nufayl b. Habib al-Khath‘ami, ?)
by a man (or men) from Kinana ?), or more accurately by a2 man from
the Nasa’a *) or by a group of Arabs.

The reports about the desecration (or the unintentional burning)
of the temple point to Quraysh as the initiators of this action. The
tradition that the deed was carried out by men from Kinina, or a
group of nasa’a or pams®) deserves special attention; these groups
were closely related to Quraysh. A tribal leader of al-Harith b. <Abd

ald I-‘ajami bi-kathrati l-amwali wa-l-sakba’i wa-l-fadli; wa-kani dbawi ablamin wa-
ugilin wa-babd’in wa-sakbi’in wa-fadlin wa-waqarin wa-nublin; fa-hum safwatu lihi
min “ibadibi wa-khiratubu min jamii kbalgibi wa-afdalu bariyyatibi.

1) Jbid., fol. 174b, sup.

2) Al-Tabari, Ta’rikh, Cairo 1939, I, 556; Mughultay, ¢p. cit., fol. 32a; al-Zurqini,
Sharh al-mawahib, Cairo 1325, I, 83; Nibdyat al-irab, fol. 174a.

3) Muhammad b. Habib, a/-Munammaq, ed. Khurshid Ahmad Firiq, Hyderabad
1384/1964, p. 68; al-Tabari, Ta’rikh, 1, 551; al-Zurqani, ep. cit., I, 83; al-Damiri,
Hayat al-bayawan, Cairo 1383-1963, II, 230; and see al-Bayhaqi, Dala*il al-nubuwwa,
Ms. Br. Mus., Or. 3013, fol. 13a: ... anna rajulan min bani milkan b. kinana, wa-bhuwa
min al-bums . . .

4) Al-Tabari, Tarikh, 1, 550 inf.; al-Qurtubl, a/-Jamic li-abkami lqur>an, Cairo
1387/1967, XX, 188, 1.1; al-Kala<, a/-Tktifs>, ed. H. Massé, Paris 1931, I, 188
ult.; Ibn Hisham, a/-Sira al-nabawiyya, ed. al-Saq, al-Abyiri, Shalabi, Cairo 1355/
1936, I, 44 ult.; Ibn Kathir, a/-Sira al-nabawiyya, ed. Mustafai <Abd al-W3hid, Cairo
1384/1964, 1, 30.

5) See about al-bums al-Shatibi, al-Juman fi akhbiri l-gaman, Ms. Br. Mus., Or.
3008, fols. 43b, ssa; al-Hakim, a/-Mustadrak, Hyderabad 1342, I, 483; al-Suydti,
Lubdb al-nugil, Cairo 13731954, pp. 25-26; al-Bakri, Muam ma sta‘jam, ed. Mustafi
al-Saqd, Cairo 1364/1945, I, 245, s.v. Birk; Muqatil, Tafsir, Ms. Himidiyya s8,
fols. 87a, 103a; Ibn Habib, a/-Munammayq, pp. 143-146; al-<Isimi, Sim¢ al-nujim
al-‘awali, Cairo 1380, I, 218-219, )

I



I
64

Manat b. Kindna came to Mecca in order to conclude an alliance
with a clan of Quraysh?). Kinina were the allies of Quraysh in the
wars of a/~Fijar?). The close co-operation of Kinana with Quraysh is
reflected in a short passage recorded by al-Fikihi on the authority of
al-Zuhri where the crucial event of the boycott of the Bana Hashim
is recounted. When Quraysh decided to impose a boycott on the
Bani Hashim in connection with missionary activities of the Prophet,
they allied with the Banid Kinina. The terms of the agreement between
the two parties entailed that they should cease trading with the Band
Hashim and desist from giving them shelter ®). This passage may help
us to evaluate the story of the boycott 4) and the reports about the
co-operation of Quraysh with the neighbouring tribes and clans. It is
not surprising to find traditions according to which a leader of Kinana
participated in the delegation to Abraha, when he came with his army
to destroy the Ka‘ba. Consequently the version that men from Kinina
conunitted the desecration seems to be preferable.

The teports usually describe the wrath of Abraha when he received
the information about the desecration of his temple. The Nibdyat
al-irab has a short but important passage about his reaction. Two men
of Khath‘am, says the report, desecrated the temple of Abraha. Upon
hearing about it he said: “This was committed by agents of Quraysh
as they are angry for the sake of their House to which the Arabs
resort for their pilgrimage.” He swore to destroy the Ka‘ba so that
pilgrimage should be to the temple of San‘d® exclusively. “In San‘@
there were (at that time—K) Qurashi merchants”, states the report.
“Among them was Hisham b. al-Mughira 8).” Abraha summoned

1) Ibn Habib, a/-Munammag, p. 288.

2) Sce e.g. al-Munammaq, p. 201 seq., al-Bakri, 0p. cit., s.v. ‘Ukiz.

3) Al-Fikihi, Ta’rikh Makka, Ms. Leiden, Ot. 463, fol. 444b: . .. gdla [-gubriyyn:
wa-l-kbayfu l-widi haytha taqdsamart qurayshun <ald I-kufri, wa-dhalika anna bani kindnata
bhalafat qurayshan <ala bani hashimin an 13 yubayi‘abum wa-ld ywwihum; and see this
teport: al-Bakti, 0p. ¢it., s.v. Khayf.; Ahmad b. Hanbal, Musnad, ed. Shikir, XII 230,
no. 7239.

4) Cf. W, Montgomery Watt, Mubammad at Mecea, Oxford 1953, pp. 119-122.

5) See on him Mus‘ab al-Zubayr, Nasab guraysh, ed. E. Lévi Provengal, Caito

1953, p. 301; al-Zubayr b. Bakkar, Jambarat nasab quraysh, Ms. Bodley, Marsh. 384,
fols. 129a-130a.
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the Qurashi merchants and asked them: “Have I not allowed
you to trade freely in my country and ordered to protect you and
to treat you honourably”? They said: “Yes, o king, so it was.”
Abraha asked: “So why did you sectetly send men to the church built
for the king, al-Najashi, to defecate and to smear the walls with ex-
crements?’”’ They answered: “We do not know about it.”” Abraha
said: “I thought that you did it indeed out of anger for the sake of
your House to which the Arabs go on pilgrimage, when I ordered to
ditect the pilgrims to this church.” Hishim b. al-Mughira then said:
“Our House is (a place of) shelter and security; there gather there
prey-beasts with wild animals, prey birds with innocous ones and
they do not attack each other. Pilgrimage to your temple should be
petformed by those who follow your faith, but adherents of the faith
of the Arabs?) will not choose or adopt anything (else) in preference
to the House (i.e. the Ka‘ba—K)2).” Abraha swore to demolish the
Ka‘ba. Hishim b. al-Mughira said that more then one king had in-
tended to pull down the Ka‘ba, but had failed to get there, as the
House has a Lord who protects it. “Do what you like” (sha’naka
wa-md aradta) he finally said.

This seems to be an early tradition, reflecting as it does the
conditions at the period preceding the expedition of Abraha and

1) For dinu /-<arab see G. E. von Grunebaum, The Natare of Arab Unity before
Islam, Arabica X (1963) p. 15.

2) Nibdyat al-irab, fols. 174b-1752: ... fa-ukbbira bi-dbilika abrahatu fa-qila:
hadha dasisu qurayshin, li-ghadabibim li-baytibim lladhi (text: Nlatl) Zabujju ilayhi I-arabu,
wa-l-masihi la-ahdimanna dbhilika l-bayta hajaran bajaran hattd yakhlusa l-pajju ild ma
ha-huna; wa-kana bi-san‘a’a tujjarun min qurayshin, fibim bishamu bnu I-mughirati, fa-arsala
ilaybim (text: ilayhi) abrabata, fa-aqbalis hatta dakhald “alaybi, fa-qala labum: a-lam atliq
lakam al-matjara fi ardi wa-amartu bi-hifgikam wa-ikrimikam? qali: bald, qad kana
dhalika; qila: fa-mad bamalakam <ali an dasastam ila hadhibi J-bi‘ati lati banaytuhi
li-l-maliks I-najashiyyi man (text: patta) apdatha fiha I-<adhirata wa-latakha biha bitinaha?
gili: ma lana bi-dhalika ‘ilman; qila: qad ganantu annakam innamd fa‘altum dbilika
ghadaban li-baytikam ladbi (text: laki) tapujju ilayhi I-<arabu <indama amartu min tagyiri
Lbujidji ilayba; qila hishamu bnu l-mughirati: inna bayland hirgun wa-amnun yajtamiu
fibi L-sibau ma‘a l-wapshi wa-jawaribn I-tayri ma‘a l-bughithi, wa-li ya‘ridun shay’an
minha li-sahibihiy wa-innama yanbaght an yabufja ild bi‘atika man kina ‘ald dinika; ammad
man kina ‘ald dini l-‘arabi fa-laysa bi-mukhtarin wa-li muthirin ‘ald dbilika l-bayti
shay’an.
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corroborating the repotts about commercial relations between Mecca
and the Yemen in that period. There is little ground for suspicion
that the story was fabricated: it contains no favourable features, heroic
or Islamic, which would explain why it should have been invented;
Makhzam could have hardly any interest in forging it as one of the
many “praises” of Hisham?!). It remained in fact peripheral, not
included in any of the reports of the expedition of Abraha.

The answer of Hisham in his talk with Abraha contains an interesting
definition of the position of Mecca and its role as conceived by a
Meccan leader. Mecca, in this concept, was a neutral city, not involved
in intertribal wars, a place of security and a sanctuary to which every
Arab had the right to make pilgrimage. Only adherents of a state religion
should be ordered to perform their pilgrimage to a temple established
by the ruler. It is hardly necessary to observe that this neutral position
enabled Mecca to expand its commercial relations with the tribes.

A similar opinion about Mccca was cxpressed by Quera b. Hubayra,
a tribal leader, in a decisive moment of the history of Mecca: in the
first phase of the ridda. His view mirrors the attitude of the tribal
groups, according to their established relations with Mecca. When
‘Amr b. al-“‘As was on his way from ‘Umin to Medina, when the
revolt of the ridda started, he came to Qurra b. Hubayra al-Qushayri 2).
Qurra received him hospitably and gave him escort to Medina. When
‘Amr b. al-‘As was about to leave, Qurra gave him his advice: “You
people of Quraysh lived in yout param with security both for yout-
selves and for (other) people (i.c. the tribes—K) with regard to you.
Then there appeared a man from amongst you and announced what
you heard. When this (information) reached us we did not dislike it;
we said: “A man from Mudar is (going) to lead the people” (i.e. the
tribes—K). This man has (now) died. People (i.e. the tribes—K) ate
hurrying to you not offering you anything. Therefore go back to
your haram and live there in security. If you do not act (according to

1) See Ibn Abi I-Hadid: Sharh natf ol-baldgha, ed. Muhammad Abi 1-Fadl Ibrihim,
Cairo 1963, XVIII, 285-300,

2) See on him “_Arabica” XV (1968) p. 155, note 2; Ibn <Abd al-Barr, a/-Isti<ah,
ed. ‘Ali Muhammad al-Bijawi, Cairo n.d., TIL, 1281, no. z2114.
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my advice—K) I am ready to meet you (in fight—K) wherever you
will fix the place !).” The intent of Qurra was that Mecca should return
to its former position as a place of security. Quraysh had to refrain
from getting involved in a new political plan “to lead the people”;
this plan had come to its end, in his opinion, with the death of the
Prophet. Quraysh should revert to its previous relations with the
tribes upon conditions of equality, with co-operation and confidence.
Because of this saying Khilid b. al-Walid demanded to execute Qurra
when he was taken prisoner 2).

There are conflicting traditions about the troops which took part
in the expedition of Abraha. Ibn Ishiq mentions only the Abyssinians
as the force of Abraha, reporting that the Arabs went out against him.
The two leaders who fought Abraha, aided by their tribes and the
Arabs who considered it their duty to fight him, were Dha Nafar
al-Himyari and Nufayl b. Habib al-Khathami: they were defeated and
captured. Abraha marched towards Mecca and passed by al-T@’if
where he was received with hospitality by Mu‘attib b. Milik al-Thaqafi
and directed towards Mecca. This story is followed by the report of
the seizing of the herd of *Abd al-Muttalib, the talk of *Abd al-Muttalib
 with Abraha and the miracle of the birds who destroyed the army
of Abtaha. Ibn Ishiq mentions also another tradition according to
which <Abd al-Muttalib went to Abraha in the company of the leaders
of Kinana and Hudhay! (Ya‘mar b. Nufitha al-Kinani and Khuwaylid
al-Hudhali) and offered him a third part of the goods of the Tihima 3).

Mugqitil (d. 150 H) reports (as quoted from his Tafsir) about the
following two expeditions of Abraha al-Ashram al-Yamani against

1) Ibn Hubaysh, a/-Maghazi, Ms. Leiden, Ot. 343, p. 24: ... wa-innakam, ya
ma‘shara qurayshin, kuntum fi haramikam ta>mandina fibi wa-ya>manwkam l-ndsu; thumma
kharaja minkum rafulun yaqilu ma sami‘ta; fa-lamma balaghana dbhilika lam nakrabhu,
wa-quing: rafulun min mudara yasigu l-nasa; wa-qad tuwuffiya wa-l-nasu ilaykum sira‘un,
wa-innahum ghayru mu‘tikum shay’an, fa-lpagii bi-haramikum fa->manii fibi; wa-in kunta
ghayra fa‘ilin fa-<idni baythu shi’ta atika . . . *

2) Ibid., p. 24, I. 4-5; p. 26, 1. 1-2,

3) Ibn Hishim, ap. cit., 1, 47, 63; al-Tabari, Ta’rikh, 1, 551-556 (from Ibn Ishaq);
Ibn Kathir, a/-Sira, 1, 30-41 (from Ibn Ishiq); al-Azraqi, Akbbar Makka, ed. F.
Wiistenfeld, Leipzig 1858, pp. 87-92.
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Mecca: the first one was headed by Aba Yaksim b. (I) Abraha in
order to destroy the Ka‘ba and establish the elephant as object of
worship; this expedition failed. The second one occurred after some
Qurashites came to a Christian church called a/-Hayka! (called by the
Najashi Mdsirpasin), sat down to roast meat, forgot to extinguish
the fire and as a result the church went up in flames. This happened a
year or two after the first expedition and was the cause for the second
expedition. When the Najashi was informed about the burning of
the church he became enraged and decided to go out against Mecca.
Hujr b. Shurahil al-Kindi, Aba Yaksim al-Kindi (!) and Abraha b.
al-Sabbih promised him their help. It was the Najashi who headed the
expedition and who talked with ‘Abd al-Muttalib and returned him
the seized herd. When ‘Abd al-Muttalib came back to Mecca, he was
advised by Abl Masid al-Thaqafi to leave the city and to stay in the
surrounding mountains. “This House has a Lord Who protects it”—
said AbG Mas‘Gd !). Then the miracle of the birds appeared, Abraha’s
army was destroyed and ‘Abd al-Mutttalib and Abi Mas‘Gd both
collected the discarded jewels and gold ?).

Ibn Ishaq gives a different version in his Mubtada® : the grandson of
Abraha, the king of the Habash (the son of his daughter), Aksim b.
al-Sabbdh came as pilgrim to Mecca. On his way back he stopped in
a church in Najrin. There he was attacked by men from Mecca who
robbed his luggage and looted the church. When the grandfather
heard about it from his grandson, he sent against Mecca an army of
twenty thousand men headed by Shamir b. Maqsad.

The short report contains the story of the seizing of the herd of
‘Abd al-Muttalib and the miracle of the birds 3). Two poems of ‘Abd
al-Muttalib (14 verses ending in m% and 10 verses ending in wd) are
also quoted from the Mubtada’ 4).

1) Comp. above, p. 65: the answer of Hishim b. al-Mughira to Abraha.

2) Mughultiy, op. cit., fol. 25a-26b sup. (See a short passage of the version of
Mugqatil in Majlisi’s Bipar, XV, 137; other fragments :al-<Isami, op. cit., I, 232-233;
al-Thaabi, Qisas al-anbiya®, Cairo n.d., pp. 6o2-603).*

3) Mughultay, ep. cit., fol. 26b,

4) Ibid., fol. 27a-b.



II

MECCA 69

But Mughultidy seems to have recorded only a part of the report
of the Mubtads’. The whole report is recorded by Abi Nu‘aym al-
Isfahidni in his Dald’il al-nubuwwa'). The isnid of Aba Nu‘aym does
not include the name of Ibn Ishiq; but the fragment of the Mubtada
recorded by Mughultiy is identical with the first part of Abi Nu‘aym®s
report 2), According to this report the army of Shamir consisted of
Khaulan and a group of Ash‘ariyyin. The army was joined by al-Taqal
al-Khath‘ami. The talk of <Abd al-Muttalib with Abraha and the
story of the miracle of the bitds are given at length.

The combined report of al-Tabari?) is based on the account of
al-Waqidi. It is recorded by Ibn Sa‘d 4), Abi Nu‘aym ®), Mughultiy ¢),
and al-Tha‘labi 7). According to this tradition <Abd al-Muttalib stayed
at the mountain of Hira’ with ‘Amr b. ‘A’idh al-Makhziimi, Mut‘im
b. ‘Adiyy and Abi Mas‘id al-Thaqafi.

An anonymous report claims that the father of ‘Uthmin b. <Affan,
was close to ‘Abd al-Muttalib on the mountain; the first who descended
in order to collect the spoils of the army of Abraha were <Abd al-
Muttalib, ‘Affin and Aba Masid al-Thaqafi. The father of ‘Uthmin
then became a rich man®). According to the report of the Nibgyat
al-irab <Abd al-Muttatlib descendend with Hakim b. Hizam ?).

A significant report is recorded by al-Tabarsi®) and Maijlisi't). The
majority of the followers of Abraha in his army were people from
‘Akk, Ash‘ar and Khath‘am. When the troops of Abraha reached

1) Hyderabad 13691950, pp. 101-105; see al-Suydti, a/-Duarr al-manthir, Cairo
1314, VI, 394 (quoted from the Dalail).

2) Mughultiy perused the text of Abi Nu<aym and remarks (fol. z5b, 1.7) that
Abii Nu‘aym recorded the name of the commander Shamir b. Masfiad (see Abi
Nu‘aym, Dalal, p. 101, note 1).

3) Ta’rikh, 1, 556-557.

4) Tabagdt, Beirut 1956, 1, go-92.

s) Dala*l, pp. 106-107.

6) Al-Zabr, fol. 32a.

7) Qisas al-anbiya>, pp. 603-604.

8) Al-Halabi, [nsan al-‘uyin (= al-Sira al- balabi iyya), Cairo 1351/1932, I, 73.

9) Fol. 176b.

10) Al-Tabarsi, Majma* al-bayin, Beirut 1380/1961 XXX, 234-237.
11) Bibir al-anwar, Teheran 1379, XV, 134-137.
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Mecca, the people left the city and sought shelter in the mountains.
There were left in Mecca only <Abd al-Muttalib carrying out the duty
of the sigiya and Shayba b. “Uthman b. ‘Abd al-Dir carrying out the
duty of the pijaba. The story of the seizure of the herd of <Abd al-
Muttalib is followed by the story of the meeting of <Abd al-Muttalib
with AbG Yaksiim. The details about the events following the meeting
are of special interest. The Ash‘ariyyiin and the Khath‘am broke their
swords and spears and declared themselves innocent before God of
any intention to destroy the House. When the miracle of the birds
occurred, the troops who marched against Mecca being killed by
the stones thrown by the birds, the Kath‘am and Ash‘ar were saved
from being harmed by the stones.

This report, recorded by the Shi‘i Tabarsi and Majlisi, is recorded by
the Sunni al-Bayhaqi in his Dald’il al-nubuwwa?). 1t is evident that the
tradition has a South-Arabian tendency. The South-Arabian tradition
also adopts the version that Dhii Nafar and Naufal b. Habib were
taken prisoners by Abraha and forced to follow him. Naufal (or
Nufayl) was the man who desecrated the temple of Abraha in order
to keep the pilgrimage to Mecca and Dhi Nafar was a friend of <Abd
al-Muttalib, who advised him when he came to meet Abraha 2). These
are apparent attempts to clear the South-Arabian tribes from any
accusation of aiding Abraha in his activities against the jaram of
Mecca.

The version recorded by Muhammad b. Habib 3) differs from those
mentioned above. Abraha built the church in $an‘@> according to the
plan of the Ka‘ba. It was desecrated by a group of Kinina. Abraha
decided to march against Mecca, to destroy the Ka‘ba and afterwards
to raid Najd. He gathered people of low extraction and brigands and
listed them in his army. He was followed by the leader of Khath‘am,
Nufayl, on the head of huge groups of his tribe and by the Munabbih
b. Ka‘b of the Balhirith, who did not recognize the sanctity of the

1) Fols. 132-14a.
2) Cf. al-Hamdini, a/-Ik/i/, ed. Muhibb al-Din al-Khatib, X, 25. (Cairo 1368).
3) Al-Munammagq, pp. 68-80.
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Ka‘ba and the param. Tarafa, who stayed at that time in Najrin, warned
Qatida b. Salama al-Hanafi!) of the planned attack of Abraha against
Najd. Verses of Kulthiim b. ‘Umays al-Kinini, who was captured
by the army of Abraha and put in chains, givea vivid desctiption of the
army of Abraha.

O, may God let hear a call:
and send between the mountains of Mecca (a/- Akhshabani) a herald.

There came upon you the troops of al-Ashram, among them an elephant:
and black men riding (beasts like) ogers.

And infantry troops, stout ones, whose number cannot be counted:
by al-Lit, they swing their javelines thirsty (of blood).

They came upon you, they came upon you! The earth is too narrow to bear them:
like a gush of water flowing overpowers the valley.

On their way the troops of Abraha were attacked by the Azd who
defeated them. Abraha and his army were however received hospitably
in al-T#’if by Mas‘Gd b. Muc‘attib, who explained to Abraha that the
sanctuary of al-T2’if is small and that his goal is the Ka‘ba of Mecca,
which should be destroyed in revenge for the desecration of his temple.
When the army of Abraha approached Mecca, the people of city
left, seeking refuge in the mountains; only ‘Abd al-Muttalib and
‘Amr b. ‘A’idh al-Makhziimi remained in the city2): they fed the
people (scil. remaining in Mecca). Further the report gives the story
of the meeting of Abraha with <Abd al-Muttalib and the miracle of
the birds. The appended verses give the description of the disastrous end
of Abraha’s army.

The quoted traditions are, in fact, contradictory and the picture
they give is blurred. Miraculous and legendary elements 2) are evident
and form a part of every report. There are however some details which
deserve to be considered. Muqatil’s version, as recorded by Mughultay,
is the only one in which two expeditions are mentioned: a first one
which failed to reach the precincts of Mecca, and a second one, which

1) See Diwin de Tarafa, ed. M. Seligsohn, Paris 1901, p. 146 (VII, appendix).
And see #bid., p. 90; and see al-Munammay, p. 69, note 3.

2) Cf. al-Balidhuri, Ansab al-ashraf, ed. Muhammad Eamidullah, Cairo 1959,

I, 68; al-Maqdisi, @/-Bad> wa-l-ta’rikh, ed. Cl. Huart, Paris 1899, III, 186.
3) See the legendary teport of Abii 1-Hasan al-Bakri in Majlisi’s Bipar XV, 65-74.

I



11

72

occurred a year or two latet. In this expedition the army was led by the
Najashi, some troops entered Mecca, but the expedition ended with the
disastrous fate of the army. This tradition suits the assumption of
W. Caskel, who considered the insctiption Ry 506 referring to an
expedition preceding the Expedition of the Elephant ).

The troops in the army of Abraha scem to have been from both
South and North Arabja. Khath‘am, Balharith, ‘Akk, Ash¢ar, Khaulin
are the names of South-Arabian troops, mentioned in the reports,
The presence of Mudari troops is implied in the story of the meal
of testicles prepared for Khath‘am, which the Mudari (Northern)
troops refused to eat 2). When the Mudaris refused to eat the testicles
and to prostrate before the cross, Abraha ordered to summon them;
they explained that they do not cat testicles, nor do they prostrate to
the cross; they follow the tenets of their people (wa-nabnu, abayta I-la‘na,
J? dini qaumind). Abraha freed them, stating: &ullu qaumin wa-dinabum3).
There was also a troop of Abyssinians. The verses of Qays b. Khuza
(al-Sulami) in praise of Abraha describe a selected unit of Abyssinians
surrounding Abraha:

v. 3 The sons of Abyssinia around him:
wrapped in Abyssinian silk clothes
4. 4 With white faces and black faces:
their hair (curly) like long peppers 4).

The information that Abraha intended to raid Najd after he would
destroy the Ka‘ba is noteworthy. The attack on Najd, as attested by
the verses of Tarafa, seems to have been planned on the background
of the struggle between Persia and Byzantium and the raids of the
tribes being under the sway of al-Hira on the territories of tribes in
the region of Najran being under the sway of Abraha5). It is notice-

1) W. Caskel, Entdeckungen in Arabien, Koln und Opladen 1954, p. 30 inf.

2) Al-Munammaq, p. 70: ayynbd l-malikn, inna man ma‘aka min mudara abas an ya*ksli
min bidhibi I-kbusd shay’an . .. wa-arsala, fa-ukbidba lahu nisun min mudara . . .

3) lbid., p. 71. The saying of Abraha reminds the idea advocated by Hishim b.
al-Mughira in his talk with Abraha.

4) Al-Munammay, p. 70.

5) See Caskel, op. cit., p. 30.
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able that Abraha chose Najran as halting place in his match, where, as
Tarafa says, “the kings took their decisions.” (bi-najrina ma qaddi
l-muliikn qada’abum) ). The people of Najrin were devoted Christians
and certainly sympathised with Abraha;?) groups of Balhirith in this
region aided him.

The information about the leaders of Mecca who remained with
‘Abd al-Muttalib deserves to be examined. ‘Amr b. ‘A’idh al-Makh-
zimi was apparently in close contact with ‘Abd al-Muttalib; <Abd
al-Muttalib married his daughter Fitima and she gave birth to his
son ‘Abdallah, the father of the Prophet3). The Makhzim, as men-
tioned in the Nihdyat al-irab had trade relations with the Yemen. It is
not surprising to find that Abyssinians dwelt in the Ddr a/ ‘Ulaj, in the
quarter of the Bani Makhzim ¢). The Makhzim seem to have had
financial relations with Najran as well: when al-Walid b. al-Mughira
died he mentioned to his sons that he owed the bishop of Najrin a
hundred dinars 8). It is thus plausible that Makhzim had to be consulted

1) Cf. al-Hamdaini, op. ¢z, II, 157 (ed. Muhammad al-Akwac¢ al-Hiwali, Cairo
1386/1966): . . . a/d Hububina idbh tugaddi mabasilub; and see ibid., p. 157: . .. darabi
li-abrahata l-umsira.

2) See Ibn ‘Abd al-Hakam, Fazah Misr, ed. C. Torrey, New Haven 1922, p. 301,
1.5, the saying of the Prophet about his tiring discussions with the delegation of
Najran: ... Ja-wadidtu anna bayni wa-bayna ahli najrana hijaban (min shiddati ma kana
yujadiliinahu).*

3) See Ibn Habib, a/-Mubabbar, cd. lise Lichtenstaedter, Hyderabad 1361/1942,
p. 51; Ibn al-Kalbi, Jambarat al-nasab, Ms. Br. Mus., Add. 23297, fols. 8a, 1.3; 8b,
1.3 bot.; Ibn Habib, Ummabhat al-nabi, ed. Husayn <Ali Mahfuz, Baghdad 1372/1952,
p. 1o (fol. 1b).

4) Al-Fikihi, op. cit., fol. 458a; the Prophet was informed that thesc Abyssinians
wanted to come to him in order to embrace Islam; they feared however that the
Prophet might repel them. The Prophet said: “There is nothing good in Abyssinians:
when they are hungry they steal, when they are sated they drink; they have two good
qualities: they feed people and are courageous.” <Atd b. Abi Rabih is said to have
been born in this house. When ‘Umar came to Mecca he distributed money amongst
Quraysh, Arabs, Mawili, Persians and Abyssinians (al-Fakihi, op. ¢iz., fol. 397a, inf.).
When <Abdallah b, al-Zubayr pulled down the Ka‘ba he used Abyssinian slaves
for this task. He hoped that amongst them there would be the Abyssinian about
whom the Prophet foretold that he would destroy the Ka‘ba (al-Azraqi, op. ei2.,
p. 141 inf.; al-<Isami, op. ¢it., I, 169 inf.) About the Abyssinian who will destroy the
Ka‘ba see al-Azraq], op. cit., p. 193 ; al-Fasi, Shifa> al-gharam, Cairo 1956, I, 127-128.*

5) Al-Zubayr b. Bakkir, 0p. ¢it., Ms. fol. 145b, 1.8.* ’
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at the arrival of the army of Abraha and shared in the decisions. The
Kinina as mentioned above, had close relations with Mecca. It is
thus probable that Muhammad b. Khuzi‘i (al-Sulami) was sent by
Abraha to the Bani Kinina, that a Kindni was captured and compiled
the verses to warn Quraysh of the danger of the approaching army
of Abraha and that a Kinani, from the clan of Di’l was said to have been
a member of the delegation who negotiated with Abraha. The verse
recited by a Di’li woman to Mu‘awiya seems to refer to the role played
by the Kinana in the Expedition of the Elephaat:

bum mana ‘i jaysha l-ahabishi ‘anwatan:
wa-hum nabnahii ‘annd ghuwata bani bakri

They (i.e. the Di’l) resisted the army of the Abyssinians forcibly:
and they repelled from us those who allure, the Bang Bakr 1)

It is plausible to find also a chief of the Hudhayl in the delegation.
Hudhayl had good relations with Mecca and played a considerable
role in stopping the expedition of Abraha against Mecca 2).

It is also quite likely that ‘Abd al-Muttalib consuited the leader of
the Thaqif in his decisions. Thaqif had very close financial relations
with Makhziim and common financial enterprises 3). It is noteworthy
too that Abd al-Muttalib himself had property in al-T3’if 4). He had

1) Al-Balidhuri, Ansab al-ashrif, ed. M. Schloessinger, Jerusalem 1971, IV A,
p. 18; Bakr apparently refers to Bakr b. ‘Abd Manit (see Watt, Muhammad at
Medina, p. 83); and sce the story of the alliance concluded between Quraysh and
the Ahibish by ¢<Abd Muttalib to face the Banii Bakr—al-Balidburi, Ansab, fol.
902a; but see the second hemistich in the poem of Hudhifa b, Ghinim al-Jumahi,
al-Azraqi, op. cit., p. 69:

bumii malakii ]-batha’a majdan wa-su>dadan:
wa-hum taradi ‘anba ghuwdita bani bakri
(malaki, pethaps preferable mala%).

2) See EI, s.v. Hudbay! (G. Rentz) and W. Caskel, op. cit., p. 31, ll.10-16.

3) See al-Wahidi, Asbab al-nuzil, Cairo 1388/1968, pp. 58-59; al-Suytti, Lubib
al-nugil, p. 42; al-Tabati, Tafsir, ed. Mahmid and Ahmad Shakir, Cairo n.d., VI,
22-23; (nos. 6258-6259); and see Muqatil, Tafsir, Ms. Himidiyya 58, fol. 46 a:
<« Ja-lamma aghara lihu <azza wa~alla l-nabiyya (5) <ald )-t@°ifi shtaratat thaqifun
anna kulla riban labum <ald l-ndsi fa-buwa labum wa-kulla ribi l-nisi ‘alayhim fa-huwa
maudi‘un <anbum . . .; and see Mughultiy, op. cit., fols., 171b-172a; and see al-Suyiiti,
al-Durr al-manthir, 1, 366-367.

4) Ibn Habib, a/-Munammagq, op. cit., p. 98 ult.
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also relations with the Yemen; this can be deduced from a tradition
about a document of a debt owed to him by a man from San’?).

‘Abd al-Muttalib acted of course as a representative of the haram,
as the dignitary of the Ka‘ba, in charge of the sigdya. This is especially
emphasized in the tradition that he remained in Mecca with another
dignitary Shayba b. ‘Uthmin, who held the office of the pijaba. They
both fed the people; this reflects the concept of responsibility of the
dignitaries of the Ka‘ba.*

It would be vain to try to establish who in fact led Mecca in the
decisive moment of the raid of Abraha. What can be deduced from
the traditions is only what were the tribal elements which influenced
the policy of Mecca and who were the representatives of the clans of
Mecca deciding at that time.

Details about the expedition are indeed meagte 2). But information
about the results of the expedition is instructive. According to the
report of the Nihdyat al-irab “Quraysh gained prestige in the eyes of
the Arabs (i.e. the tribes) and they called them .4/« /ibi; they said:
“God repelled from them the evil (of the enemy) who plotted against
them ?).” <Abd al-Muttalib became wealthy, bought every year many
camels and slaughtered them for the people of Mecca %). He bought
the wells called a/-A4jbab from the Banii Nast b. Mu‘awiya 5), obviously
in order to secure the water supply of Mecca in addition to the well
* of Zamzam which he dug.

Arabic tradition stresses that the institution of the hums was es-
tablished after the Expedition of the Elephant®). Some sources are
doubtful about the date of the establishment of the pums?). But it is

1) Al-Majlisi, op. cit., XV, 160, no. go; cf. Yaqut, Muam al-buldin, s.v. Zaul.

z) See Caskel, op. cit., p. 31 sup.: “Ejs gebt daraus bervor, wie diirftig die einbeimischen
Ownellen”™. . .

3) Nihayat al-irab, fol. 177a; and see al-Azraqi, op. cit., p. 98.*

4) Nibdyat al-irab, fol. 177a.

5) Ibid., fol. 191b, inf. ‘

6) 1bn al-Athir, 2/~-Kimil fi I-ta’rikh, ed. <Abd al-Wahhab al-Najjar, Cairo 1348, 1,
266.

7) 1bn Hishim, op. cit., 1, 211: gala ibnu ishiqa: wa-gad kinat qurayshun—-Id adri
a-gabla I-fili am ba*dabu—Dbtada‘at ra>ya Fhaumsi . . .
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evident that the failure of the expedition helped to expand the trade
of Mecca, to set up close relations with the tribes, to establish its in-
fluence and to strengthen the institutions already built up by Quraysh.
The market of “Ukidz was established fifteen years after the Expedition
of the Elephant!). ‘Abd al-Muttalib was one of the members of the
delegation who came to Sayf b. dhi Yazan to congratulate him on
his victory 2). According to a tradition recorded by al-Majlisi on the
authority of al-Waqidi, Sayf b. dhi Yazan sent his son to Mecca as a
governor on his behalf 3). The report of Waqidi is probably exaggerated;
he may have been sent merely as a representative, not as governor. But
both the reports indicate that the relations of Mecca with the Yemen
were re-established and the commercial ties renewed.

1I

Mecca owed its existence to trade. Pilgtimage tite and trade were
indivisible in this city. It is thus plausible that in the young Muslim
community one of the most vital questions which could be asked was
the question whether trade could be conducted during the Agji. This
question was positively answered in Sara II, 198: “It is no fault in you,
that you should seek bounty from your Lotd...” %) Trade in Meca

1) Mughultdy, op. cit., fol. 170a, ult.; al-Bakri, op. ciz., I11, 95 9; al-Tauhidi considers
these markets of the Arabs as marks of nobility in both societies of the Arabs,
amongst the bedouins and the sedentary: ... wa-mimma yadullu ali tapadduribim fi
badiyatihim wa-tabaddibim fi tabadduribim wa-taballihim bi-ashrafi abwali l-amraysi
aswagqubum llati labum fi jibiliyyati . .. (al-Imta< wa-l-mu’anasa, ed. Ahmad Amin,
Ahmad al-Zayn, Beirut (reprint—n.d.), 1, 83).

2) See e.g. Ibn Kathir, a/-Bidiya wa-l-nibiya, Beirut—al-Riyad 1966, II, 178; Ibn
al-Jauzi, al-Wafi bi-abwal al-mustafa, ed. Mustafi <Abd al-Wihid, Cairo 1386/1966,
I, 122-128.

3) Bibar al-anwar, XV, 146, no. 80: gala J-wagidiyyi: kina fi gamini “abdi I-muttalibi
rajulun yuqalu lahu sayfu bnu dhi yazana wa-kana min muliiki l-yamani wa-qad anfadha brab
ild makkata waliyan min qibalibi, wa-taqaddama ilayhi bi-stimali I-<adli wa-l-ingafi . ..

4) See al-Tabari, Tafsir, IV, 163-169 (nos. 3761-3791); al-Bakii, op. cit., 111, 960;
al-Hakim, op. cit., 1, 449, 482; Mugqatil, op. cit., fol. 31b; al-Suyiiti, Lubab, p. 30;
al-Shaybini, a/-I&#isib fi l-rizq al-mastatab, ed. Muhammad “Arnas, Cairo 1357/1938,
p. 21; Ibn Kathir, Tafsir, Beirut 1385/1966, 1, 424-426; and see Ch. C. Torrey,
The Commercial-Theological Terms in the Koran, Leyden 1892, p. 5; but see al-Fasawi,
al-Ma‘rifa wa-l-ta>rikh, Ms. Esad Ef. 2391, fol. 67b, 1. 14 (on Ayyib al-Sakhtiyini):
-« . wa-kana I3 yashtari wa-1a yabi‘u fi I-bajji ¥
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remained thus inseparably connected with religious rites, as it was in the
times of the Jahiliyya. Caravans with wares used to pour into Mecca, 1)
protected by the established institutions of the Sacred Months, Hums
and Dhdda and enjoying free access to the markets.* Caravans departed
from Mecca loaded with wares for Syria, Persia or Yemen.

The following information about the import of wares from Egypt
is of particular interest. In the lower part of Mecca there was the “Coutt
of Egypt” (Dar Misr)?) which belonged to Safwian b. Umayya al-
Jumahi ?). He used to deposit the wares which arrived from Egypt
in this court. People would come to the lower part of Mecca and buy
these wares. “His trade”, says the report, “was confined to Egypt;”
therefore the court was named “Ddr AMisr”, referring to the wares
which were sold in it 4).

In the quarter of the Bani Makhzim was the court of al-S@’ib b. Abi
1-S2’ib; in one of its departments the wares of the Prophet and of al-
Sa’ib were stored &). Al-S2’ib was the Prophet’s partner before he
received the revelation ¢). According to al-Shaybani they traded with
skins 7). According to a tradition recorded by al-Baladhuri, the Prophet

1) See E. R. Wolf: The Social Organization of Mecca and the Origins of Islam, South-
western Journal of Anthropology 1951, pp. 330-337; and comp. about the trade
of Qurayza and Nadir the report about the seven caravans which arrived on the
same day from Busri and Adhru<t, carrying clothes, perfumes, jewels and “sea-
goods” (amti‘at al-bahr)—al-Wihidi, ep. cit.,, p. 187; al-Qurtubi, op. at., X, 56.*

2) See al-Azraqi, op. ¢it., p. 474 penult.

3) See on him Ibn ¢Abd al-Barr, op. cit., 11, 718, no. 1214; Ibn Hajar, al-Isaba,
Cairo 1325/1907, III, 246, no. 4068; Ibn Sa‘d, op. cit., V, 449.

4) Al-Fikihi, op. cit., fol. 461b: ... wa-labum dirun bi-asfali makkata yuqaly laba
diru misra, fiha I-dabbaghina, kanat li-safwana bni umayyata; wa-innama summiyat dira
misra anna safwana bna umayyata kina ya’tihi min migra tijaritun wa-amti‘atan, fa-kina
idbhi atathu unikhat fi daribi tilka, fa-ya’tibi l-nasu ild asfali makkata fa-yashtarina minku
Imati‘a; wa-la tajigu tijaratubu ild ghayri misra, fa-nusibat al-diru il ma kana yubis
[fihd min matai misra.

s) Al-Fikihi, op. cit., fol. 458b; al-Azraqj, op. at., pp. 470-471.

6) Al-Fikihi, gp. cit., fol. 458b; Ibn <Abd al-Barr, op. cit., p. 572, no. 892 (and
see ib., p. 1288); Ibn al-Kalbi, op. ciz., fol. 102a; Ibn Hajar, al-Isaba, 111, 6o, no.
3060; al-Zubayr b. Bakkir, gp. cit., fol. 186b (al-Sa’ib b. Wadi‘a); #bid., fol. 149b,
1.23; Ibn al-Jauzi, a/-Wafa, 1, 142 inf.; al—Tabax;i, Dbayl al-mudbayyal, Cairo 1939,
p- Go.

7) Al-ITktisab, p. 17 ult.—p. 18 sup.

I



1
78

invested in some wares carried by Abd Sufyin from Syria and got
profit ).

The intricate trade-transactions gave rise to various partnerships.
Al-*Abbas was a partner of Khalid b. al-Walid; they both used to
lend money for interest; when Islam appeared they had big sums lent
for interest ®). According to another tradition al-‘Abbas was a partner
of Abi Sufyin3). Al-Dhahabi records a tradition stating that Naufal
b. al-Harith b. <Abd al-Muttalib was a partner of ‘Abbis ¢). Al-Balidhuri
reports about a partnership between two Sulami leaders and Harb b.
Umayya; Harb invested the money necessary for the cultivation of the
land owned by them ).

It is evident that the trade of Mecca necessitated free traffic, free
access to the markets of Mecca and free markets, without taxes. In
fact, when the Prophet came to Medina he decided to turn Medina
into a param and to cstablish in Medina a free market, without taxes ¢).
The fundamental change occurred when Sara 1X, 28 was revealed:
“O believers, the idolaters are indeed unclean; so let them not come
near the Holy Mosque after this year of theirs. If you fear poverty,
God shall surely enrich you of His bounty, if He will . ..” The verse

1) Al-Balidhuri, Ansgb al-ashrif, 1Va, 9; and see another version (Muhammad
refuscs to accept a reduction in the commision of Abii Sufyin) <Abd al-Jabbir,
Tathbit dald’il al-nubuwwa, ed. <Abd al-Karim <Uthmin, Beirut 1386/1966, 11, s91.

2) Al-Wahidi, op. cit., p. 59; Mughultiy, op. cit., fol. 170b, penult.

3) Mughultay, ap. cit., tol. 313a; cf. Ibn Habib, o/-Munammagq, p. 27 (al-Abbas
was the nadim of Abu Sufyan; according to a report of al-Zubayr b. Bakkir, op. cit.,
fol. 94b, penult. <Auf b. <Abd ‘Auf (see on him al-Kalbi, op. c/2., 282) was a nadim
of al-Fikih b. al-Mughira al-Makhzimi. About the companionship of Harb b.
Umayya, <Abdallah b. Jud<n and Hishim b. al-Mughira see al-Zubayr b. Bakkair,
op. cit., fol. 126D inf.); Harb b. Umayya was a nadim of <Abd al-Muttalib (al-Baladhuri,
IVa, p. 3).

4) Siyar a<lam al-nwbala>, 1, 144.

s) Al-Baladhuri, Ansdb IVA, p. 3.

6) Al-Baladhurl, Futup al-buldin, ed. <Abdallah and “Umar al-Taobi¢, Beirut
1377(1957, p- 24: ... wa-lammd arida rasilu Hihi an yattakhidha I-siqa bi-l-madinati,
qala: bhadha sagukum, Id khardja ‘alaykum fihi. Consequently there were no taxes im-
posed on markets. The first who levied taxes from markets was Ziyad b. Abihi
(see al-Shibli: Mabdsin al-wasi’l, Ms. Br. Mus., or. 1530, fol. 121b: awwalu man
akhadha min al-siqi afran giyadun).
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was revealed in year 9 of the Ajral). The Muslims were afraid that
the prohibition to approach the Ka‘ba by the unbelievers may endanger
their trade, as the unbelievers used to bring their merchandise to Mecca
during their Agj7. Allah promised the faithful to enrich them 2).

It is evident that this crucial verse was revealed after Mecca had
been conquered, when the roads of trade were secured and controlled
by chiefs and leaders who had sworn loyalty to the Prophet. They
changed in fact their former loyalty to Quraysh into a new loyalty:
to the Prophet and the Muslim community, Unbelievers who returned
from this Aaj7 could sadly remark: “What can you do, as Quraysh had
already embraced Islam 2).”” Muqaitil reports that the people of Judda,
Hunayn and San‘@’> embraced Islam and brought food to Mecca:
they had thus no need to trade with the unbelievers %)

The param became a Muslim sanctuary; its functionarics were
appointed by the Prophet. It is the Muslim community and its repre-
sentatives who decide who will bring merchandise to Mecca and its
markets. The former institutions of 7if, pams, dhada were fundament-
ally transformed ®). Their functions and authority were transferred to
the loyal tribes, who had to ensure the safety of the roads and of the
trade traffic. They had to pay taxes and yield to the authority of the
chiefs appointed by the Prophet. Profits could be kept, as before,
for the tribes (or their chiefs respectively) and the established authori-
ties of the two params, Mecca and Medina.

It is significant that when the crisis of the establishment of Medina
occurred after the death of the Prophet, when the chiefs of tribes

1) See F. Buhl, Das Leben Mubammeds (transl. H. H. Schaeder), Heidelberg 19535,
Pp- 338-339, notes §8-6o.

2) Al-Tabari, Tafsir, XIV, 192-195 (nos. 16597-16608); al-Qurtubi, ¢p. cr.,
VIII, 106; Ibn Kathir, Tafsir, 111, 382; Ibn Hishim, op. cis., IV, 192; al-Razi, Tafsir,
Cairo, 1357/1938, XVI, 24-26.

3) Al-Tabari, Ta’rikh, 11, 383: fa-rajaa l-mushrikina fa-lama ba‘dubam ba‘dan
wa-qalii: “ma tasna‘ina, wa-qad aslamat qurayshun’, fa-aslama.

4) Al-Razi, op. cit., XVI, 26 inf.* ‘

s) Comp. al-Tauhidi, ai-Imta, 1, 85 about <Ukaz: ...wa-man labu hukdmatun
irtafa‘a ila ladhi yaqiimu bi-amri l-pukimati min bani tamimin, wa-kina akhirahum
al-agra‘u bnu habisin. Al-Aqrac was in the new system appointed by the Prophet as
musaddiq.

11
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attempted to free themselves from their dependence on Medina, they
tried to return to relations of a different kind than the #df-pums with
Mecca. According to a tradition recorded by Ibn Hubaysh al-Aqra
b. Habis and <Uyayna b. Hisn came at the outbreak of the ridda to
Medina accompanied by chiefs of tribes, met some Mubdjirin and
informed them about the ridda in their tribes; the tribes, they said,
refuse to pay to the authority of Medina the payments which they
paid to the Prophet. They suggested that they would assure that their
tribes would not attack Medina if they were given a certain payment.
The Mubdjirin came to Abi Bakr and advised him to accept the offer;
Abi Bakr however tefused ?).

Another tradition recorded by Ibn Hubaysh corroborates this report.
When ‘Amr b. al-“As was on his way to Medina he met people re-
nouncing Islam (wartaddin). When he atrived at Dha 1-Qassa 2) he
met ‘Uyayna b. Hisn, who returned from his visit to Medina. ‘Uyayna
met Abid Bakr and told him: “If you pay us a (defined) sum, we shall
keep you from (every attack occurring from) our territory.” ‘Amr. b.
al-*As asked him about the events (which happened in his absence),
and ‘Uyayna informed him that Aba Bakr headed the Muslim commu-
nity. “Now we are equal, you and we, ’added ‘Uyayna. ‘Amr said:
“You are lying, O son of the mischievous of Mudar 3).”

“Uyayna b. Hisn, the chief of Fazira, was aware of the weakness

1) Al-Maghazi, p. 9: ... wa-qadima “ald abi bakrin uyaynatu bnu bisnin wa-l-agra'
bay babisin fi rijalin min ashrafi J-‘arabi, fa-dakhali ‘ali rijalin min al-mubdjirina fa-
qald innabu qad irtadda Gmmatu man ward’ana ‘an al-islami wa-laysa fi anfusibim an
yucaddsi slaykam min amwilihim ma kand yw’addina i@ rasili lahi (s); fa-in tajalii lani
Jjuslan narji¢ fa-nakfikum man ward‘ana; fa-dakbala l-mubdjirdna wa-l-ansaru <ali abi
bakrin fa-‘aradii <alaybi ladbhi ‘aradii <alaybim wa-qali: nard an tut<ima l-aqra‘a wa-
Uyaynata tu‘matan yardayini bibd wa-yakfiyanika man wara’abumi bhatta yarji‘a ilayka
usdmatu wa-jayshubu wa-yashtadda amruka, fa-inni l-yauma qalilun fi kathirin, wa-li
taqata land bi-gitali I-arabi . . .

2) See Yaqut, Mu%am al-buldin, s.v. Qassa.

3) Al-Maghazi, p. 25, \. 10: ...aqbala ‘amru bnu I-asi yalga l-nisa murtaddina
battd ati ‘ald dbi J-qassati, fa-lagiva ‘wyaynata bna bignin kbirijan min al-madinati, wa-
dhalika hina qadima ald abi bakrin al-siddigi yagilu: “in ja‘alta lana shay’an kafayniks
ma wari’and”; fa-qala labu ‘amru bnu I-dsi: “ma ward’aka”; fa-qala ‘wyaynatu: “ibmu
abi qubafata wali I-nasi, ya ‘amru, wa-stawaynd napnu wa-antum’ ; fa-qala amrun: “kadhabta
Y@ bna l-akhabithi min mudar”™. . .
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of Medina. He suggested to Abii Bakr that Fazira should protect
Medina from attacks from their territory against an agreed payment.
Abi Bakr could not accept the offer: acceptance of this offer might
have meant giving up the idea of continuity of the work of the Prophet
and yielding to the force of bedouin tribes, thus conceding to the
disintegration of the Madinian commonwealth, which took up, in
fact, the legacy of Mecca. Aba Bakr had to refuse the offer, which meant
ridda. For the sake of Medina, he had to decide to crush the ridda.

I

The development of Mecca was accompanied by a continuous
struggle between the factions of Quraysh, which brought about the
formation of alliances of clans and sometimes led to clashes and blood-
shed. The best known alliance is the one of the Mutayyabin and their
adversaries, the .A4plif'). The reports about the role of the Bana
|-Hirith b. Fihr in this alliance may be of some interest.

The Harith b. Fihr belonged to Quraysh al-gawahir. The Quraysh
al-gawdhir, although closely co-operating with the Quraysh al-bitah,
attended fights and raids in their own tribal units ?). Sometimes their
actions seem to have collided with the policy of Mecca ?). They con-
cluded alliances with tribes and carried out joint raids against tribes 4).
Members of defeated groups of Quraysh al-gawdbir sought refuge in
Mecca and dispersed amongst families of the Abtabiyyin. It is of interest
that persons of these Harith b. Fihr who already merged into clans
of the Abtahis were “repatriated” by ‘Umar into their former tribal
units 5). Ibn Eabib mentions a group of the Harith b. Fihr (the clan

1) See Ibn Hisham, op. cit., I, 138-140; W. M. Watt, Mubammad at Mecca, pp. 5-8.

2) Cf. al-Baladhuri, Ansab, Ms. fol. 882a: . ..wa-kina diraru bnu |-kbattabi ra’isa
mubaribi bni fibrin wa-qaidaba fi I-fijari.

3) Cf.al-<Isami, op.cit., 1, 163 : . . kanat qurayshu l-gawahir yughirina ‘ald bani kinanata,
yughirubum <amru bnu waddin al-<amiriyya.

4) Cf. al-Baladhuri, Ansab, Ms. fol. 882a: . .. wa-ghazat bani fibrin wa-bani “absin,
wa-kina baynahum yauma’idhin ba“du I-hilfs, ‘ald l-yamani; fa-qila diraru bnu I-kbattabi . . .

5) Al-Zubayr b. Bakkar, op. cit., fol. 128b, inf.: . . . ‘an ibni shibabin, sababu maqtali
fabmin bani I-barithi bni fibrin bi-farthab (?), fa-lam yabga min bani [-harithi illa )-shuradat

fa-taqassamthum qurayshun; fa-kina fi bani ‘imrina bni makbiimin iydsun wa-buwa

I



11
82

of Aba “Ubayda) who came down to Mecca and joined the Mautayyabin');
he counts them, in fact, in the list of the Mutayyabin®) and records
that they were put as adversaries of the ‘Adiyy b. Ka‘b during the
mobilization of the rival forces 3). The <Adiyy b. Ka‘b were a weak
tribal unit; they were the only group of Quraysh, who “had no sayyid
who could cope with their problems and avenge their shed blood ¢).”
According to another tradition the Harith b. Fihr were attached to
‘Abd Manif and had jointly to face Sahm and Jumah ). It is evident
that these Bani 1-Harith b. Fihr were not a strong group; they were
accepted by the Mutayyabin into their alliance in order to strengthen
the alliance. The attachment of the Harith b. Fihr to the Abzahis was
teinforced by mutual marriages: ‘Abd al-*Uzzi b. ‘Amir martied
Qilaba bint ‘Abd Manif; the mother of Harb b. Umayya was Umayma
bint Abi Hamhama of al-Harith b. Fihr ¢). Aba Hamhama went out
with Umayya when the latter contested Hashim b. ‘Abd Manif 7). Due
to these marriages the Bani I-Hirith b. Fihr became a part of the Abzahis
and consequently of the Mutayyabin®). The case of the Banu 1-Harith
is instructive and points to the policy followed by Quraysh of adopting
clans and attaching families and individuals into their community ).

Hadhi qala labu abi talibin:
kbali F-walidu qad ra’aytum makinabu:
wa-kbhalu abi 1<agi iyisu bnu ma<badi
wa-kdna ma‘badu bns wabbin tabannihs, fa-kina yuqilu iydss bnu ma‘bading fa-lammi
kanat kbildfatu umara bni l-khattibi (r) wajadabum fi butini qurayshin, fa-jama‘abum
Sa-bamalabum ila gaumibim wa-<ala <ardfatibim.

1) Al-Munammaq, pp. 18, 84, 237.

2) 1bid., pp. zo ult., 223; and see al-Isami, op. ciz., I, 163.

3) AlMunammaq, pp. 20, 44.

4) Ibid., p. 146.

s) 1bid., p. 334 ult.

6) Al-Baladhuri, Ansab, fol. 833a, inf.; Ibn Habib, a/Munammaq, pp. 324-326;
Mus<ab b. <Abdallah, op. cit., pp. 443 ult.-444, 1.7; al-Zubayr b. Bakkir, op. cit., fol.
200b.

7) Al-Magqrizl, a/-Niga¢ wa-I/-takbisum, ed. Mahmad ¢Arnis, Cairo 1917, p. 20.

8) Al-Zubayr b. Bakkir, op. ., fol. zoob: wa-qadima (i.e. “abd al-‘uzgzd b. amir)
makkata fa-zawwajabu ‘abdu mandfin wa-agama ma‘ahu wa-‘Gqadabu fa-sira bani I-
barithi bni fibrin maa bani “abdi mandfi bui qusayyin ila lyaumi, wa-bi-dbilika I-sababi
sard min abli I-bitabi, diina bani mubaribi bni fibrin wa-bi-dhalika I-sababi aydan dakhalii fi
b-mutayyabin.

9) See e.g. Ibn Habib, a/-Manammaq, pp. 275-332.
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The high position which a ha/if could achieve in Mecca can be deduced
for instance from the fact that a man from Sulaym was appointed by
Quraysh as “muptasib” in Mecca?).

The two groups of the Mutayyabian and the Aplif could be mobilized
with no difficulty. This can be gauged from the report about the
murder of Abi Uzayhir; both groups stood ready to fight and the
‘Prophet ordered Hassin to spur them to fight each other. Only due
to the wise intervention of Aba Sufyan was bloodshed prevented.
The date of the event is given with precision: after the battle of Badr 2).

The cohesive force of this alliance can be gauged from the report
of al-Fikihi, that there were two separate cemeteries in Mecca: one of
the Mutayyabin, and another of the Aplif3). At the “Day of Uhud”
Quraysh fought under the banners of the Mutayyabin and Apldf *).

A stoty told on the authority of Ibn Abi Mulayka 5) records a talk
between ‘Abdallah b. Safwin b. Umayya and Ibn <Abbis. The story
exposes problems discussed in connection with the role of Mecca and
its development and attests the persistence of the idea of division
between the Mutayyabin and Aplaf. Ibn <Abbis attended the sigaya ®);
‘Abdallah b. Safwin passed by and said: “How pleasant is the rule
(imara) of the Aplif with regard to you” (“What he in fact said was:
How did you assess the imira of the AbMf with regard to you”).
Ibn ‘Abbias answered: “The imdra of the Mutayyabin before that was
better than that™; he referred to the caliphate of Aba Bakr and ‘Umar.
Ibn Safwin said: ““Umar ordered to close the well of Zamzam in the
interval between the periods of the Aaj™ (i.e. to open the well only
in the period of the faji—K). Ibn <Abbas said: “Do you strive for the

1) Al-Fakihi, op. ¢it., fol. 449b; Ibn Habib, a/-Munammagq, p. 286; al-Azraqi, op. cit.
P. 454; al-Zubayr b. Bakkar, op. cit.,, fol. 1292; L.°A, s.v. shrd; Ibn Abi I-Hadid,
op. ¢it., XVIII, 299.*

2) Al-Zubayr b, Bakkair, gp. ciz., fol. 145b; Ibn Habib, a/-Munammagq, pp. 237-241.

3) Op. cit., fol. 480a: ...wa-kinat maqbaratu l-mutayyabina bi-a*la makkata wa-
magbaratu l-ablafi bi-asfali makkata; see details about the Mutayyabin and Ablaf,
al-Zubayr b, Bakkit, op. ciz., fols. 174b, 184a.

4) Al-Zubayr b. Bakkir, op. cit., fol. 86b.

s) See on him Ibn Hajar, Tabdbib al-tabdbib, V, 306, no. 523.

6) About the privilege of the sigiya granted by the Prophet to ‘Abbis sce Muqatil,
op. cit., fol. 74a; al-Azraqi, op, cit., pp. 337-338; al-<Isami, op. sz, I, 207.
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sunna of “‘Umar? ‘Umar ordered to turn the upper and lower parts
of the valley (i.e. the valley of Mecca) into a resting place for the
pilgrims and to turn Ajyadayn and Qu‘ayqi‘dn into a place for walking
and resting for them. Then you and your “patron” (séhibuka) started
to build up the place with houses (“he perhaps said: ‘you built it up
with houses and palaces’”); within this is your house and property;
after that (i.e. after all your actions contraty to the prescriptions and
interdictions of ‘Umar—K) you come and ask (for the application
of —K) the sunna of ‘Umar? How far is it! You left the s#nna of ‘Umar
far behind 1).”

The quoted passage shows clearly how firm the consciousness of the
division between the Mutayyabin and Aplif was in the minds of the
Qurashites in the times of ‘Uthmian. The rule of Abtu Bakr (mutayyabin)
and ‘Umar (ahlif) was assessed according to which faction they be-
longed to.

The questions discussed in this talk were connected with the con-
flicting views about the role of Mecca and whether it was legitimate to
develop it. It was a fundamental question whether Mecca had to be
kept as a center of pilgrimage, in which building new residential
quarters was to be forbidden and the original character of the city
preserved as it was in the times of the Prophet. As we can see from the
quoted passage changes did take place early.

A considerable wave of building activity is attested in the times
of Mu‘dwiya. The number of houses and courts bought by Mu‘awiya
at Mecca is surprising. He bought from the Bani Mulayl of Khuzi‘a
the court called Ddr Ibrahim or Dair Aus, located in the lane of the
shoemakers, in the quarter of the allies of the Bant Hiashim 2). In the
quarter of the Banii ‘Abd Shams he acquired by exchange the Dir
al-Hammdm®). In the same quarter he got hold of an unoccupied
piece of land in the neighbourhood of the court of al-Hakam b.

1) Al-Fikihi, op. ¢it., fol. 443b; al-Azraqi, gp. cit., p. 392.

2) Al-Fakihi, op. ciz., fol. 448b, 1. 11-12; in this court the shoe-makers and
butchers had their shops (ib., fol. 451a, 1. 16).

3) 1bid., fol. 4492, L. 4.
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Abi 1-‘As and built there the court of Ziyad b. Abihit). To Mu‘iwiya
belonged the Ddr al-Ragqta> (built with read bricks and gypsum-
mortar), the White Court (a/-Ddr al-Bayda>—the plastered court), the
Dar al-Mardjil (bought by Mu‘awiya from the family of al-Mu’ammal
of the ‘Adiyy b. Ka‘b), ?) the Ddr Babba (=<Abdallah b. al-Hairith
b. Naufal b. al-Harith b. ‘Abd al-Muttalib), the Ddir Salm (a court
located opposite the Dar al-Hammam), Dar al-Shi‘b, a court in the
lane of the blacksmiths called Dar Mali Liihi (in which the diseased
wete housed), the Dar Sa‘d (built of carved stones, with figures carved
in the stones).?) In the quarter of the <Abd al-Dar Mu‘awiya bought the
Dir al-Nadwa from Ibn al-Rahin 4) and paid for it 100,000 dirham ®).
In this quarter he bought also the court of Sa‘id b. Abi Talha ¢). In
the quarter of the Banii Zuhra he bought some courts from the ‘Abd
‘Auf?). Mu‘dwiya bought also the house of Khadija, in which the
Prophet lived until the Aijra, and turned it into a mosque #). According
to tradition, Mu‘awiya was the first who built in Mecca houses with
baked bricks and gypsum mortar?). The sums spent on buildings
can be gauged from the report about the building of the court of
al-Hajjaj. He bought the court of <Abd al-Muttalib and deposited
thirty thousand dinirs, as expenses of the building, with the pious
‘Ata’> b. Abi Rabih 1), For the court of Huwaytib b. ‘Abd al-‘Uzza
Mu‘dwiya paid fourty five thousand dinir ). In some of the courts

1) lbid., fol. 449a, 1. 18-19; the spot between the court of Abd Sufyin and
Hanzala b, Abi Sufyin, facing the court of Said b. al- ¢«As and the court of al-Hakam
was called Bayna /-Darayni; it was a place where the caravans with wheat and corn
used to make halt.

2) In this court there were pots of brass in which mzals for the pilgrims and
meals of Ramadin were prepared in the time of Mu “dwiya.

3) Al-Fikihi, op. ¢it., fols. 450b, inf.-451b, 460b, Ls.

4) See on him 7bid., fol. 424a.

s) Ibid., fol. 455b; and see other versions about this transactions: al-Zubayr b.
Bakkir, op. cit., fol. 88b; Mughultdy, op. cit., fol. 28b, ult.; Ibn al-Kalbi, op. cit.,
fol. 24a; a/-Sira al-balabiyya, 1, 17 inf.; al-Baladhuri, Fausah, p. 70.

6) Al-Fikihi, op. cit., fols. 456a, 1. 6; 4906a.

7) 1bid., fol. 456b, 1. 5. ‘

8) bid., fol. 470b; cf. al-Azraqi, op. cit., p. 457 inf.

9) Al-Fakihi, op. ¢it., fol. 441a.

10) lbid., fol. 447a.
11) Al-Balidhuri, Ansib IVA, 47, 1. 17 (and see the references of the editor).

|
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'

acquited by Mu‘awiya there seem to have been workshops of crafts-
men, stores and magazines 1), which secured income and profit.

The vigorous building activities of Mu‘awiya were met with oppo-
sition by the orthodox citcles, who looked with disapproval at the
changes in the city. They wanted it to be a city for pilgrims, with wide,
unbuilt spaces, preserved for pilgtims and their riding beasts. A
comprehensive chapter in al-Fakihi’s 7#’riéb, dealing with these pro-
blems, is entitled: “dbikru kardbiyati kirdi bayiti makkata wa-ijaratibi
wa-bay'i riba‘ihd wa-ma ji’a fi dhalika wa-tafsirubu’ ®). The arguments
of the scholars are based on the utterances of the Prophet. He is said
to have stated, that Mecca had to be put freely at the disposal of the
pilgrims: houses should not be rented not sold (makkatu mubdhun a
munikhan®), Ii tubd‘u riba‘ubd wa-li twdjara buyiituba).t) <A’isha is
said to have asked the Prophet to set up for him a building in Meca
in otder to find shade from the sun; but the Prophet answered: “Meca
is an alighting place for these who come first” (innama hiya mundakbu man
sabaqa).®) “He who eats (the income) of the rent of houses in Meccs,
eats fire” (i.e. he will enter Hell-K).%)

According to tradition, the houses of Mecca were during the time
of the Prophet Abt Bakr and ‘Umar called “a/-sawa*ib”, free possessions,
accessible to everyone: they were not sold nor bought; he who needed
dwelt in them; he who did not, lodged others in them 7). People coming

1) For the dimensions of a court (dar) see e.g. the report of al-Ya<qiibi, Mushakals
al-nas bi-gzamanibim, ed. W. Millward, Beirut 1962, p. 13: fa-bana l-gubayrx bnu |
awwami darabs I-mashhiirata bi-l-bagrati wa-fiba l-aswaqu wa-l-tijaratu . . .

2) Fols. 443b-444b.

3) The difference of version ,L., ;.. may be regarded as variants in the written
text, the two words looking alike in the Arabic script.

4) AL-Fikihi, gp. 2., fol. 443b, L. 2; al-Qurtubi, ap. ¢2., X1, 33 ult.; and al-Balidhu-
ri, Futiah, p. 58: makkatu paramun 1d yabillu bayu ribaibi wa-la ujfiru buyitiba; ik
Fakihi, gp. cit., 4444, 1. 1; and see alt-Tahdwi, Sharhp maani l-athar, ed. Muhammad
Zuhri -Najjir, Caito 1388/1968; al-<Azizl, al-Sirdj al-munir, Cairo 13771957, IIL,
305; cf. Ahmad b. Hanbal, Ki2ab al-wara, Cairo 1340, pp. 80-81.

5) Al-Baladhuri, Futah, p. 58; al-Qurtubi, op. ciz., X1, 34; Aba ‘Ubayd, a/-Amwi,
ed. Muhammad Himid al-Fiqqi, Cairo 1353, p. 65, no. 160.

6) Al-Qurtubi, op. gr., X1, 33; Abta <Ubayd, gp. 2., p. 66, no. 163.

7) Al-Qurtubi, ¢p. cit., X1, 33; al-Tahawi, op. cit., IV, 29; Ibn al-‘Arabi, Abkin
al-guran, 111, 1264 sup.
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to Mecca used to pitch their tents everywhere, even in the open s paces
of the courts ).

The discussion of this problem centered around the interpretation
of Sira XXII, 25: “. .. and the Holy Mosque that We have appointed
equal unto men, alike him who cleaves to it and the tent dweller” . . .
“Sawa un al-“ckifa fihi wa-I-badi” was interpreted by some of the scholars
as equal rights of the residents of Mecca and the visitors in relation
to the courts and houses. The residents have no more rights in relation
to these places than the new-comers. “The visitor may alight at any
place he finds; the householder has to shelter him, whether he wants
to ot not 2).”” One of the interpretations has a cautious remark: . . . “they

.are equal and they are entitled to alight wherever they want, without
driving out anyone from the house ®).”

Another problem, a legal one, closely connected with the discussed
question, was whether Mecca was conquered by force (‘amvatan) ot
by a peace-agreement. According to the former opinion (represented
by Milik, Abii Hanifa, Auzi‘i) the houses should be considered as
spoil; the Prophet did not distribute the houses and let the owners
stay in their lodgings gratuitously, leaving these rights for their progeny
too. Therefore, the courts of Mecca are at the disposal of residents
and visitors alike. The contradictory opinion, represented by al-
Shafi<i, stated that Mecca was conquered by a treaty; the coutts are
thus in the ownership of householders ¢).

The practical application of these views is mirrored in eatly traditions
about ‘Umar. He is said to have forbidden to build doorts for the courts
of Mecca #). The coutts of Mecca had no doors; the first who installed
a door in his court was Ayman b. Hatib b. Abi Balta‘a (according to
another tradition: Mu‘awiya).8) ‘Umar b. ‘Abd al-‘Aziz in a letter

1) Al-Fakihi, op. cit., 444a, inf.; Ibn al-<Arabi, op. cit., 111, 1264.

2) See al-Qurtubi, op. cit., X1, 32; Ibn al-<Arabi, op. cit., III, 1263; and see al-
Balidhuri, Fu#ip, p. 59.

3) Al-Baladhuri, op. cix., p. 59, 1. 4-5. ‘

. ?;;\l-Qut,tubi, op. cit., X1, 33; Ibn al-<Arabi, op. ciz., II1, 1263 inf.-1264 (see esp.

5) Al-Balidhuri, Fu#dh, p. 59; al-Fikihi, op. ¢it., fol. 444b, sup.
6) AL-Fikihi, op. at., fol. 444a.
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to the amir of Mecca prohibited the renting of houses in the city ).

Thete are compromise utterances, in which the interdiction is
restricted. Al-Tahawi records the tradition about the proposal of
<A’isha to set up a building for the Prophet in Mind; the refusal of the
Prophet and the interdiction of building is thus limited to Mini?),
Further, according to al-Tahiwi, the idea of equal rights to residents
and pilgrims is confined to public places; but places owned by people
are not included in this category;®) this is the concept of al—Layth
b. Sa‘d: rents of houses are permitted, pilgrims may freely alight in
open spaces of houses, ways, waste spaces and plains 4).

According to another compromise opinion, the renting of houses is
unlawful during the Ag77; but it is permissible if the rent is taken from
a man who is resident of Mecca (mujawir) and not in the period of the
haj7i®). A special chapter in al-Fakihi’s 7a’rikb deals with the permissi-
bility of buying and renting houses (dbikra man rakhkhasa fi kirdi
buydti makkata wa-bay'i riba*ibd).t) Houses were in fact bought and sold
and the transactions were accurately registered 7).

The changes in Mecca and the reaction of the orthodox citcles are |
mirrored in a talk between <A’isha and Mu‘wiya. ‘A’isha reproved
Mu‘awiya that he built the city into townships and palaces, while the
Prophet had made it free for all the Muslims. No one has more
right in it (i.e. in the land and buildings—K) than the other. Mu‘awiya
answered: “O Mother of the Faithful, so indeed is Mecca and they do
not find anything which would shelter them from sun and rain. I ask
you to bear witness that it is a sadaga for them” (i.e. that my possession
in Mecca be considered as a charitable endownment for the Muslim

1) Al-Baladhuri, Futap, p. 58 ult.-sgsup.; al-Fikihi, op. cit., fol. 444b, 1, 2.

2) Al-Tahawi, op. ¢t., IV, so-51; and see the discussion on this subject al-Fisi,
Shifa> al-gharam, 1, 320-321.

3) Ibid., 1V, so.

4) Al-Baladhuri, Futah, p. 6o.

s) 1bid., p. Go.

6) Fols. 444b-44sb.

7) 1bid., fol. 447a: ... fa-khisamabu al-bajjiiu bna <abdi J-maliki bni I-bajidji bni
yasufa, fa-nagari fi l-dawawin fa-wajadi l-nafaqata wa-l-thamana min ‘indi I-hajjdji.
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community—K).') This solemn promise was never fulfilled, of course.
The growth of Mecca in the early period of Islam was impressive.
Houses climbed up the mountains. They were built above the highly
placed well of Jubayr b. Mut‘im, an area where houses were never
built before 2), and on the hill of Ab@i Qubays ?). The attitude of the
pious men of Mecca is reflected in the saying of Ibn ‘Umar when he
saw the houses built on Aba Qubays: “O Mujihid, when you see
houses appearing on its mountains and water flowing in its thorough-
fares, then beware”! 4) The intent of the warning is made clear in
another saying of ‘Abdallah b. ‘Amt: “When you see rivers bursting
in Mecca and buildings on the tops of the mountains, then know
that you are already in the shade of the Day of Judgment” )
In fact Mu‘awiya’s activity of buying and building houses was
accompanied by his energetic activity of digging wells, canals and
planting gardens and orchards and cultivating the land in Mecca.
Al-Azraqi mentions the wells dug by Mu‘dwiya and the orchards in

1) Al-Fakihi, op. ciz., fol. 451b: ... ‘an dbakwana mauld ‘@ishata gila: inna mu‘awi-
Jata (r) dakbala ‘ald <Gishata (r) mangilaba, fa-qalat: anta lladhi <amadta ili makkata
fa-banaytabia mada’ina wa-qusiiran, wa-qad abipaha libs <azza wa-jalla li-l-rmnslimina,
wa-laysa apadun apaqqu biba niin apading qala: ya umma l-mu>minina, inia makkata kadbi
wa-1a yajidiina ma yukinnubum min al-shamsi wa-l-matari; wa-and ushbiduki annaha sadaqatun
‘alaybim.

z{ Al-Fakihi, op. cit., fol. 472b, penult.: ... wa-sami‘tu ba‘da abli makkata win
al-fugahi’i yagilu: kana l-nasu 1 yujawizina fi l-sakani fi gadimi l-dahri hadhibi I-bi’ra;
innami kana l-nisu fimd dinaha ili I-masjidi, wa-ma fanqa dbdlika kbalin min al-udsi . . .

3) Ibid., fol. 472a, \. 2: wa-lam yakun yauma’idhin ‘ala abi gubaysin buyiitun, innama
badathat ba‘du.

4) Nu‘aym b. Hammad, Kitab al-fitan, Ms. Atif Ef. 6oz, fol. qa: “‘ya mujabidu,
idbi ra’ayta buyita makkata qad gabarat <ali akhshabiba wa-jard l-mau fi turugibi
So-kbudb bidbraka. Cf. al-Fikihi, op. cit., fol. 414a: gala ‘abdu libi bnu <amrin (r):
J@ mujabidu idhi ra’ayta l-ma‘a bi-tarigi makkata wa-ra’ayta l-bini’a yali akhishibakha,
Sa-kbudb pidbraka.

s) Al-Fakihi, op. cit., fol. q14a, inf.: idhi ra’ayta makkata qad bu‘ijat kizaman,
wa-ra’ayta l-bind’a qad “ali “ala ru’isi Ljibali fa-‘lam anna l-amra qad azallaka; Ab
‘Ubayd, Gharib al-badith, Hyderabad 1384/1964, 1, 269; cf. similar traditions about
Medina in Samhadi’s Wafa’s /-Wafs, ed. Muhammad Muhyi I-Din <Abd al-Hamid,
Cairo 1374/1955, 1, 119: ... yishiku l-bunyanu an ya’tiya hadhi I-makina (Ihﬁb);.and
see ibid., the recommendation of the Prophet to Aba Dharr: idba balagha /-bind>s
sal‘an fa-rtapil ila l-shami; cf. 1bn Kathir, Nibdyat al-bidiya wa-l-nibdya fi lfitan w “fl'
malahim, ed. Muhammad Fahim Aba <Ubayd, Riyid 1968, I, 80: tablughu l-masakinu
ibaba.

II
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which palm-trees and plants were grown?). Activities of this kind
were never before carried out in the city. Sources stress that he was
the first who dug wells in Mecca and planted orchards 2).

The aim and purpose of these investments can be deduced from a
talk between ‘Abdallah b. ‘Abbis and Mu‘awiya. Ibn ‘Abbas said in
his talk when he visited Mu‘awiya: “I know a valley flowing with
gold.” Mu‘dwiya remained silent and did not ask him (scil. about the
valley). Afterwards he granted him the place which is called al-<Abbi-
siyya; Ibn <Abbis turned it into an orchard and dug a well in it. After-
wards Mu‘dwiya set up the orchards (in Mecca).?) The expression “a
valley flowing with gold” points clearly to the aims of setting up the
orchards; they were obviously profitable.

Mu‘iwiya’s activity of digging up wells and canals met with oppo-
sition like the building of houses and palaces. <Abdallah b. Safwin
rebuked Mu‘dwiya for his growing orchards in the “valley where
there is no sown land” (i.e. Mecca),%) contrary to the words of Allah$).
Scholars of law discussed the problem whether the fruit of trees and
vegetables grown in Mecca are permissible to be picked and eaten
and whether it is permissible to cut in Mecca trees planted by mens).
It is evident that cutting trees not planted by men is forbidden in the
baram area?).

The governors and the officials of the Umayyads cated also for the
supply of water for the city and for the pilgrims on their way. <Abdallah
b. ‘Amir b. Kurayz built cistetns for the pilgrims in ‘Arafa 8). He dug

1) Al-Azraqi, op. cit., p.p 442-444; al-Fikihi, op. cit., fols. 490a-491b.

2) Al-Fakihi, op. ¢it., fol. 441a-b.

3) Al-Fikihi, op. ciz., fol. 441b: wa-yuqilu: bal awwalu ha’itin ujriya bi-a‘radi makkata
al-<abbdsiyyatu; yuqalu inna bna <abbisin (r) qila yauman, wa-buwa inda mu‘Gwiyata (r):
inni la-a“lamu wadiyan yajri bi-l-dbababi jaryan; qila, fa-sakata mu‘awiyatu (r) wa-lam
yasalbu; fa-lamma kana ba‘du aqta‘ahu mandi‘a al-‘abbasiyyati, fa-ajraba ‘aynan; fa-
lammai ‘amilabi akbadha maawiyatu (r) [T amali Mhawid*its,

4) Qur<an, Sura XIV, (Ibrihim) 37.

s) Al-Fakihi, op. ciz., fol. 490b; al-Balidhuri, Anszb, IV A, 16.

6) Al-Baladhuri, Futap, pp. 6o-61,

7) See al-Azraqi, op. cit., pp. 372-374.

8) Al-Baladhuri, Ansib, Ms. fol. 799b: ... wa-ttakbadha bi-<arafata hivadan wa-
siqayating Ibn <Abd al-Barr, al-Issi<ab, p. 932 inf,, no. 1587.
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wells for pilgrims on their way from al-Iriq to Mecca and said some
day: “Had T been left (i.e. to do as I think fit—K) a2 woman would
journey alighting every day at a well (literally a water—K) and a
market until reaching Mecca”.) Later Khilid b. <Abdallah al-Qasri
dug a well (between the passes of Dhii Tuwi and Hajiin) on the order
of al-Walid b. “Abd al-Malik and drew the water from the well to the
haram. The water was sweet and Khilid urged the people to drink it.
He spoke scornfully about Zamzam calling it “Mother of the black-
beetles” (umm alji‘lan)?) and stressed its preference over Zamzam 3).
He was so proud of the deed of al-Walid that he tried to deduce from
it the superiority of the Caliph of God (i.e. al-Walid) over the Messenger
of God. “Abraham asked God rain water and He gave salty water
(ie. Zamzam); the Commander of the Faithful asked Him rain water
and He gave him sweet water” (i.e. the well dug on the order of the
Caliph).9) Tt was in fact a shameless saying. This covered pool located
in the param, having its waters supplied from the well dug by Khalid
al-Qasri, was destroyed by Dawid b. ‘Ali b. <Abdallah b. ‘Abbis to
the joy of the people; they preferred the water of Zamzam %).

After the petiod of the first Umayyads the building activities came
to what amounts to a standstill. Such activities were only resumed
with the advent of the Abbasids ¢).

1) 1bid., fol. 799b.

2) There was however a well called “umm jilin” belonging to the ‘Abd Shams
(see al-Azraqi, op. cit., p. 438; al-Fikihi, op. ciz., fol. 487b, L.4).

3) Al-<Isimi, gp. ciz., 1, 228.

4) Al-Fakihi, op. cit., fol. 415a.

5) Al-Mausili, Ghayat al-wasa’il, Ms. Cambridge Qq 33, fol. 14a: awwalu ma
abdatha dawid b. <ali b. ‘abdillah . . . an hadama I-birkata lati <amilaba khalid b. abdillah
al-qushayri (read: al-qasri) ...wa-kdna amarabu bi-‘amali hadbibi l-birkati sulaymanu
b. “abdi I-maliki wa-an yujriya minka ma’an <adbban fa-kharaja bayna zamzam wa-l-rukn
al-aswad yudahi bihi ni‘ama gamzam . . . wa-kind fi shurbi ma’i 3amzam arghaba minkum
fiba ila an qadima dawad b. “ali fa-hadamahid wa-surra l-nasu bi-dbalika suriran ‘aziman.

6) Cf. al-Fasi, op. cit., 1, 346: ...wa-qad kanat ‘uyinu mu‘awiyata tilka nqata‘at
wa-dhababat fa-amara amiru l-mu>minina l-rashidu bi-tajdidiba.

{
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ADDENDA

P. 67 note 1
Comp. Ibn A<tham, a/- Futsih, Hyderabad 1388/1968, I, 17-18.

P. 68 note 2

See al-Khazin, Lubab al-ta’wil, Cairo 1381, VII, 244-245; al-Baghawi, Ma<lim
al-tangil (on margin of Lubab al-ta’wil), ib.

P. 73 note 2

The forces which could be levied in the region of Najrin seem to have been con-
siderable. This can be gauged from the report of Silim b. abi I-Ja‘d (d. 98H at the
age of 115; on him see Tahdhib al-tahdbib, 111, 432, no. 799) as transmitted by al-
A‘mash (on him see al-Dhahabi, Tadbkirat al-buffaz, 1, 154, no. 149). When the
(Christian) population of Najrin, says the report, increased in number so that the
number of the men able to fight became forty thousand—the Muslims were afraid
that they would turn against them. ‘Umar then decided to exile them. He deported
a group of them to Syria, another one to <Iriq and another one to another region.
(See Mugqatil, Tafsir, Ms. Hamidiyya 58, fol. 66b: ... kathuri pat?d sirii arba‘ina alfs
muqatilin, fa-khifa l-muslimina an yamili ‘alayhim . ... fa-akbraja (i.e. “Umar) firgatan
ilG l-shami, wa-firqatan ila [-<iragi wa-firqatan ila ardin akbra). The number of the fighting
men given in this account may be exaggerated; it points nevertheless to the
strenght of the forces which could be levied in Najran. (Al-Baladhuri’s account
of the event [Fatih, p. 89, ll.1-2] is very laconic: “... they [i.e.the people of
Najrin] lent money at interest and increased in number; therefore ‘Umar feared them
and expelled them™).

P. 73 note 4

About Persian craftsmen engaged in the building of the Kaba during its restoration
by <Abdallah b. al-Zubayr (or in the building of the houses for Mu‘iwiya) sce
al-Mausili, Gbdyat al-wasi’il, Ms. Cambridge Qq 33, fol. 231b, inf. (wa-kaina marra bi-
Kfursi wa-bam yabnina l-masfida l-parama [T fitnati bni Fgubayri, wa-gila yabnina dira
mu‘Gwiyata. . ..).

P. 73 note §

The extent of the trade of the family of Hishim b. al-Mughira can be gauged from
the following vetses of al-Hutaya (D#wdn, ed. Nu‘min Amin Tah3, Cairo 1378/1958,
p- 320):

Ja-ballz amarti bnay hishamin fa-yamkuthi:
ald ma asaba min mi‘ina wa-min alfi
min al-riimi wa-l-ubbishi batta taniwala:
bi-bay“thima mala l-marazibati I-ghulfi
wa-md kidna mimma ashaha yafma‘anibi:
min al-méli illa bi-I-tabarrafi wa-I-sarfi
(See the commentary #b., p. 322).
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P75 1.8

The principle that the dignitaries of the aram have to stay in Mecca, carrying out
their duties in the Ka<ba, was followed by the Prophet. Al-<Abbas and Shayba were
freed from the obligation of the hijra and tremained in Mecca. (See Ibn <Asikir,
Ta’rikh, V1, 349: kdna [-<abbasu wa-shaybatu umani’a [pethaps min al-umana’i) wa-lam
yubdjira; fa-agima l-abbdsu ‘ald siqayatibi wa-shaybatu ‘ald l-pijabati. ..). And see Ibn
Hajat, a/-I5ba, 111, 218, 1. 18-19, no. 3490.

P. 75 note 3

See al-Mausili, op. cit., fol. 156a: awwalu ma ‘aguma amru qurayshin fa-summiyat dla
Nihi wa-qaribatabu hina hagama lldhu jaysha I-fils.

P. 76 note 4

See al-Khiazin, op. ¢it., 1, 154: wa-gdla ba‘du I-ulama’i inna I-tijarata in waqq‘at naqsan
7 atmdli I-bajfi lam takan mubdhatan wa-in lam tuwaqgqic naqsan fihi kanat min al-mubahati
lati al-auli tarkubd li-tajridi I-<ibadati min ghayriha li-anna I-hajja bi-dini I-tijirati afdalu
wa-akmalu.

P.77l 4

About the encampment of the Dhdda at the well called Bi’r Sulsul (in the neigh-
bourhood of Min3) sece al-‘Isimi, op. ¢it., 1, 333. (About this well see al-Azraqi,
op. cit., P. 442).

P. 77 note 1

The Companions of the Prophet used to trade with Syria by sea; among them
were Talha and Sa‘id b. Zayd. (See Ahmad b. Hanbal, a/-<J/a/, ed. T. Kogyigit—I.
Cerrahoglu, Ankara 1963, I, 224, no. 1410: kdna ashabu rasili llahi [s] yatjarina fi l-bapri
i L-riimi, minham talpatu bnu “ubaydi llihi wa-sa‘idu bnu 2aydin. . .); and see al-Tabarani,
al-Mujam al-saghir, ed. <Abd al-Rahman Muh. <Uthmin, al-Madina 1388/1968, 1, 113,

P. 79 note 4

See al-Jawi, Marah labid, Cairo n.d., 1, 336: .... wa-aslama ablu juddata wa-hunaynin
wa-san‘a’a wa-tabilata wa-jurasha fa-pamalii I-ta‘ama ili makkata...; and see al-Khazin,
op. cit., 111, Gg4.

P. 83, note 1

See Ibn Hazm, Jambarat ans@b al-<Arab, ed. Levi Provengal, Cairo 1948, p. 251,
L20: kdna bi-makkata fi l-jahiliyyati mubtasiban ya>muru bi-l-ma‘rafi wa-yanhd <an al-
munkari. . .

I
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ADDITIONAL NOTES

ad p.64, note 3: See Muhibb al-Din al-Tabari, al-Qird li-qasidi wmni I-qura,

p.547-548; tAli-al-Halabl, al-Sira I-halabiyya, Cairo 1382/1962, III, 98 inf.;

Ibn Hazm, Hajjat al-wada’, ed. Mamduh Haqql, Beirut 1966, p.148;
p.78, note 1: And see Ibn Nasir al-Din, op.eit., fol.72a.

p.78, note 3: A1%Abbas was a friend of al-Walid b. SUtba b. Rabia; see

al-SuyutY, al-Durr al-manthur, 111, 164, inf.
p.78, note 4: And see Ibn ‘Abd al-Barr, al-Isti‘ab, p.1512, no. 2642.

p.79, note 2: And see al-Samarqandi , Tafslr, Ms. Chester Beatty 3668/,
fol.268b:... fa-aslama ahlu juddata wa-ginfun min ahli l-yamani fa-hamalu 1-
ta‘ama ila makkata mina l-barri wa-l-bahri wa-aghnahum. llahu bi-dhalika, yani

aghnahum ®an tujjari l-kuffari bi-l1-me minin.

ad p.83, note 1: See Ibn al-Kalbl, Jamhara, Ms. Br. Mus. Add, 23297, fol.l62a,
inf.~162b, 1.1:... minhum fzaklmu bnu umayyata... bnu hilalin, 'halifu bant umay-
yata; kina hakimo mihtasiban fi 1-jahiliyyati yanha ¢ani 1- mokari, wa-fihi
yaqulu rajulun min qurayshin, yuqalu innahu Suthmanu bnu ffana:

ufawm',fu bi-l-ma-t&bikhi kulla yawmin:

makhafata an yusharridani hakimu.



ad p.86, note 4: See Ibn Zanjawayh, al-Amsal, Ms. Burdur 183, fol.24a-b;
al-Fasi, Shifa ,, 1, 26-46: dhikru .hukmi bay*i duri makkata wa-ijaratiha;
Ibn Kathir, Tafsir, Beirut 1385/1966, IV, 628-629; a1-Ja§§5§, A}}k&m al-
Qur’an, Qustantiniyya 1338, I1I, 228-232; al-Majlisi, Bi@ap al-amoar, new

ed. XCIX, 81, no.28.

ad p.86, note 5: al-Munawi, Fayii al—qad;l-r, VI, 3, no.8202 (see the com-
ment of al-Munawl: ... wa-1d tu’ajaru buyutuha: li-annaha ghayru mukhtas-
s.ratin bi—attadin bal hiya mau(.ii‘un li-ada’i l-mandsiki; qala abu flanzfata:
fa-ardu 1-harami mauqufatun, fa-la yajusu tamallukuha li-ahadin...; al-
Waqidi, Maghazi, ed. M. Jones, p.1101 (...fa-aba rasulu llahi [e] wa-qala:
minan manzilu man sabaqa...); al-Fakihi, op.cit., fol.516b: (...innama
minan munakhu man sabaqa ilayhi; and see ib., ...kanat ‘@’ishatu (r] takra-
hu l-bunyana bi-minan; and see ib. about the place of the merchants fre-
quenting mina: “Umar asks Zayd b. .Sﬁ}'ﬁn about his place [scil. at-Mina-k];
when answered that he was used to alight in the left half of the spot

‘Umar stated that it was the place where the dajj used to alight; dajj is

explained by Sa‘id b. Jubayr as denoting merchants).

ad p.86, note 5: al-Fasi, Shifa’, 1, 320-322, 1.2: dhikru hukmi 1-

bind % bi-minan; Ibn Zanjawayh, op.cit., fol.24a.

p.86, note 6: al-Suyutl, al-Durr al-manthur, 1V, 351; Ibn Zanjawayh,

op.cit,, fol.24a.
p.86, note 7: Ibn Zanjawayh, op.cit., fol.24a,

ad p.87, note 6: Ibn Kathir, al-Bidaya, VIII, 139, sup.; idem, al-Tafsir,
IV, 629; al-Shibli, Mahasin al-wasa’il, Ms. Br. Mus., Or.1530, fol.30a;

al-Majlisi, Bihar al-amwar, XCIX, 81, nos.29, 31.

1l
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ad p.90, note 6: And see al-Fakihi, op.cit., fols.465a-466a; al-Shibll,

Mahasin al-wasa’il, fol.27b.
ad p.91, note 3: And see al-Fikihi, op.cit., fol.429b,
ad p.91, note 4: See al-Fasi, aZ—‘qu al-thamin, IV, 280 (from Tabar{).

ad p.91, note 5: And see al-Fakihi, op.cit., fol.429b; al-Fasi, al- Tqd,

IV, 274 (from al-Azraql).
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AL-HIRA

Some notes on its relations with Arabia

THE RIVALRY between the Persian and Byzantine Empires

over the control of the regions of the Arab Peninsula at the
end of the sixth and the beginning of the seventh century is reflected
in a number of traditions attributed to the Prophet and recorded in
some commentaries of the Qur’an. Qatada (died 117 AH) ! gives
a description of the sad situation of the Arab population of the
Peninsula before they embraced Islam, commenting on Qur’an,
VIII, 26: “And remember when you were few and abased in the
land and were fearful that the people (al-nas) would snatch you
away’ 2. He describes their sorrowful economic situation, their
going astray and their weakness, and states that they were ““con-
fined on a top of a rock between Faris and Ram” (ma‘kifina ‘ald
ra’si hafarin bayna Farisa wa-l-Rimi)3. “The people” (al-nas)
mentioned in the verse of the Qus’@n are said to refer to Persians
and Byzantines4 A hadit reported on the authority of Ibn
‘Abbas (died 68 AH) states that the Prophet interpreted al-nds as

1. See about him IBN Ha&AR : Takdib al-tahdib, VIII, 355 (Hyderabad
1327 AH); AL-DanaBi: Mizan al-itidal, 111, 385, No. 6864 (ed. AL-Bi&Aw],
Cairo 1963).

2, Translation of A. J. ARBERRY : The Koran Interpreted, p. 172 (London
1964).

3. AL-Suv0Tl, al-Durr al-mantier, III, 177 (Cairo 1314 AH); TABARI's
Tafsir, X111, 478 (ed. Mahmiid Muh. SAxir and Ahmad Muh. SAkiIR, Cairo
1958) contains the comment of Qatada, but the mentioned phrase is inserted
by the Editors with variants: “between the two lions (asadayni) Faris and
Ram” and “mak‘@mina’” instead of “‘ma‘kéifina’; AL-SAwxANi, Fath al-
Qadir, 11, 287 (Cairo 1932—but the phrase is omitted); IeN KaTir, Tafsir,
ITI, 303 (Beirut 1966—the phrase is omitted); AL-SAMARQANDI, Tafsir, Ms.
Chester Beatty, I, f. 252b (kan#t bayna asadayni bayna Qaysara wa-Kisrd).

4. AL-SUYOTI, op. cit., ib.; AL-TABARI, op. cit., ib.—but al-Tabari prefers
another interpretation, according to which “al-nas” refers to Qurays, ib.
P- 379; AL-FAYROzABADI, Tanwir al-migbas, p. 138 (Cairo 1290 AH) records
that al-nas refers to Quray$; AL-SAMARQANDI, op. cit.,, ib.: al-nas refers to
Persians, Byzantines and ““*4rab”’ who dwelt.around Mecca; AL-BAYDAWI,
Tafsir, 1, 183 (Cairo 1355 AH) ... wa-gila li-l-*Arabi Riffatan fa-innahum
kanii adill@’a fi aydi Farisa wa-I-Rimi.
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- referring to Persians !. Whatever the interpretation of the phrase

in the verse discussed above, these early commentaries seem to
mirror the apprehensions felt by the people of the Peninsula
concerning the power of the two rival Empires and to bring out the
impact of this rivalry on the life of the communities in the Peninsula.

The struggle between the two Empires, in which the two vassal-
kingdoms of al-Hira and Gassdn took active part, was closely
watched by the unbelievers and Muslims in the different stages of
their context. According to the commentaries on Qur’dn, XXX,
1-2, the sympathies of the unbelievers of Mecca were with Persia
whereas the Muslim community inclined towards the Byzantines 2.
The victories of the Byzantines, it is stressed, coincided with the
victories of the Prophet 3.

The efforts of Persia to gain control over the region of al-Higaz
were noticed by R. RuZi¢ka, who assumed that the waning of the
influence of Tamim and the rise of the influence of Gatafin were
caused by the action of Persian policy performed through the
medium of the Lahmid kingdom in order to get a foothold in this
region 4.

A tradition recorded by Ibn Sa‘id in his Na$wat al-farab ® reports

1. AL-SUYOTI, op. cit., ib; but in TaABARY's Tafsir, p. 478 the comment is
attributed to Wahb b. Munabbih.

2. AL-TABARI, op. cit., XXI, 16 (Cairo 1954, printed by Mustafa al-Babi
AL-HALABY); AL-QURTUBI, al-Gami* li-ahkam al-Quv’dn, XIV, 1 seq. (Cairo
1945); 1BN KATIR, op. cit.,, V, 342-43; ABG Nu‘avm: Dalad%l al-nubuwwa,
P- 296 (Hyderabad 1950); ABO HavYAN: Tafsir al-Bahr al-Muhit, VII, 161
(Cairo 1328 AH); ABG L-MaHASIN YOsUF B. MUsA AL-HANAFL, al-Mu“asar
min al-muptasar, 11, 189-190 (Hyderabad 1362 AH); and see M. HARTMANN,
Der Islamische Orient, 11 (Die arabische Frage), pp. 50-51, 511-514 (Leipzig
1909); R. BLACHERE, Le Coran, 1, 418-20 (Paris 1920); Mud. HAMIDULLAH,
Le Prophéte de I'Islam, 1, 18 (Paris 1959).

3. AL-QURTUBI, op. cit., XIV, 1-5; AL-TABAR]I, 0p. cit., XXI, 16 seq.; IBN
KATIIR, op. cit., V, 348; of interest is a record reported by al-Qurtubi: when
the tidings of the victory of the Byzantines arrived many people embraced
Islam, op. cit., XIV, 2; and see F. ALTHEIM and R. STieHL: Finanzgeschichte
der Spitantike, pp. 158-60 (Frankfurt am Main 1957).

4. R. RU218kA: Duraid b. as-Simma, 1, 55 (Praha 1930): ““Zda se, Ze v
zaniknuti nadviady Tamimovcu a v previadnuti vlivu Gatafanovcu téeba
spattovati ulinky politiky perské, jei se smafila postfednictvim politicky
vladnouti”’ . . . [1l semble qu'il faille voir dans la disparition de la prépondé-
rance de Tamim et la montée de celle de Gatafan les effets de la politique
perse, qui s’efforgait d’assurer sa domination en mettant en ceuvre de petits
moyens” (N.D.L.R.)].

5. Ms. Tiibingen, f. 96 v. (See F. TRUMMETER, Ibn Sa‘id’s Geschichte der
vorislamischen Araber, Stuttgart 1928; and see G. PoTIRON: Un polygraphe
andalou du XIII¢ Siécle, in Arabica 1966, p. 164).
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an interesting attempt of Persia to cast its power over Mecca. When
Qubad embraced the faith of Mazdak ! and deposed the Banii Nagr
who refused to accept it, al-Harit al-Kindi followed suit. Qubad,
the story relates, ordered al-Harit to impose this faith on the Arabs
of Nagd and Tihama 2. When these tidings reached Mecca some
people embraced the faith of Mazdak (fa-minhum man tazandaqa)
and when Islam appeared there was a group (scil. in Mecca-K.) of
people who were indicated as former Mazdakites® There were
however people who refrained from embracing this faith. Among

them was ‘Abd Manaf, who gathered his people and stated that

he would not abandon the religion of Isma‘il and Abraham and
follow a religion imposed by the sword. When al-Harit came to
know about it he reported it to Qubad. Qubad ordered him to rush
upon Mecca, to destroy the Ka‘ba, to kill ‘“Abd Manaf and to
abolish the leadership of the Banii Qusayy 4 Al-Harit was not
willing to comply with the order; because of his partisanship of the
Arabs he prevented Qubad from it and Qubad was busy with other
people than Qurays 8. The tendency of this tradition is obvious:
it tries to lay a heavy stress on the behaviour of ‘Abd Manaf who
remained faithful to the religion of Quray$, the din Isma‘il. The
tradition may be spurious, but it points to the contacts which seem
to have existed between al-Hira and Mecca.

Ibn Hurdadbeh in his Kitab al-masalik wa-l-mamalik ¢ records
a tradition according to which the marzuban al-badiya appointed
an ‘Gmil on al-Madina, who collected the taxes. The Qurayza and
the Nadir—says the tradition—were kings who were appointed by
them on al-Madina, upon the Aws and the Hazrag. A verse to this
effect by an Ansari poet is quoted. It says:

1. fi zamani Qubada sultani I-Fursi lladi tazandaga wa-ttaba‘a madhaba
Mazdaqa.

2. wa-amava l-Harita an ya’huda ahla Nagdin wa-Tihamata bi-dalika.

3. See GawAaDp ‘AL, Ta’vih al-‘Avab qabla I-Islam, V1, 287-88 (Baghdad
1957); he assumes that these “zanadiga’ of Quray$ embraced the mafiusiyya;
this passage of Nafwat al-favab seems to give a new interpretation of the
well known tradition about the ““zandaga’ of some Quray$. And see the list
of these “zanddiga’’ of Qurays in 1N Hasle’s al-Muhabbar, p. 161 (ed. llse
LicHTENSTADTER, Hyderabad 1942).

4. “‘fa-amavahu an yanhada ila Makkata wa-yahdima l-bayta wa-yanhara
<Abda Manafin wa-yusila ri’asata bani Qusayyin’.

5. “fa-kariha dalika al-Haritu wa-dahalathu, hamiyyatun li-l-Arabi fa-
dara’a ‘anhum wa-Sugila Qubadu bi-gayrihim’’.

6. p. 128 (ed. de Goeje, Leiden 1889).

I
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“You pay the tax after the tax of Kisra: and the tax of Qurayza
and Nadir” . Yaqiit quotes the tradition that the Qurayza and
Nadir were kings driven out by the Aws and Hazrag; the Aws and
Hazrag used formerly to pay tax to the Jews 2.

W. Caskel doubts whether Ibn Hurdidbeh had had another
source than this verse of one of the Ansar3. Caskel’s assumption can
however hardly be accepted. The record given by Ibn Hurdadbeh
and Yaqiit seems to be based on a separate tradition to which the
verse was attached. This verse attributed here to an Ansari poet
occurs in the well-known poem of Ibn Buqayla; in the poem this
verse has quite a different connotation %.

This tradition was discussed by H. Z. Hirschberg in his Yisrael
be-*‘Avav 5. Hirschberg does not accept the tradition as valid,
arguing that this report is not confirmed by another independent
source. He maintains that the people of al-Madina were free (bnes -
horin) with regard to Persia and Byzantium. It is not plausible—
argues Hirschberg—that the ‘a@msl of the marzuban of Hagar, whose
power was so weak in Bahrayn, could have levied taxes in the
North of Higaz.

Altheim and Stiehl consider the tradition sound. The ‘@mal of al-
Madina represented the king of al-Hira, on his side stood the
“kings” of Qurayza and Nadir. This state of affairs—according to
Altheim-Stiehl—could endure as long as the Jewish tribes dominat-
ed the immigrant Aws and Hazrag, i.e. till the middle of the sixth
century. How things went on later with the Sassanid ‘amil is
unknown—state the authors ¢.

1. "“Twaddi l-harfa ba‘da hardgi Kisrd: wa-hardin min Qurayzaia wa-l-
Nadiri"”.

“Min Qurayzata” would mean ‘“for Qurayza”. The variant given in
YAaQUtr's Mu‘fam al-buldan, IV, 460 is “‘wa-pardi bani Qurayzaia wa-l-
Nadiri”.

2. YAQOT, op. cit., ib.; and see ALTHEIM-STIEHL, op. cél., p. 150, ). 4-5.

3. F. ALTHEIM-R. STIEHL, 0p. cit., p. 149, n. 63.

4. See the poem AL-TABARI, Ta’rih, I, 2042 ; AL-MAsODI, Muritg, I, 221-222
(ed. BARBIER DE MEYNARD, Paris 1861). A significant variant is given in
ABU L-BaQA”'s al-Mandqib al-Mazyadiyya, f. 34b (Ms. Br. Mus.): “ka-hargi
bani-Qurayzata’. Abi 1-Baqa’ states that ‘Abd al-Masih composed this
poem eulogising al-Nu‘man, his son and his grandfather and wailing them
after Halid b. al-Walid “imposed (scil. upon his people—K.) the fizya”
(lamma zahava I-Islamu wa-davaba Halidu bnu I-Walidi I-§izyata).

5. Pp. 122, n.99, Tel-Aviv 1946; in this note an additional reference is given:
AL-SAMHODI, Wafa@’> al-wafa, 1I, 269 (quoted from Ibn Hurdadbeh, but
without the verse).

6. Op. cit., pp. 149-150.
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Altheim-Stiehl are probably right in their assumption. A signi-
ficant record of Ibn Sa‘id in his Nafwa¢ al-tarab gives important
details about the continuity of the Sassanid control of al-Madina
after the Jewish domination had come to an end.

Ibn Sa‘id reports that battles often took place between the two
fighting groups (i.e. the Jews, Aws and Hazrag) ! and no rule was
imposed on them until ‘Amr b. al-Itndba al-Hazragi entered the
court of al-Nu‘midn b. al-Mundir, the king of al-Hira and was
appointed by him (as king) on al-Madina 2.

In another passage Ibn Sa‘id furnishes us with further details
about this event. The author records that ‘Amr b. al-Itnaba was
appointed by al-Nu‘man b. al-Mundir as king of al-Madina. The
father of Hassin b. Tabit composed satirical verses about ‘Amr
and said:

“Alikni il I-Nu‘mani qawlan mahadtuhu:
wa-f l-nushi li-l-albabi yawman dal@’ilu
Ba‘atta ilayna ba‘dand wa-hwa ahmagqun:
fa-va laytahit min gayring wa-hwa ‘@qilu”’
“Convey from me to al-Nu‘min a word which
[I said truthfully
for in good advise minds will have some day
[indications
You sent to us one from us—but he is a fool;
Lo! Would that he were from an alien people

{and be a wise man’’ 3,

QOur knowledge of the life of ‘Amr b. al-Itniba is meagre. ‘Amr b.
‘Amir b. Zayd Manat b. Malik b. Ta‘laba b. Ka‘b b. al-Hazrag is
a well known poet often quoted in literary anthologies *. He is

1. See the interpretation of Hirschberg about the continuous penetration
of the Bedouins and their raids against the Jewish population, op. cit.,
127 ult., 128 sup.

2. Nalwat al-taradb, {. 55 v., inf.: “‘illd annahu kanati l-harbu katirvan ma
taga‘u bayna l-favigayni wa-lam yastaqim lahum an yastabidda bihim malikun
ild an dapala ila I-Nu‘mani bni I-Mundivi maliki I-Hirati <Amru bnu
I-Iinghati al-Hazvadiyyu fa-mallakahu <ald I-Madinati".

3. ib,, f. 57 v.: wa-min $viki fi <Amri bni I-Ifnabati I-Hazragiyyi lamma
mallakahu I-Numanu bnu I-Mundiri ald 1-Madinati: alikni—elc.

4. IBN Hazm, Gamharat ansab al-<Arab, p. 345, 1. 17 (ed. LEVI-PROVENGAL,
Caira 1948); SADR AL-DiN, al-Hamasa al-Basriyya, I, 3 (see the references
supplied by the editor, MuyTAR AL-DIN Agmap, Hyderabad 1964); AL-
<AskAR!, al-Magsiin, p. 136 (see the references given by the editor ‘Abd al-
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described as “the most honoured of the Hazrag” !, as the “best
horseman of his people” 2, as a “king of al-Higaz"” 3. The opinion
of W. Caskel that the story of the meeting of ‘Amr b. al-Itndba with
al-Harit b. Z3lim is of legendary character 4 seems to be sound. It
is however noteworthy that Abii ‘Ubayda stresses in his record that
‘Amr b. al-Itniba was a friend of Halid b. Ga‘far, the leader of the
Kilib, who was in close contact with the ruler of al-Hira and who
was murdered by al-Harit b. Zalim ¢ at the court of al-Nu‘mdn.
The names of the persons mentioned in the stories about ‘Amr b.
al-Ttniba ¢ like al-Harit b. Zalim, Zayd al-Hayl 7, Halid b. Ga‘far,
al-Nu‘man b. al-Mundir, help us to fix the time of his life as the
second half of the sixth century.

The tradition about the appointment of ‘Amr as a “’king’’, which
meant in fact as a representative of al-Hira and a collector of the
taxes on al-Madina, by al-Nu‘min seems authentic. Invention can
hardly be suspected as there were no prominent men among the
descendents of ‘Amr who would have been interested to boast of
this appointment. The two verses of Tabit, the father of Hassan,
confirm the authenticity of the story, which is thus complementary

Salim HARON, Kuweit 1960); IBN AL-SA&ARI, al-Hamasa, p. 112 (Hyderabad
1345 AH); IsN HaBIB, Man nusiba ila ummihi min al-Su‘ard® (Nawadir al-
maptitat, I, 95, z01—ed. ‘Abd al-Salim HARON, Cairo 1951); AL-MUBARRAD,
al-Kamil, 1, 89, IV, 68 (ed. Muh. Abii 1-Fadl IsrAHiM, Cairo 1956); L.<4.,
s.v, inb; S. M. HusaIN, Early Arabic Odes, p. 42-44 (Ar. text; and see the
references of the Editor; and see pp. 41-42 of the English text—Dacca 1938).
One of the descendants of ‘Amr b. al-Iftndba was Qaraza b. Ka‘b b. ‘Amr,
a Companion of the Prophet. See IBN Hazm, op. cit, ib.; and see about
Qaraza IsN Ha&ar: al-Isaba, V, 236, No. 7092; IBN Sa‘p, Tabagat, VI, 17
(Beirut 1957); AL-MINQARE, Wag<at Siffin, p. 17 (ed. ‘Abd al-Salim HARON,
Cairo 1387 AH).

1. AL-MARZUBANI, Mu‘fam al-Su‘ara’, p. 203 (ed. F. KrREnNKow, Cairo
1354 AH).

2. IBN DURAYD, al-I8tigaq, p. 453 (ed. “Abd al-Salam HARON, Cairo 1958).

3. al-Agani, X, 28.

4. W. CaskEgL, Gamharat an-Nasab, das genealogische Werk des Hisam b.
Muh. al-Kalbi, 11, 170 (Leiden 1966).

5. Agani, X, 28; about the murder of Hilid b. Ga‘far see Agani, X, 16;
IeN HaBIB, al-Muhabbar, p. 193; idem, Asmad@’ al-mugtalina min al-asraf
(Nawadir al-mahtatat, 11, 134-135, ed. ‘Abd al-Salim HARON, Cairo 1954);
IBN AL-ATIR, al-Kamil, 1, 338-39 (ed. ‘Abd al-Wahhib aL-NA&&AR, Cairo
1348 AH).

6. In the record of the battle of Fari¢ (IN AL-ATIR: al-Kamil, 1, 409-410)
the leader of the Hazraf is ““Amir b. al-Ifniba”, which seems to be an
erroneous reading for ‘““‘Amr b. al-Itniba. (The verses are by ‘Amr b. al-
Itniba).

7. Agani, XVI, 53.
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to the tradition recorded by Ibn Hurdidbeh and attests the
continuity of the Persian control over al-Madina during the second
part of the sixth century.

In order to secure the domination of al-Hira the loyalty of the
tribes was essential. Some formations of the tribes fought on the
side of the military units of al-Hira, tribal chiefs had to guarantee
the security of the caravans sent by the rulers of al-Hira which
passed in their territory, rebellious chiefs had to be tamed and trade
had to be made safe.

In order to secure the loyalty and co-operation of the chief of the
tribe some prerogatives of the ruler were ceded to him. In this way
the ridifa was created. The Ridf sat—according to tradition—in
the court of the king, on his right hand, rode with the king, got a
fourth of the spoils and booty of the raids gained by the king and
received some payment from the king’s subjects . The ridfs are
said to have had at the court the position of the wazirs in the
Islamic period 2. At the court of al-Hira the clan of Yarbi* of
Tamim had the privilege of the riddfa. Chamberlains, ardaf, of the
kings, are mentioned as well in the tribe of Dabba 3, in the clan of
Taym 4, in the clan of Sadiis (of Sayban)® and in the tribe of
Taglib . The institution of the 7idf is often mentioned in ancient
poetry. The Banii Yarbii¢ of Tamim boasted that they were the
ardaf of the kings of al-Hira.

1. al-Naqa’d, pp. 66, 299, 809 (ed. BEVAN, Leiden 1905); AL-BALADURI,
Ansab al-afraf, ms., f. 992 b; AL-KutuBl, Fawdt al-wafayat, 11, 626 (ed.
Muh. Muhy! al-Din arL-HaTiB, Cairo 1951).

2. L. ‘A., s.v. “qsr”’; Kutavvir ‘Azza, Diwan, 11, 49 (ed. Henri PEres,
Alger-Paris 1930}; and see RoTHSTEIN, Die Dynastie der Lahmiden, p. 133.

3. IBN AL-KALBI, Gamhara, ms. f. 114 b; AL-BALADURI, Ansdb, ms. {. 952
(Hulayla—or Gulayla—b. Tabit b. ‘Abd al-<Uzza).

4. AL-BALADURI, op. cit., f. 933 b (The Banii 5ihab).

5. IBN DURAYD, al-I{tigaq, p. 352. IBN QUTAYBA, al-Ma‘arif, p. 45 (Cairo
1935); they were the arddf of Kinda; and see RoTHsTEIN, op. cit, ib., n. 2;
and see the verse of LABID “‘wa-ardafu l-muliiki Suhddu’ in his Diwan, p. 35
(ed. 1. <ABBis, Kuwait 1962); L. 4., s.v. “vdf”; aL-Ta‘ArLiBi, Timar al-
quliab, p. 144 (Cairo 1908); YAQUT, al-Buldan, s.v. Ufaga; Naqa’d, p. 299;
ABU ‘UBAYDA, Magaz al-Qurian, 1, 315 (ed. Fu’ad SezciN, Cairo 1955); for
the ridafa of Milik b. Nuwayra, see NOLDEKE, Beitrige zur Kenntniss der
Poesie der alten Arvabey, pp. 126-27 (Hanover 1864); and compare the saying
of Wa’il b. Hugr al-Hadraml to Mu‘wiya: “Ma adunnu ‘alayka bi-hadihi
I-naqati, wa-lakin lasta min ardafi l-mulitki wa-akvahu an u‘ayyara bika"—
AL-TABARANI, al-Mu‘gam al-sagir, p. 242 (Delhi 1311 AH); IBN KATIR, al-Sira
al-nabawiyya, IV, 154-55 (ed. Mustafa ‘ABD AL-WAHID, Cairo 1966).

6. Muu. B. HaBIB, al-Muhabbar, p. 204.
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These socio-political conditions of the second part of the sixth
century gave rise to another institution, that of the Daw# I-akal.
Ibn Habib defines the Dawd I-akal as follows: “The Daw# l-dkal are
from W2a’il; they are the noble among them. The king used to
grant them fiefs”” 1. A description of these Dawi I-akal, stressing
their social position, is given by al-A3a:

“Around me are the men of the fiefs of Wa’il
like the night (i.e. numerous), nomads and sedentary.
(Men) feeding on meat (i.e. the needy and the
[hungry—K.) in winter
and obliging the gambler of maysir to care for food
[(of the poor)” 2.

Further the Daww I-akal are mentioned in another verse of al-
A€a in which the people of the dkal are depicted as noble men
serving the army of the king of al-Hira.

*“Your army is the inherited one, the excellent of
[the chiefs
The people of the leathern tents and the fiefs” 3.

Ibn Habib shows a clear line between the tribes whose chiefs
co-operated with Persia or with the rulers of al-Hira and were
granted fiefs as a reward and the tribes who pursued a policy of
independence towards al-Hira. As to Mudar—states Ibn Habib—
they were laga@h. They did not submit to the obedience of the kings
(la yadiniana li-l-mulitki) except some clans of Tamim, namely
those whose abode was Yamama and the adjacent regions” 4.

The case of fiefs granted by the rulers of al-Hira to the loyal
chiefs is well illustrated by the story of Qays b. Mas‘iid al-Saybani.

1. Op. cit., p. 253; and see AL-MARzUOQi, al-dAzmina wa-l-amkina, 11, 191
(Hyderabad 1332 AH).

2. AL-ASK, Diwan, XVIII, 48-49 (p. 107)—ed. R. GEYER, London 1928:

“Hawli dawii I-akali min Wa’ilin:
ka-l-layli min badin wa-min hadivi

Al-muttimi l-lahma ida ma $ataw
wa-l-Fa<ili l-qita <ald l-yasivi’”.

3. AL-A%A, op. cit., I, 56 (p. 11) “Gunduka l-talidu 1-atiqgu min al-sadati
ahla l-qibabi wa-l-akali’’ ; and see commentary: “al-tarifu l-talidu’’. AL-BAKRI,
Sim¢ al-la’ali, p. 269 (ed. MavyMaNI, Cairo 1936); but see AL-ZawzaNi, Nayl
al-arab, p. 185 (Cairo 1328 AH): Sunduka I-talidu l-tarifu min al-garati ahlu
l-hibaty wa-l-ukali. The expression ‘‘people of leathern tents’’ denotes their
high position in the tribe.

4. Al-Muhabbar, p. 253.
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Qays b. Mas‘id was granted the lands of Taff Ubulla by Khusrau IT
Parwez (after the death of al-Nu‘man III) against a guarantee that
Bakr b. Wa’il would refrain from raiding the territory of the
Sawad L. Contrary to Sayban the Mudar were independent. And it
is noteworthy that one of the strongest tribes of the federation of
Mudar was Tamim 2.

Traditions of some importance about the relations between al-
Hira and the tribes are recorded by Abii 1-Baqa’. Discussing the
position of the kings of al-Hira Abii 1-Baqa’ remarks that the
Bedouins (al-‘Arab), being used to blowing up things and to
exaggerate, used to call the rulers of al-Hira “kings”. The Chosroes
of Persia—states Abi 1-Baqa’—granted the rulers of al-Hira some
territories as fiefs and as assistance for them in their governorship
(scil. on behalf of the kings of Persia—K.). They collected the taxes
of these territories and used them for their expenses. They bestowed
from it presents on some of their own people and on people (of the
Bedouins—K.) whom they blandished and tried to win over.
Sometimes they granted them localities from the fiefs presented
to them 3.

Abi 1-Baga’ points out that these fiefs granted by the Persian
rulers were restricted to the border-lands in the vicinity of al-Hira.
The rulers of al-Hira could not trespass these lands, because the
territories (of Persia) belonged to the Dihgdns, who vied among
themselves for their possession. Abii 1-Baqa’ remarks that the fiefs
granted by the kings of al-Hira were very meagre in comparison
with the flourishing state of the country.

Of some interest is the passage in which Abl 1-Baqa’ records

1. Al-Agani, XX, 132: “fa-wafada Qaysu bnu Masddin ila Kisrd fa-
sa’alahu an yaf‘ala lahu uklan wa-tu‘matan <ald an yadmana lahu ‘ald
Bakri bni Wavilin an 1a yadhuld l-Sawdda wa-la yufsida fihi; fa-aqta‘ahu
I-Ubullata wa-mad walaha’’; and sce ROTHSTEIN, op. cil., p. 122; E. BRAUN-
LICH, Bistam b. Qais, pp. 12, 30-33 (Leipzig 1923); W. CaskEL, al-4%4, in
EI%; W. CASKEL, Gamharat an-Nasab, 11, 461.

2. Comp. ABU Zavp, al-Nawddir, p. 61 (ed. Satid arL-5arTONI, Beirut
1894):

“Fa-inna bayla Tamimim di samita bihi:
fihi tanammat wa-arsat “izzahd Mudarw

3. ABU L-BAQA>, al-Manaqib, ms. f. 145a: ... wa-innama kanal al-
Akdsivatu tugli‘uhum mawadi‘a minhu mu‘ayyanatan, musammadtan, tag‘aluha
atimatan lahum wa-ma‘iinatan “ald ‘amalihim. Wa-kani yagtabina havagahd
fa-ya’kulinahu wa-yut“imiina minhu man $@°% min ahlithim wa-man Rani
yusani‘inahu wa-yastamilinahu min al-Avabi. Wa-rubbama aqla‘@hum
aydan quran min fumlati iqt@<ihim . . .".
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details about the amount of taxes collected by al-Nu‘man from the
fiefs granted to him by the Persian king !: “‘the sum of (the taxes
collected from) the fiefs given by Kisrd to al-Nu‘man was 100,000
dirham. In some of the books of al-Hira it was mentioned, that the
lands given by Kisra as fief were the rust@q of Saylahin, Qata’i bani
Talha and Sanam Tibaq. This I have seen (i.e. read it) in a book”’.

The author identifies the names of the localities mentioned with
names current in his time. They were located in the region of al-
Nagaf. The sum of the tax collected was a mere 100,000 dirhams,
notwithstanding—as Abii I-Baga’ points out—the fertility of the
lands, which yielded a yearly average of 30,000 karr in addition
to fruits and other produce 2.

Al-Nu‘min granted some of these lands to some important
persons. Sawad b. ‘Adiyy (from Tamim) was granted a place which
was named after him ““al-Sawadiyya” 3. ‘Abd Hind b. Nugam al-
Iyadi got al-Husiis 4.

When Khusrau II Parvez appointed Iyis b. Qabisa as ruler over
al-Hira he granted him ‘Ayn Tamr and eighty villages located on
the border of the Sawad. Iyas b. Qabisa granted Aqsas as a fief to
Malik b. Qays and the place was later known as Aqsas Malik 5.

The interrelation between the rulers of al-Hira and the friendly
chiefs of the tribes is defined by Abi 1-Baga’ as follows: ‘“They

1. ABD L-BAQA?, op. cit., ib.: “‘wa-kdna qadru iglai I-Nu‘mani min Kisya
mi’ata alfi dirhamin. Dukiva fi ba‘di kutubi I-Hirvali anna lladi kana Kisra
agta‘a I-Nu‘mana min al-biladi rustaqu al-Saylahin wa-Qata’iu bani Talhala
wa-Sanamu Tibagin. Kada ra’aytu fi nuspatin’. For the Qata’i¢ Banl Talha
see YAQUT, al-Buldan, s.v. Nalastaf. And see op. cit., s.v. Sandm; and see
AL-BAKRI, Mu%am, s.v. Safawdn and Sanam.

2. ABD L-BAQA?, op. cit, f. 145b: “fa-kana hardgu dalika yugba li-l-
Nu‘mani fi kulli sanatin mi’ata alfi dirhamin; hada ma dukiva <ald “zami
irtifa‘ihi li-ahlihi wa-katrati mustagallihi li-mullakihi; wa-dukiva annahu la
yurafu fi l-ardi barriyyatun aktaru ray‘an wa-la apaffu haragan wa-la
aqallu ma’anatan minhd wa-annahd kanat tugillu li-ahliha fi kulli sanatin
talatina alfa karrin hintatan bi-l-mu‘addal siwd gayriha min al-galliti wa-I-
tamardti wa-sa’ivi l-afya’i.

3. See YAQUT, op. cit., s.v. al-Sawddiyya and al-Sawariyya.

4. See YAiQOr, op. cit., s.v. al-Hustis; this ‘Abd Hind is said to have been
a friend of ‘Adiyy b. Zayd. (ABU L-BaQA?, op. cit., f. 146 a; and see the
Diwan of “Apivy B. ZAYD, p. 68 (ed. Muh. Gabbir AL-MU‘AYBID, Bagdad
1965). From his descendants is said to have been the judge Abu Du’ad
al-Iyadi. (ABT L-Baga?, op. cit., f. 146 a).

5. ABU L-BaQA’, op cil.., 145 b.; see YAQUT, op. cit., s.v. Agsas, where
the pedigree of Malik is given as follows: Malik b. ‘Abd Hind b, Nugam b.
Mana‘a (but the story of the grant is not mentioned).
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had governors on the borders of the country from al-‘Iraq till al-
Bahrayn. Each of these governors ruled the Bedouins under his
protection in the same way” L.

But the kings of al-Hira themselves were in fact merely governors
on behalf of the Akasira 2. The Bedouins did not submit to their
obedience. Only clans and tribes dwelling in territories under the
control of the rulers of al-Hira were compelled to submit and to
pay some taxes (ifdwa) as they dwelt in their territory. These tribes
virtually feared to be crushed by their military forces. When the
tribe departed and left the territory, thus being beyond the reach
of the rulers of al-Hira, it became unapproachable (imiana‘i).
“Obedience—maintains Abii l-Baqa’—did not mean for the tribes
more than to refrain from raiding the Sawad and the border
territories™ 8.

Tribes could thus be divided—according to the classification of
Abii I-Baga’—into three groups: a) The independent tribes, lagah ¢,
who raided the territory of the rulers of al-Hira and were raided
by them, b) tribes who concluded pacts with the rulers of al-Hira
on certain terms, and c) tribes who pastured in the vicinity of
al-Hira and were obedient to the rulers of al-Hira. But even these
tribes were blandished by the rulers of al-Hira, who tried to win
their hearts. The nearest neighbours of al-Hira were Rabi‘a and
Tamim 5. For the expression lagah Abu 1-Baga’ quotes the verses

1. ABD L-BaQA>, op. cit., f. 100 a: “wa-kana lahum ‘ummailun <ald atrifi
I-biladi min al-<Iragi il@a l1-Bahrayni hakama kullu wahidin minhum ma‘a

2. Comp. Naqa’id, p. 299: “wa-kanti ‘ummala l-akdsirvati”; AL-YAQUBI,
Ta’rik, 1, 184 (al-Nagaf 1964).

3. ABO L-BaQA?, op. cit., f, g9 b.

4. See L. ‘4. s.v. Igh; and see aL-GAuiz, Magmi‘at al-ras@’l, p. 59 (Fapr
al-Sudan “ald l-bidan, Cairo 1324 AH): “‘fa-l-lagahu I-baladu lladi 13 yw’addi
ila l-muliki l-urbana, wa-l-urbanu huwa l-harvagu wa-huwa l-itdwatu’ ; in the
new edition of ‘Abd al-Salim HARON, I, 187 (Rasa’il al-Gahiz, Cairo 1964)
the word is read “arydn’’; and see NOLDEKE, Delectus, p. 42, L. 14.

5. ABU L-BAQA?, op. cit., f, 121 b: “wa-ammd haddu “zzihim fi 1-<Arabi
Uadina kana fi l-taqdivi vi‘Gyd lahum wa-lahum ismu l-mulki <alayhim fa-qad
tagaddama dikru hawnikim ma‘ahum ‘al@ tabaqatin talatin: al-lagahi ladina
kanti yugazanahum wa-ahli l-hudnati ladina hkané yu‘Ghidtnahum wa-
yuwatiginahum, wa-hadiki mumadatalatum wa-musawdatum min ahli hatayni
l-manzilatayni li-l-mulitki, hum wa-iyyahum ‘ald haddi sawad’in. Wa-amma
l-tabaqatu l-talitatu fa-humu lladina kanti yadintina lahum fa-kan@ fi aktari
zamanthim aydan yusani‘ana ahla hadihi I-manzilati istimalatan lahum wa-
tagawwiyan bihim <ald man siwadhum hattd anna l-malika kdna yakiinu
ma‘ahum ka-l-muwalld ‘alayhi; wa-kdna aqraba 1-<Arabi minhum daran
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of ‘Amr b, Hawt al-Riyahi! and the saying of Abii Zam‘ al-
Aswad b. al-Muttalib b. Asad when he opposed the crowning of
‘Utmin b. al-Huwayrit as “king” of Mecca on behalf of the
Byzantine ruler 2.

As Lagqah the author mentions Asad b. Huzayma and Gatafan.
They were independent in their relations with the kings of al-Hira.
Only few of them visited the court of al-Hira as merchants, relatives
or visitors 3.

To the second group of tribes belonged Sulaym and Hawazin.
“Sulaym and Hawazin—reports Abli 1-Baqa’—used to conclude
pacts with the kings of al-Hira. They (nevertheless) were not
submissive to them. They used to take their merchandise for them
and to sell it at “‘Ukdz and in other markets. Thus they got (in these
relations) profits with them. Sometimes an individual or a group of
them came to the king (of al-Hira), took parts in his raids and
shared with him (i.e. with the king) some spoils. Then they (i.e. the
people of the tribe) departed. The caravans of the kings with their
goods could only enter Nagd and go beyond Nagd with the escort
of men of the tribes ¢.

This passage may shed some light on the battles of al-Figar
caused by the murder of ‘Urwa al-Rahhal (from ‘Amir) by al-
Barrad (from Kinana) 5.

The changing relations between the kings of al-Hira and the
chiefs of the tribes are reflected in the story of Hubayra b. ‘Amir
b. Salama al-Qu3ayri of the ‘Amir b. Sa‘sa‘a and his son Qurra b.

Rabi‘atu wa-Tamimun. By Tamim—of course——only some clans are meant,
pasturing in the vicinity of al-Hira.

I. See Naqa’id, p. 69: “Abaw dina I-muliki fa-hum laqahun’; (about
‘Amr b. Hawt see W. CAskiL, Gamharat an-nasab 11, 176, 1. 1 and AL-
BALADURI, Ansab al-a$vaf, ms. f. 992 b).

2. ABO L-BagA?, op. cit., f. 100 b; AL-Musas AL-ZuBAvRI, Nasab Quray$,
g. 210 (ed. E. LEvI-PROVENGAL, Cairo 1953); AL-ZUBAYR B. BAKKAR,

amharat nasab Qurays, ms. Bodley, f. 74 b; AL-BALADURE, A#nsdb al-alvaf,
1V B, 126 (ed. M. SCHLOESSINGER, Jerusalem 1938); IBN HABIB, al-Munam-
maq, pp. 178-185 (ed. Hursid Ahmad FiriQ, Hyderabad 1964).

3. ABG L-Baga’, op. cit., f, 100 b,

4. ib, f. 102a: “wa-kanat Sulaymun wa-Hawdzinu tuwdtiquhum wa-ld
tadinu lahum ; wa-ya’pudiana lahumu l-tagdra fa-yabi‘auna lahum bi-<Ukdza
wa-§ayVihd  fo-yusibiina ma‘ahumu l-arbaha; wa-rubbamad ata *l-malika
minhumu l-ragyly wa-l-nafaru fa-yathadina ma‘ahu magaziyahu wa-yusibinag
ma‘a_hu Min al-gand’imi wa-yansarvifana; wa-lam yakun lata*imu l-muliki
wfgfzg;i,’ﬁtuhum tadhuly Nafdan fa-ma ward’ahu illdi bi-hafarin min al-
qaba’ili.

5. See W. M, Watr, Muhammad at Mecca, p. 11 (Oxford 1953).
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Hubayra. Hubayra is said to have attacked the camp of al-Nu‘man
b. al-Mundir, captured his wife al-Mutagarrida and taken booty
and spoils 1. His son Qurra 2 was entrusted by al-Nu‘man to guard
a caravan to ‘Ukdz against Bedouins who were not obedient to the
king of al-Hira (yahfiruha ‘ala man laysa fi dinthi min al-‘Arabi).
The events took place when al-Nu‘min was compelled to flee
before the Persian king. Qurra seized the caravan for himself. Then
the Banii ‘Uqayl came to the Bani Qusayr asking for a share in
the seized caravan, arguing that they were afraid of the possible
consequences of the action of Qurra. When the Qu3ayr refused to
grant them a share, a quarrel flared up. Hostilities between the
two clans were avoided when Qusayr and ‘Uqayl agreed to take as
arbiter the famous leader of ‘Amir b. Sa‘sa‘a, Mu‘awiya b. Malik
nicknamed “Mu‘awwid al-Hukama’”’ 3.

This passage is instructive: while the father of Qurra is recorded
to have attacked the camp of al-Nu‘min, al-Nu‘man was compelled
to entrust the escort of his caravan to his son. It is an evidence of
the weakness of the last ruler of al-Hira and of fickle policy of al-
Hira toward the chiefs of the independent tribes of ‘Amir b.
Sa‘sa‘a. It may be stressed that the ‘Amir b. Sa‘sa‘a were in close
relations with Mecca and the interests of Mecca might have some
bearings upon the attitudes and the actions of ‘Amir b. Sa‘sa‘a
towards al-Hira.

The clever use of intertribal feuds and hostilities by the rulers of
al-Hira to their own advantage is another aspect of the relations of
al-Hira with the tribes, analysed with deep insight by Abii 1-Baqa’.
There was always some fight between tribes—says Abii 1-Baqa’.
The kings of al-Hira exploited it for their own ends; when they
intended to raid a tribe they used to win the hearts of its enemies,
to solicite the help of a group against another and ‘‘beat one by the

1. Nagd’d, p. 404; ABG L-Baga?, op. cit., f. 129 a; AL-NABIGA AL-GA‘DI,
Diwan (ed. Maria NaLLINO, Roma 1953), pp. 117, 119; IBN Hazm, Gamharat
ansab al-Arab, p. 272; W. CASKEL, Gamharat an-nasab, 11, 285.

2. See about him: Naga’id, p. 405; IBN HA&AR, al-Isaba, No. 7010, vol. V,
238 (Cairo 1907); IBN HaABIB, Asmad’ al-mugtalina (Nawddir al-mahtitat, ed.
‘Abd al-Salim HARGN, VII, 244); IBN ‘ABD AL-BARR, al-Isti‘ab, p. 532
(Hyderabad 1336 AH); W. CaskEeL, op. cit., II, 472; TABARI, Ta’rik, 11, 490
(Cairo 1939). ‘

3. ABU L-BAQA?, 0p. cit., f. 38 a; see about “"Mu‘awwid al-hukama>’, IBN
HABIB, al-Muhabbar, p. 458; W. CaskEL, op. ¢it., 11, 413.
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other” 1. Considerable forces of a tribe used in fact to rally and join
the troops of al-Hira in order to fight together against a hostile
tribe or in the hope of getting spoils and booty. After the raid the
forces of the tribe departed to their abode and the kings of al-Hira
were left with their own forces only.

The co-operation between the kings of al-Hira and the tribes in
their military actions is well illustrated by the story of the raid of
al-Qurnatayn. According to the report of al-Balidduri 2 al-Nu‘man
equipped his brother (from his mother’s side), Wabara b. Rimanis
with strong forces of the Ma‘add and others. He sent for Dirar b.
‘Amr al-Dabbi who came with g sons, each of whom already
experienced in warfare and leadership 2. Another leader of the
Dabba, Hubay$ b. Dulaf ¢, came as well. Al-Nu‘man sent with
them to Mecca a caravan and instructed them to attack the Banii
‘Amir b. Sa‘sa‘a after they had finished their trading transactions.
The cause of this raid is given in the version of Ibn al-Atir®: the
forces of al-Hira and their allies were sent against the ‘Amir b.
Sa‘sa‘a in retaliation for an attack of the Banii ‘Amir on a caravan
of al-Nu‘main sent by him to ‘Ukaz.

When Qurays returned from ‘Ukdz to Mecca, these forces of the
king under the command of his brother attacked the Banii ‘Amir.
The Banii ‘Amir, however, having been warned by ‘Abd Allih b.
Gud‘n, fought with great bravery and defeated the forces of the
king of al-Hira. Dirir b. ‘Amr, the leader of the Dabba, was
rescued by his sons when he was attacked by Abii Bari’a ‘Amir b.
Malik (the brother of Mu‘awiya b. Malik, the uncle of the poet
“Amir b. Tufayl), one of the leaders of the ‘Amir b. Sa‘sa‘a ¢. Hubay$
b. Dulaf was captured by a sign of Dirir b. ‘Amr 7. Wabara b.

1. ABU L-BaQa’, gp. cit., f. 100 a: "“‘wa-kdnati 1-“Arabu aydan la tahli fi
dati baynihd@ min al-dima’i wa-l-hurithi wa-l-mugawardati fima baynahum . . .
wa-kana l-maliku ida avdada gazwata hayyin min al-<Arabi istamala a‘d@’ahum
‘alayhim . .. wa-istanfada bi-qawmin ‘ald qawmin wa-daraba ba‘dahum bi-
badin”.

2. AL-BALADURI, Ansab, ms. f. 948 b.

3. IBN aL-KALBi, Gamhara, ms. f. 112 b; and see W. CASKEL, op. cit.,
IX, 242.

4. See about him W. CASKEL, op. cit,, 11, 327.

5. IBN AL-ATIR, al-Kamil, 1, 391 (“yawm al-Sullin”); and comp. IBN
‘ABD RaBBIHI, al-<Iqd al-farid, 111, 335 (Cairo 1935—"“yawm al-Sarayan').

6. See IBN HAGAR, al-Isdba, No. 4417; W. CaskeL, op. cit, II, 161.

7. According to the version of IBN aL-KALBI, as recorded by AL-BALADURI,
Ansab, ms, ff. 949 a and 956 b he was killed at the “Day of al-Qurnatayn”.
(wa-gala bnu I-Kalbi: qutila HubaySun fi yawmi I-Qurnatayn).
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Riimanis was captured by the warrior and poet Yazid b. al-Sa‘iq .
He freed him after he had paid a ransom of 1000 camels, 2 singing
girls and an allotment of his possessions. The defeated forces were
led back to al-Nu‘man by Dirar b. ‘Amr. The victory of the ‘Amir
was mentioned in the verses of Yazid b. al-Sa‘iq:

“Tarakna ahd I-Nu‘mani yarsufu ‘aniyan:
wa-fadda‘na agnada l-muliki l-sand’i‘a”
“They left the brother of al-Nu‘man walking in
[shackles as captive
and mutilated the troops of the kings, the sands ¢’ 2.

An interesting aspect of the battle is brought out in the version
of Abii 1-Baqa’: Yazid b. al-Sa‘iq came to al-Nu‘man with his
brother, the captive, asking the promised ransom. Al-Nu‘man
asked him how it happened that a corpulent man like his brother
was captured by a Yazid b. al-Sa‘iq (a man of short stature). Yazid
answered: ‘“His people were absent, my people attended (the
battle)””. It is of course a hint, that his tribe, the attacked one
(‘Amir) were superior in battle to the mercenary troops of the
Sana’i< 3. The Kalb, the tribe of Wabara, did not take part in the
battle; Wabara was a leader appointed by the ruler of al-Hira.

For understanding of the policy of al-Hira it may be mentioned
that this very Dirar b. ‘“Amr—according to a tradition recorded by
Abi 1-Baqa’ in his Manag:b *—attacked the camp of al-Mundir,
the father of al-Nu‘man. It happened when al-Mundir returned to
al-Hira from his visit to al-Harit b. Hisn b. Damdam al-Kalbi 3,

1. See about him W. CaskEgL, op. cit., 11, 593; according to the version of
AL-MUFADDAL AL-DABBI recorded by ArL-BALADURI, op. cit., f. 956 b, he
captured Hassin b. Wabara, the brother of al-Nu‘man (from his mother’s
side) who led the Dabba in this raid and who was appointed by his brother,
al-Nu‘man, on the Ribab,

2. So in the account of ABU 1-BaQA?, op. cit,, ms. f. 126 a, 21 b; in the
account of AL-BALADURI, o0p. cit., 948 b.

“wa-fadda‘na Murran wa-l-mulitka I-sana*a".

3. ABU 1-BagA mentions as well another version recorded from the
descendants of Ibn al-Sa‘iq (“‘wa-fi riwdyatin whrd ‘an wuldi Yazida bni
I-Saig"), according to which the king of al-Hira was al-Mundir, not al-
Nu‘mian. (About Mu‘dd b. Yazid b. al-Sa‘ig who opposed the ridda see:
IBN HAGAR, al-Isaba, No. 8425; about Yazid b. Qays b. Yazid b. al-$a‘iq
see AL-BALADURI, Ansdb, ms. f. 942 b); about Umama bint Yazid b. “Amr
b. al-Sa‘iq see IBN HaBIB, al-Munammag, p. 8).

4. f. 128 b; another version: arL-DaBsi, Amtal al-<Arabd, p. 6.

5. See ROTHSTEIN, op. cit., p. 108, n. 3.
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with the gift given to him by al-Harit: the bondwoman Salm3,
his later wife, the mother of his son al-Nu‘méan. Only by the
intercession of al-Harit b. Hisn—did Dirar agree to return the
seized property of al-Mundir, inter alia the bondwoman Salmai.

Some time after the battle of al-Qurnatayn ! Dirar attended the
market of ‘Ukaz 2. Dirar attended the battle as an aged man. He
is saild to have visited the court of al-Mundir b. Ma’ al-Sama?, had
quarrelled with Abii Marhab, Rabi‘a b. Hasaba b. Aznam of the
Yarbii<3 and had cut his forearm. He asked for the protection of
the king failed to grant him protection. He was granted the
protection of Gusay$ (or Hu$ay$) b. Nimran al-Riyihi 4.

Of interest are the relations of Dirar with Tamim; he gave his
daughter Mu‘ada as wife to Ma‘bad b. Zurara . The version of Ibn
al-Atir states that al-Nu‘man summoned with the Bani Dabba the
Banii Ribab and Tamim; they responded and took part in the
battle.

Some verses of Aws b. Hagar 8, Labid 7 and Yazid b. al-Sa‘iq ®
give the impression that the battle was a grave one.

It is noteworthy that Ibn al-Atir stresses in his report (on the
authority of Abii ‘Ubayda), that the ‘Amir b. Sa‘sa‘a were Hums,
kindred with the Quray$ and that they were Laqah. (kdna Bani
“Amiri bni Sa‘sa‘ata humsan, wa-l-humsu QuraySun wa-man lahu
fikim wiladatun). This points to the connections between Qurays
and the ‘Amir and explains why ‘Abd Allah b. Gud‘n ® sent to

1. See about the battle: YAQOT, Buldan, s.v. Sullin; 1BN Hazm, Gamharat
ansab al-*Arab, p. 194; about the location of the place: U. THiLo, Die Orts-
namen in der altavabischen Poesie, s.v. Luban, <Uyiin (Wiesbaden 1958).

2. Ien Asi L-Hapip, Sark Nahg al-Balaga, 1V, 308, 362 (Cairo 1329 AH).

3. About Abi Marhab see: IBN HABIB, Asma’ al-mugtalina (Nawadir al-
maptatat, V11, 139); about the quarrel between Dirar and Abid Marhab see
AL-DABBI, Amtdl al-Avab, p. 15; about Dirdr at the court of al-Hira see
AL-MAYDANI, Magma* al-amital, 1, 44 (Cairo 1352 AH).

4- ABU L-BagQAa>, op. cit.,, f, 137 b.

5. AL-BALADURI, Ansab, ms. f. 948 b, 954 a; IBN ABI L-HaplD, 0p. cit.,
IV, 308; AL-GAnlg, al-Baydn, 1, 168 (ed. AL-SaANDUTBI, Cairo 1932).

6. Diwan, p. 6 (ed. Muh. Yisuf Na&m, Beirut 1960).

7. Sark Diwan Labid, p- 133 (ed. Ihsan ‘ABBAs, Kuwait 1962); see note 2
of the editor, who did not identify the battle.

8. ABU L-BAQA’, op. cit.,, f. 126 b, inf.: “wa-nahnu gadadta 1-Qurnatayni
tawahaqat: hanadidu yam agna I-gubdra dawd’i‘a. Bi-kulli sinanin fi l-qanati
tahaluhu: Sihaban fi zulmati l-layli sati‘a. (Taralkna Hubay$an hina arfafa
nagduhu: yu‘aligu ma’saran ‘alayhi lI-fawamia’.

9. See about him: Isny HiSaM, al-Siva, 1, 141 (ed. AL-SAQQA, AL-ABYARI,
SaLaBi, Cairo 1936) ; AL-BALADURI, Ansab, I, 74, 101 (ed. Muh. HAMIDULLAH,
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warn Banii ‘Amir of the approaching forces of al-Hira, enabling
them to prepare themselves for battle. One may assume that there
was some co-operation between Quray$ and ‘Amir, that Mecca had
some influence on the actions of ‘Amir and that this had some
bearing on the attitude of ‘Amir towards al-Hira.

It is plausible, that the booty of the raided caravan of the king
of al-Hira was sold at ‘Ukiaz; a case of this kind is recorded in Ibn
Habib’s al-Munammaqg 2.

For understanding of the relations between al-Hira and the
tribes the reports about the taxes collected by the kings of al-Hira
and the position of the tax-collectors are of some importance.
Analyzing the sources of income of the rulers of al-Hira and the
position of al-Hira Abii 1-Baqa’ mentions the income from the fiefs
of al-<Iraq and states: “That was the amount of their income from
al-<Iraq. But the bulk of their revenues for their livelihood and
their profits was gained from trade, from booty of their raids
against the Bedouins, against the border lands of Syria, against
every territory they could raid and from collection of taxes from
the obedient tribes; they collected in this way great quantities of
cattle” 2.

The rulers of al-Hira appointed the leaders of friendly tribes as
collectors of taxes, as military leaders of divisions of their forces
and as officials in territories in which they exercised some control.
‘Amr b. Sarik, the father of al-Hawfazin, was in charge of the
police troops of al-Mundir and al-Nu‘man (waliya $urata I-Mundiri
wa-l-Nu‘mani min ba‘dihi),® Sinan b. Malik of the Aws Manat (of
the Namir b. Qasit) was appointed by al-Nu‘man b. al-Mundir as
governor of Ubulla 4.

In the service of ‘Amr b. Hind there was the Tamimi al-Galldq b.

Cairo 1959); IBN KATIR, al-Siva al-nabawiyya, 1, 116-117 (ed. Mustafa ‘ABD
AL-WaHIp, Cairo 1964); AL-Mus‘aB AL-ZUBAYRI, Nasab Quray$, p. 291.

1. IeN HaBiB, al-Munammaq, p. 428-29.

2. ABil L-BAQA?, op. cit., f. 145 a: “‘fa-hada kana qadra nasibi l-qawmi min
al-Ivagi. Wa-innama kana gulla ma‘asihim wa-aktava amwalihim ma kani
yusibinahu min al-arbahi fi l-tifarati wa-yagnimiunahu min al-magazi wa-l-
igarati ‘ald l-“Arabi wa-atrafi 1-Sami wa-kulli ardin yumkinuhum gazwuha
wa-yagtabiina l-itawata mimman dana lahum wa-zafirii biki min al-Arabi;
fa-yaftamiu lahum min dalika I-katiru min al-an‘ami”.

3. Ien aL-KALBI, op. cit., f. 205 a.

4. IBN AL-KALBI, o0p. cit., f. 232 a; W. CASKEL, op. cit,, I1, 513; these Aws
Manit were exterminated by Halid b. al-Walid in the wars of the ridda.
(see IBN Hazm, Gamharat ansab al-<Arab, p. 283).
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Qays b. ‘Abd Allih b. ‘Amr b. Hammam 1. He is mentioned in a
verse of Digaga? b. ‘Abd Qays quoted in the Ihitydrayn3 as a
leader of an attacking troop together with al-Harit b. Bayba ¢ and
Haigib 5. Galliq was sent by ‘Amr b. Hind to submit the Taglib;
he raided them and killed many of them ¢, This event is mentioned
by al-Harit b. Hilliza in his Mu‘allaga ?. According to Agani ® and
the commentary of al-Tibrizi ® al-Galliq was in charge of the white
camels (hag@’in) of al-Nu‘man'®. According to Simf al-La’ali™ he
was appointed by al-Nu‘man who put him in charge of the white
camels of the tribes adjacent to his country (¢sta‘malahu I-Nu‘manu
brnu I-Mundiri “ald haga’ini man yali ardahu min al-<Arab). The
report of al-Bakri indicates that al-Gallaq was entrusted with
collecting taxes. ‘Uqfin b. ‘Asim al-Yarbii‘i hid from al-Galliq—

1. So IBN AL-KALBI, 0p. cil., and AL-BALADURI, Ansab, “Galldq”; in some
other sources ‘“‘Allag”; see W. CASKEL, op. cit., I1, 271.

2. IBN AL-KALBY, op. cit.,, f. 98; W. CaSKEL, op, cit.,, II, 232; AL-WAzir
AL-MAGRIBI, al-Inas bi-%ilmi l-ansab, Ms. Br. Mus., f. 37 b; he was from the
Taym b. ‘Abd Manit b. Udd. See AL-BALADURI, op. cit., f. 929 b.

3. S. M. HusayNn, Early Arabic Odes, p. 199, transl. p. 161, commentary
P- 320. The pedigree in the commentary: ‘Allag b. *‘Abdallah b. Hammim
al-Riyahi (his brother Qays b. ‘Abd Allih mentioned as well). Da 1-Kir is
said to have been al-Harit b. Munabbih b. Qurt{ b. Sufyan b. Mugadic, But
Munabbih is a mistake; read: ‘‘al-Harit b. Bayba” (Comp. v. 13 of the poem).

4. This verse:

“Tafarrada ‘Alldqun slaynd wa-Hagibun:
. wa-Di 1-Kiri yad‘d yi-la Hanzalata rkabi’”’
is rendered by S. M. Husayn:
“There come helter-skelter to us ‘Allag and Hagib:
and Da 1-Kir crying: Ho Hanzala: ride forth",
About al-Harit b. Bayba see W. CAsKEL, o0p. cit., I1, 305, 221.

5. Hagib—obviously Higib b. Zurira.

6. IBN QUTAYBA, al-Ma‘dni al-kabir, p. 1012 (ed. F. KRENKOW, Hyderabad
1949). '

7. And see IBN AL-KALBI, op. cit, f. 72 a and AL-BALADURI, o0p. cit.,
f. 993 b.

8. Agadni, 1X, 173.

9. Sarh al-qasa’id al-‘ady, p. 275 (“al-Muniriyya’ Print, 1352 AH).

10. See T. NGLDEKE, Fiinf Mo‘allagat, I, 76. And see about his son al-
‘Affiq b. al-Galliq, who was killed by the <Abs: Naga’d, p. 336; AL-
Hutav’a, Diwan, p. 323 (ed. Nu‘man Amin TAxA, Cairo 1958); AL-
BALADURI, o0p. cit, f. 929 b.

11. AL-BAKRI, Sim¢ al-la*dli, p. 746 (ed. AL-Maymani, Cairo 1936); and
see L. ‘4., s.v. zlif; according to al-Baladuri, op. cit,, f. 798 b ‘Ugfan b.
Qays b. ‘Asim came to Arwi bint Kurayz (another version: the visitor was
Mutammim b. Nuwayra). A verse of <Uqfin see IBN QUTAYBA, al-Ma‘ani
al-kabir p. 105; and see AL-BALADURL, Ansab, V, 1 (ed. S. D. GoITEIN,
Jerusalem 1936); he is said to have been a companion of the Prophet (see
IBN HAGAR, al-Isaba, No. 5619).
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according to this report—his white camels. When pursued by al-
Gallaq he went to al-Nu‘midn with the herd and asked for his
protection. He was in fact granted protection and al-Nu‘man *did
not take anything from his herd” (wa-lam ya’hud minhi—i.e. al-
1bil—Say’an).

The story of al-Galliq illustrates the relations which existed
between al-Hira and a chief of a tribal group. Al-Galliq was
entrusted by the king of al-Hira to subdue the Taglib, he com-
manded a military unit and it is plausible that he had at his disposal
some force for carrying out his task as tax collector. This may
explain how the kings of al-Hira could impose their rule on tribal
groups in cooperation with friendly chiefs and loyal tribal forces.

A clash between the tax-collector of al-Hira and a clan grew into
a clash between tribal units. According to the tradition recorded in
al-‘Igd ! on the authority of Abi ‘Ubayda—the Banii Usayyid
(a clan of the ‘Amr b. Tamim) captured Wa’il b. Suraym al-
Yadkuri (from Bakr b. W2a’il) and killed him. When they killed
him they chanted: “Ya ayyuhd l-m@ihu dalwi dinaka’ 2. His
brother Bi“t, raided the Usayyid, killed a nobleman of this clan
and upon his body he killed 100 men of the same clan. This version
is also given by al-Bakri in Mu‘¢am ma sta‘gam 3.

According to another version given by al-Bakri ¢ Wa’il b. Suraym
was sent by ‘Amr b. Hind as tax-collector (ba‘atahu sa“iyan) of the
Banii Tamim. They threw him into a well and stoned him. He was
killed by the clan of Usayyid.

A more detailed version is given by al-Riya#i in his commentary
of the Hamdsa 5. All the clans of Tamim paid the demanded tax
(al-itdwa) to Wa’il b. Suraym. When he came to the Usayyid they
collected the cattle and sheep (scil. of the tax) and ordered them
to be counted. When he was sitting on the side of a well there
came an elder of the Usayyid and catching him unaware pushed

1. IBN ‘ABD RasBiHI, al-Igd al-farid, 111, 354.

2. See this verse: AL-MARZTQI, al-Azmina wa-l-amkina, 11, 159; AL-FARRA?,
Masani al-Qur’an, 1, 323, (ed. NadATi—AL-Na&GAR, Cairo 1955); L. 4.,
s.v. myh; AL-ANSARI, Sudiir al-dahab, p. 436 (ed. Muh. MuhyT al-Din ‘ABD
aL-Hawmip, Cairo 1942).

3. Mugam ma stagam, s.v. Hagir.

4. ib,, s.v. Tuwayl®,

5. aL-TiBRizl, Sarh Diwan al-Hamasa, 11, 112-13 (ed. Muh. Muhyi al-Din
‘ABD AL-HAMID, Cairo 1938); and see AL-BAKRI, Sim{, pp. 286, 476 (see the
references given by AL-MayMaNi in note 5).
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him into the well. The clan assembled and stoned him to death.
His brother Ba‘it decided to avenge him, and together with his
clan the Gubar of Ya3kur, attacked the Bani Usayyid. His vow
to fill the well with the blood of Usayyid was fulfilled; when some
of them lowered the bucket into the well it came up full of blood.

Poets of Yaskur mentioned the event in their verses. The event
is recorded in al-Wazir al-Magribi’s /nds! and Abu l-Baqa’s
Mandqib 2. The clash lived long in the memory of the two clans,
as is evident from the curses in these clans: ““Ta‘isat Gubar, ta‘isat
Usayyid” 3.

W. Caskel denies the historical value of the story 4. This may be
true. But the story faithfully reflects the attitude of the tribes
towards the tax-collectors, their hatred towards them and the acts
of violence committed against them.

Refusal to pay taxes to the king of al-Hira was the cause of a
raid made by the troops of al-Nu‘man against Tamim. The story
recorded by al-Mubarrad ® on the authority of Abii ‘Ubayda says
that Tamim refused to pay the tax to al-Nu‘min. He sent against
them his brother al-Rayyan b. al-Mundir at the head of troops
which belonged mainly to Bakr b. Wa’il. They raided the Tamim,
captured children and took their cattle as spoils. Abii 1-MuSamrag
al-Yasgkuri (‘Amr b. al-Mu$amrag) composed a poem in which he
described the defeat of Tamim:

“Lamma ra’aw ra’yata I-Nu ‘mani mugbilatan:
qala ald layta adnd darind ‘Adanu
Ya layta wmma Tamimin lam takun ‘arafat:
Murran wa-kanat ka-man awda bihi l-zamanu
In tagtuling ® fa-a‘yarun mugadda‘atun:
aw tun“imi fa-qadiman minkumu l-minanu
Minhum Zuhayrun wa-<Attabun wa-Muhtadarun:
wa-bnd Lagitin wa-awda fi l-waga Qatanu”

1. ff. 28 b-29 a.

2. f. 123.

3. AL-BALADURI, op. cit,, p. 1075 b; aL-TiBrizi, Sarh Diwan al-Hamasa,
II, 113; the grandson of Bacit, ‘Amr b. Gabala b. Batit, fought at Da Qar
(see AL-MARzZUBANI, Muam al-$u‘ar@®, p. 225).

4. W.CASKEL, op. cit., 11, 221, 585. (Ba‘itb. Suraym and Wa’il b. Suraym).

5. AL-MUBARRAD, al-Kamil, 11, 82-83 (ed. Muh. Abi 1-Fadl IBRAHIM—
AL-SAYYID SAHATA, Cairo 1956).

6. So AL-MUBARRAD, op. cit., ib,, and AL-MavDANI, Magma© al-amtal, 1,
439; AL-MARzZUBANI, Mu‘fam al-$u‘ar@>, p. 211: “in taqtuldhum”, which
seems to be the correct reading.
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“When they saw the banner of al-Nu‘man advancing
they said: ‘“‘would that our nearest abode be ‘Adan
May the mother of Tamim not have known Murr
and been like one destroyed by the (changes of) time”’.
If you kill them—they are (merely) asses with cut
[noses,
and if you show grace—since ancient time you have
[shown grace.
From among them are Zuhayr, ‘Attab and Muhtadar
and two sons of Laqit; Qatan perished in the battle”.

The leaders of Tamim came to al-Nu‘min asking him to release
the captives. Al-Nu‘mdn agreed that every woman who
wished to return to her relatives should be returned. All the women
questioned expressed the wish to be returned to their tribe except
the daughter of Qays b. ‘Asim who preferred to remain with thel
man who captured her, ‘Amr b. al-MuSamrag. Qays then vowed
to bury every female child, that would be born to him.

The version of al-Agani ' does not mention that the cause of the
raid was the refusal to pay taxes, does not contain the verses and
records the story as a raid of al-MusSamrag. But in this version the
raid is restricted to the Bani Sa‘d and the name of the captured
woman is given: Rumayma bint Ahmar 2 b. Gandal; her mother
was the sister of Qays b. ‘Asim.

Al-Mu$amra§ is mentioned in a short account of al-Baladuri3:
some clans of Bakr b. Wa’il raided the ‘Ukl. They were however
defeated by the ‘Ukl under the command of al-Namir b. Tawlab 4.
In one of the verses quoted by al-Baladuri and attributed to al-
Namir b. Tawlab,al-Mu$amrag is mentioned as a captive of the ‘Ukl?.

For the assessment of the story of the raid the verse recited by

1. Agani, XII, 144.

2. In the text “Ahkmad”’, which is a mistake, Ahmar b. Gandal was the
brother of Salima b. Gandal (See SaLimA B. GaNDAL, Diwdn, p. 21—ed.
CuEIlKHO; and see AL-GAHiz, al-Bayan, 111, 318; AL-BaGpApi: Hizanat al-
adab, 11, 86; ‘AMR B. KuLtOM, Diwan, p. 3—ed. KRENKOW; AL-BALADURI,
op. cit., f. 1040 a; W. CASKEL, op. cit., 11, 146).

3. AL-BALADURI, 0p. cit., . 928 a. ‘

4. About him see W. CaskEL, 0p. cit., 11, 444.

5. “Raha I-MuSamrafu li-l-vikabi fanibatan:

fi l-qiddi ma>saran ‘ald adbarika”
(in text: Mu3amrah, fanbiyatan).

I
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al-Nu‘mian—quoted by al-Mubarrad—is of some importance:
when al-Nu‘man forgave the Tamim he said:
“Ma kana darra Tamiman law tagammadahd:
min fadlind md ‘alayhi Qaysu “Aylani”
““What would harm the Banii Tamim if they
[would be filled
with our favour like the Qays ‘Aylan” .

Al-Nu‘man reminds the Banii Tamim that by paying the zfauq,
and by their loyalty they would enjoy the favour of the king. The
expression seems to point to the benefits bestowed by the king
on the chiefs of the tribe Qays ‘Aylan, appointment of their chiefs
as tax collectors, granting them pastures, etc. It is noteworthy
that al-Mubarrad renders #/@wa by adydn, pointing to obedienct
and submission 2. The verse attributed to al-Nu‘man reflects the

. efforts of al-Hira to gain the allegiance of some divisions of Tamin

(evidently the Sa‘d), who tried to free themselves from the depen
dence of al-Hira. That was manifested by the refusal to pay taxes

Some light on the relations between al-Hira and Asad and
Gatafin is shed by a story recorded by Muhammad b. Habib?
These tribes—says Ibn Habib—were allies, not submitting to the
obedience of the kings 4. ‘Amr b. Mas‘dd and Hailid b. Nadla ® of
Asad used to visit every year the ruler of al-Hira, stay with him
and drink with him. During one of these visits al-Mundir al-Akbar
suggested that they should accept his obedience. He said: ‘“What
prevents you from yielding to my obedience and to defend me
like the Tamim and Rabi‘a?” They refused his offer, remarking:
“These territories are not suitable for our herds. Besides (in tht
present situation) we are near to you; we are here in these sandy
lands and if you summon us we will respond”. Al-Mundir under
stood that they were not willing to accept his offer and ordered to
poison them. Whether Halid b. Nadla was really poisoned is rather
doubtful ; the story itself may be spurious. But the tendency of

I. AL-MUBARRAD, op. cit., 11, 84.

2. ib., p. 83, l. 2; and see above note 4, p. [11]. (adyan is identical with
urban and aryan).

3. IBN HABIB, 4sma’ al-mugtalina (Nawadir al-mahtitat, VI, 133).

4. Comp. p. 12, L. 3 of this paper (note 3).

5. SE W. CaskEr, op. cit., 11, 179, 342.

6. See AL-BALADURI, Ansab, f. 903 a (with other versions about his death);
AL-DABBI, Mufaddaliyyat, VII, 1 (LYALL notes p. 14); AL-QALI, al-Nawadi,
P. 195; AL-A%SA, Diwan, p. 306 (ed. GEYER—AL-ASwAD B. YAFUR, XLIX,
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the rulers of al-Hira to widen their influence by gaining the obedi-
ence of independent tribes is evident from this story. The answer
of the two leaders seems to indicate that the ruler of al-Hira
proposed that they should enter territories under his control, but
that they refused to do sol.

The rulers of al-Hira could impose their sway on the tribes either
by granting the chiefs benefits—as mentioned in the stories quoted
above—or by force. The rulers based their power on their troops.
The troops were, however, not levied from a certain tribe: there
was no tribe ruling in al-Hira; it was a family. The rulers of al-
Hira had therefore to rely on foreign troops or on mercenary troops.
Only occasionally could they use a tribal force against another
tribal unit, hostile to the first—as already mentioned.

The problem of the formations of Dawsar, al-Sahba’, al-Wada’i*,
al-Sana’i< and al-Raha’in was discussed by Rothstein 2. Rothstein,
quoting the sources 3 and arguing with Caussin de Perceval arrives
at the conclusion that the Sana’ ¢ seem to have been a Prdtorianer-
schaar 4. This is confirmed by the commentary of the Naga’id 5:
Ahmad b. ‘Ubayd states that the Sana’:‘ are people upon whom
the king bestows his favours (yastani‘uhumu l-maliku) and they
remain in his service. Another version is also given there: the Sana’:
of the kings are the helpers of the king, who raid with him, by
whom the king is aided. An additional information is given by al-
Mubarrad ¢: most of them are from Bakr b. Wa’il.

The Wada’® are defined by Rothstein as Besafzungstruppen.
Rothstein argues that Wada’¢ cannot refer to certain troops
(- .. “dass damit unméglich eine bestimmte Truppe gemeint sein
kann”). He assumes that the Wada‘ may probably denote the
troops of the garrisons and especially the border garrisons. Dawsar
and Sahkba’ refer probably—according to Rothstein—to the
garrison-troops of al-Hira.

v. 6-7); and see GAWAD ‘aLi, Ta’ih al-Avab qabla I-Islam, 1V, 73; ABU
MisgaL: Nawddir, 1, 122-3 (ed. ‘Izzat Hasan, Damascus 1961—see the
notes of the editor).

1. ... hadihi I-biladu la twl@*imu mawa$iyana” . .. and see the variant
of the question of the king (AL-BAGDADI, Hizina, IV, 151): “. .. wa-an
ladnis minni kama danat Tamimun wa-Rabi‘atu’’.

. Die Dynastie der Lahmiden, pp. 134-138..

. Al-Hamasa, al-Agani, al-Iqd al-farid, AL-GAWHARI, Sahah.
. ROTHSTEIN, op. ¢il., p. 137.

. p. 884.

. Al-Kamil, 11, 83.

»
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The definition of the Wada*i* given by Ahmad b. ‘Ubayd is
different. Wada’;“—says Ibn “‘Ubayd—are the troops levied by the
king, 100 from every tribal group (gawm), more or less according
to their number. Another definition quoted in the same source!
claims that the Wada’:< are the forces of the subjects of the king-
dom. According to this definition Bevan renders Wada’:® in his
glossary ‘‘levies, troops, raised by the Lakhmite king”. Ibn al-
Atir, however, defines them as ‘“‘semi-chiefs’ 2.

The opinion about the Rahd’in, the hostages of the tribes is
unanimous.

A detailed account about the troops of al-Hira is given by Abi
1-Baqa’ 3. Imru’ 1-Qays al-Badan 4—records Abi 1-Baqa’—was the
man who, imitating the division of the troops of Kisra, divided his
troops and gave them names, which remained till the end of the
kingdom of al-Hira. People next in kinship to the king were called
Ahlu l-rifdda. There were leaders of the troops marching in front of
the troops in battles and raids 8. The commanders of the divisions
of the troops were the Ardaf .

A special division of the army of al-Hira was levied from among
the Lahm. This troop was called al-Gamarat or al-Gimar. As soldiers
of this troop are mentioned the Uray3 b. Ira$ b. Gazila 7 of Lahm.
Another version claims that this troop was formed from people
levied from Lahm and other groups. Mentioned are Banii Silsila
from Gu‘fi, Banii Mawiya from Kalb8 and groups from Bani
Salamin b. Tu‘al ? of Tayy.

The Sana’i¢ were a troop of outlaws from different tribes—
records Abii 1-Baqad’. Driven out from their tribes as murderers or
culprits—they were protected by the king of al-Hira and gained

1. Naga’d, p. 884. .

2. See GAWAD ‘ALl Ta’vik al-<Avab qabla I-Islam, IV, 92 (“‘al-wadd’i‘ wa-
humu lladina khandi $ibha i-maddyih'’’).

3. ABU L-BaQAa?, op. cit., {. 21 a, seq.

4. See GAWAD <ALl 0p. cit.,, IV, 31; and see S. SmitH, Events in Avabia,
in BSOAS, 1954, p. 430, Table A.

5. The word denoting the title of these leaders cannot be deciphered. It
is written _lJl;.

6. ABT L-BAQA?, op. cit,, f. 21 a: “wa-l-avdaf wa-hum ‘urafdu l-fundi
wa-zu‘ama’ uhum wa-quwwdduhum wa-azimmatuhum'’.

7. See IBN Hazm, op. cit., p. 396.

8. See W. CAskEL, op. cit., II, 405.

9. See IBN DURAYD, al-I$tigdg, p. 386.
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safety. They attended his battles and raids !. The other version
about the Sana’° is given as well, they were men from Bakr b.
Wa’il, from the Lahazim, from Qays and ‘Abd al-Lat and from
Ta‘aba b. “‘Ukéba. Abii 1-Baqa’ prefers the first version.

The Wada’i“—says Abi 1-Baqa’—were a Persian unit, sent by
Kisra to the kings of al-Hira as reinforcements. They counted 1000
mounted soldiers (asdwira) and stayed a year at al-Hira. After a
year’s service they used to return to Persia and were replaced by
- another troop sent from Persia. They formed in fact the strength
of the ruler of al-Hira and through their force the ruler of al-Hira
could compel the people of al-Hira as well as the Bedouin tribes
to yield obedience to him. Without these forces the rulers were
weakened, so that they had to fear the people of al-Hira 2.

The people of al-Hira consisted of three divisions Dawsar (or
Dawsara), an elite troop of valiant and courageous warriors; ai-
Sahba’, (but according to a contradictory tradition this was the
troop of the Wada’i‘); al-Malha’, so called. because of the colour
of the iron (i.e. their coat-of-mail) 3.

The Rahd’in were youths from Arab tribes taken by the kings
of al-Hira as hostages guaranteeing that their tribes would not
raid the territories of al-Hira and that they would fulfil the terms
of their pacts and obligations between them and the kings of al-
Hira. They counted—according to a tradition quoted by Abi
1-Baqa’—s500 youths and stayed 6 months at the court of al-Hira.
After this period they were replaced by others 4.

These forces—of the people of al-Hira and the Persian troops—
formed the strength, upon which the rulers of al-Hira relied. They
fought with the rulers of al-Hira in obedience to Kisra, in order to
defend their abode, their families and possessions; they could not
forsake them 5.

1. Two verses are quoted as evidence: the verse of Yazid b. al-Sa‘iq (see
above, n, 2, p. [15]) and the verse of GARIR:
“Hamayna yawma Di Nafabin himana:
wa-ahvazna l-sand’i‘a wa-l-nihaba’
see his Diwan (ed. AL-SAwi), p. 68, 1. 1.
2. ABU L-BaQA’, op. cit., f. g9 b, seq.
3. ib,, f. 22 b; ABTU L-BAQA® records the opinion of TaBARI, that these
two troops (Sakba’ and Dawsar) were Persian troops sent to al-Hira,
4. ib,, f.21 b; GAWAD ‘ALl 0p. cit.,, IV, 93.
5. ABit L-BaQA’, op. cit.,, f. 99 b: “‘wa-kdna gundahum lladina bihimi
mtind‘uhum wa-“zzuhum ahlu I-Hivali l-musammawna bi-tilka l-asma’i
I-mugaddami dikvuha; fa-kant yuhdribtina ma‘ahum (a‘atan li-Kisvra wa-

11
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When the king of al-Hira left with his troops for a military
action, the people of al-Hira afraid of an attack of the raiding
Bedouins, used to stay in their fortified fortresses till the king
returned with his troops. Sometimes the king concluded agreements
with the neighbouring tribes—mainly from Bakr b. W32’il and
Tamim—that they would not raid al-Hira in his absence 1.

A peculiar aspect of the relations of the tribes with the rulers of
al-Hira is brought out by Abii 1-Baqa’: tribes pasturing in regions
adjacent to the kingdom of al-Hira were compelled to get their
provisions (al-mira wa-l-kayl) from the kingdom of al-Hira and
therefore had to submit to the obedience of its rulers 2.

The rulers of al-Hira were well acquainted with the situation in
the tribe itself and used to intervene in the internal affairs of the
tribes. A case of this kind is illustrated by the story of Laqit b.
Zurara, who was convinced by al-Mundir b. Ma’ al-Sama’ to return
the children of Damra b. Gabir al-Nahgali 3. His children were given
as hostages to Laqit for the children of Kubay$ and Rusayya ¢ and
the Banii Nah3al requested the king to intervene 5. Damra himself
was respected and liked by the king 6. His son, Damra b. Damra,
was favoured by al-Mundir and al-Nu‘man. He was one of his boon-
companions and the king entrusted him with the care of his white
camels 7,

Instructive is the case of Hagib b. Zurara with the Banii ‘Adiyy

hifzan li-baydatikim wa-ahlikim wa-mandzilikim wa-kimayatan li-anfusihim
wa-amwdlihim wa-la yumkinuhum hidlanuhum wa-la l-tahallufu <anhum.

1. ib. f. 102 a.

2. ib,, . 100 a; for the necessity of getting provisions comp. the story
of “Yawm al-Mu3agqar”’.

3. He was the father of the famous Damra b. Damra. The name of Damra
b. Damra was in fact Sigqa b. Damra; his mother was Hind bint Karib b.
Safwin, one of the leaders of Sa‘d. About Damra b. Gabir see W. CASKEL,
op. cit., II, 241; about Siqqa b. Damra, ib., 11, 530.

4. Al-Kalb b. Kunays (or Kubay%) b. Gabir, the son of Kunays and
Rusayya married the mother of al-Hutay’a (see ABU L-FARAG, al-Agant, 11,
43; ZDMG, XLI11, p. 3, n. 2).

5. AL-DaABBY, Amtal al-*‘Avab, pp. 7-9; AL-MUFADDAL B. SALAMA, al-
Fapir, p. 53 (ed. C. A. StorEY, Leiden 1915); AL-MAvYDANI, Magma* al-
amtal, 1, 136.

6. See the sources given in the preceding note and see AL-BALADURI,
op.cit, 1. 986 b.

7. AL-BALADUR}, 0p. cit., 987 a: “‘wa-fa‘alahu wmin hudddtihi wa-sum-
mayihi wa-dafa‘a tlayhi ibilan kdnat lahu fa-kanat fi yadihi wa-hiya haga’i-
nuhu wa-hafd’inu l-Nu‘mani bnihi ba‘dahu, waritaha ‘an abihi; wa-kanat
min akvami l-ibils . . ",
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b. ‘Abd Manat !. These ‘Adiyy were in the service of Hagib and Hai-
gib intended to turn them into his slaves by a writ of al-Mundir 2.

Chiefs of tribal divisions co-operating with the rulers of al-Hira
took part in their expeditions against Syria, visited their court and
were favoured and respected. There was, however, no general line
of continuous loyalty and allegiance to the rulers of al-Hira.
Contending leaders of clans revolted against the agreements con-
cluded by their chiefs with al-Hira from which they could not get
the desired share of profit. There was continuous contention
between chiefs on the favour of the ruler, which strenghened the
feeling of lack of confidence. Sudden changes in the policy of Persia
towards the rulers of al-Hira further enhanced the feeling of
instability. The application of the method of ““divide and impera” 3
as a means to control the tribes and the lack of sufficient and
steady support for the loyal tribes—all this created a feeling of
disappointment and bitterness.

The successful raids of small units of clans against al-Hira
undermined the prestige of its rulers. ‘Usayma b. Halid b. Minqgar ¢
could oppose the orders of the king al-Nu‘man, when he demanded
to extradite the man from ‘Amir b. Sa‘sa‘a to whom ‘Usayma gave
shelter. When raided by the troops of al-Nu‘man ‘Usayma sum-
moned his people by the war-cry “Kawtar’”’ and defied the king.
Directing the spear to the mane of his horse he said: ““Go back,
you wind-breaking king! Would I like to put the spear in another
place—I would put it 5. The Band ‘Amr b. Tamim when attacked
by the forces of the king al-Nu‘min succeeded in defeating his
army and in plundering his camp ®. The cases of the victory of
Bedouin tribes over the royal troops of al-Hira were sufficient
proof of the weakness of the vassal kingdom of al-Hira, presaging
its fall.

It was concurrent with the rise of Mecca to authority and power.

I. Probably the ‘Adiyy b. ‘Abd Manit b. Udd; see W, CASKEL, 0p. cil.,
11, 137.

2. 1IN Ra8ig, al-‘Umda, 11, 174 (Cairo 1934).

3. W. CaskeL, Die Bedeutung der Beduinen in der Geschichte der Araber,
p. 15 (Koln 1953).

4. Apparently ‘Isma b. Sinidn b. Halid b. Mingar as in IBN AL-KALBI's
Gamhara, . 78 b and in AL-BALADURI’s Ans@b, f. 1030 a; see TUFAYL AL-
Ganawi, Diwan, p. 59 (No. 19), éd. F. KrRENkOW ; see W. CASKEL, Gamharat
al-Nasab, 11, 359 (<Isma b. Sinan). ,

5. Mud. IBN Hasis, al-Muhabbar, p. 354.

6. ABU L-BaQA’, op. cit., . 126 a.

{1
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THE CAMPAIGN OF HULUBAN
A NEW LIGHT ON THE EXPEDITION OF ABRAHA

The record of the expedition of Abraha against the Ma‘add and
especially against the ‘Amir b. Sa‘sa‘a deserves special mention.
The record of this expedition found on an inscription on a rock in
the vicinity of the well of al-Murayghan refers to a tribal division of
Tamim. It is the only case — as yet — in which a tribal division
of Tamim has been mentioned in an inscription.

This inscription « Ry 506», found by the expedition of Professor
G. Ryckmans, was published by him with a French translation and
comments !. It was published with a German translation and valuable
comments by W. Caskel 2, rendered into English with notes and
remarks by Sidney Smith 3 and by F. Beeston 4, who gave a pene-
trating analysis of the text. Of importance are the remarks and studies
of J. Ryckmans 5. A comprehensive study of the inscription was given
in Russian by A.G. Lundin ¢. The inscription was partly translated
into Arabic and furnished with notes by Jawad ‘Ali ?. The text given
by Sidney Smith was translated into Arabic by Ihsan “Abbas®.

The rendering of F. Beeston of the inscription is here given in full :

<« By the power of the Merciful One and His Messiah, the king Abraha
(etc.) wrote this inscription when he had raided Ma‘add in the spring
razzia in the month @thtn (and) when all the Bani ‘Amir had revolted.
Now the king sent *BGBR with the Kindites and ‘Alites and BSR son
of HSN with the Sa‘dites and these two commanders of the army did
battle and fought, (namely) the Kindite column against the Bani *Amir
and the Murddite and Sa‘dite column againsb... in the valley on the
TRBN route and they slew and made captive (the enemy) and took

1 Le Muséon, 66 (1953), pp. 275-284.

2 W. Casker, Entdeckungen in Arabien, pp. 27-31.

3 Sidney SmitH, Events in Arabia in the 6th century A.D., BSOAS, 1954, pp. 435-37.
4 A¥.L. BeesToN, Notes on the Muraighan inscription, BSOAS, 1954, pp. 389-92.
5 Le Muséon, 66 (1953), pp. 339-42; B.0. XIV, p. 94.

¢ A.G. Luxniy, Yujnaya Arabia w VI weke (Palestynski Sbornik, 1961, pp. 73-84).
7 Jawdp ‘Ari, Ta’rikh al-‘Arab qabla ’l-Islam, Iy, 396-98.

8 TgsAN ‘ABBAs, Sharhk Diwdn Labid b. Rabi‘a, Introduction, p. 8 (al-Kuwayt, 1962).
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satisfactory booty. The king, on the other hand, did battle at Haliban
and the (troops?) of Ma‘add were defeated and forced to give hostages.
After all this ‘Amr son of al-Mundhir negotiated with Abraha?® and
agreed to give hostages to Abraha from al-Mundhir, for al-Mundhir had
invested him (*Amr) with the governorship over Ma‘add. So Abraha returned
from Halibin by the power of the Merciful One (etc.).>»

Beeston’s comment ! shows clearly that the description deals with
two campaigns : the campaign of the king, Abraha, at Haliban 1
and the campaign of Kinda and 8a‘d - Muriad at TRBN 12. It is evident
that we are concerned here with an enormous encounter in which
many tribal forces participated.

Caskel remarks that the expedition might be considered asa« Vor-
iibung» for the expedition of Abraha towards the North of the Ar.
peninsula, which stopped near Mecca 3. J. Ryckmans states : « Cette
expédition aurait partiellement servi de base & la tradition d’une
campagne de Abraha contre la Mecque » 14, Altheim and Stiehl state
that the expedition of Abraha recorded in the inscription « Ry 506 »

9 The phrase : « wb'‘dnhw/ws'hmw/*'mrm/bn/mdrm/wrhnmw/bnhw/wshtifw/‘aly/m ‘dms
is obscure. « ws*» may probably denote — as pointed out by Caskel, op. cit., p. 29, ad
«Z» 7T — «aus einer driickenden Lage befreiens. A verse of Zabbin b. Sayydr may
be consulted : « Wasi‘nd, wasi'nd fi umiirin tamahhalat : ‘ald ’1-talibi ’l-mautiiri ayya
tamahhulis (al Zubayr b. Bakkir, Nasab Quraysh, ed. SHAkiR, p. 15). Perhaps the
translation may be : Afterwards ‘Amr b. al-Mundhir gave them sufficient succour;
his son (*Amr — see CASKEL, 0p. cit., p. 20, ad « L+ 7) gave hostages for them and he(i.e.
Abraba) made him governor over Ma‘add.

10 BSOAS, 1954, p. 391.

11 So vowelled in al-Bakri, Mu‘jam md ’sta‘jam, s.v. Hlban. Yaqiit vowels : Halaban
(Bulddn, s.v. Hlban). Al-Bakri states that it is ¢« a city in al-Yaman, in the lowland of
al Hadiirs. Yaqit states that it was «a place in al-Yaman in the vicinity of Najrin ».
He also quotes another opinion, that it was a water-place of the Bani Qushayr. Thilo
locates the place according to Yaqiit and states that it is a wadi starting in the mountain-
chain of ‘Arwa and flowing into the Rika’Sirra. It is located in the vicinity of Yadhbul -
see THILO, Orlsnamen, s.v. Halaban.

12 See BEESTON, op. cit.,, p. 391; LUNDIN, op. cit., pp. 76-77 (n. 66-67). See esp. al-
Bakri, Mu'jam md ’sta‘jam, s.v. Turaba : « It is a place in the territory of the Banii
‘Amirs; see ‘Arrim b. al-Asbagh, dsma’ jibal Tikime (Nawadir al-makhfufat, ed.
Hirdn, VIII, 146).

13 CaskEL, op. cit., p. 30.

4 J. RYcKMANS, Inscriptions historiques Sabéennes, Le Muséon, 1953, p. 342; Lunpin,
op. cit., p. 82.
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is in fact the « Expedition of the Elephant » mentioned in the Qur’an 1.
Lundin devotes a comprehensive discussion to the proposition of
Altheim - Stiehl and refutes their assumption stating that the « Expe-
dition of the Elephant» is not connected with the events of 547 A.D.,
recorded in the inscription « Ry 506 » 16. He assumes that the « Expe-
dition of the Elephant» took place about 563 A.D. 17,

Some remarks concerning this controversy may be made here.

The tradition of Ibn al-Kalbi stating that the Prophet was born
23 years after the « Expedition of the Elephant» is not « an isolated

one» (¢ Danniye Muh. b. al-Kalbi stoyat osobnyakom») - as Lundin-

claims. There are many traditions stating that the Prophet was not
born on the « Day of the Elephant» or in the year of « the Elephant»;
these can, however, not be discussed here. One of these traditions,
an important one, may be quoted here.

Haddathand al-Zubayru gqila : wa-haddathani ‘Umaru bnu Abi Bakrin
al-Mu’ammili ‘an Zakariya *bni Abi ‘Isa ‘an ’bni Shihdbin anna Qurayshan
kdnat ta‘uddu gabla ‘adadi rasili *llabhi (§) min zamani °lfili. Kani
ya‘uddiina bayna ‘lfili wa-bayna ’l-fijiri arba‘ina sanatan. Wa-kénda
yatuddiina bayna °l-fijiri wa-bayna wafati Hisha&mi ’bni -Mughirati sitta
sinina. Wa-kinéi ya‘uddéina bayna wafiti Hishimin wa-bayna bunyani
lka'bati tis'a sinina. Wa-kdnii ya‘uddiina bayna bunyini l-ka'bati
wa-bayna an kharaja rasiilu °llahi ild l-madinati khamsa ‘ashrata sanatan.
Minba khamsu sinina qabla an yunzala ‘alayhi. Thumma kina l-‘adadu
yu‘addu.

... « Ibn Shihdb (ie. al-Zuhri-K) : Quraysh counted, before the chrono-
logy of the Prophet, from the time of the ‘Elephant’. Between the
Elephant and the (battle of the) Fijar they counted 40 years. Between
the Fijir and the death of Hisham b. al-Mughira they counted 6 years.
Between the death of Hisham and the building of the Ka‘ba they counted
9 years. Between the building of the Ka'ha and the departure of the
Prophet for al-Madina (i.e. the Hijra-K) they counted 15 years; he
stayed 5 years (of these 15) not receiving the revelation. Then the counting
(of the usual chronology) was as follows. »

This tradition of al-Zuhri is recorded by al-Zubayr b. Bakkar in

15 F, ALTHEIM - R. STIEHL, Araber und Sassaniden (Edwin Redslob zum 70 Geburtstag,
Berlin 1954, pp. 200-207 : Mohammeds Geburtsjahr); F. ALTHEIM - R. STEHL, Finanz-
geschichte der Spdtantike, pp. 145-148 and 353-355.

16 LLUNDIN, op. ¢it.,, pp. 82-83.

17 LUNDIN, op. cit., pp. 83-84.

v
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his « Nasab Quraysh» 18 and is quoted in Ibn ‘Asdkir’s « Ta'rikh
Dimashq» 1®. This tradition is not connected directly with the date
of the birth of the Prophet and seems to be trustworthy. It fixes
the date of the « Expedition of the Elephant» at 552 A.D. It is exactly
the date fixed for the inscription « Ry 506 » by Beeston 20. The propo-
sition of Altheim-Stiehl seems to be correct : the inscription « Ry
506 » is apparently a record of the « Expedition of the Elephant».
The problem of the date of the birth of the Prophet deserves to be
dealt with in a separate study.

Some additional details about the « Expedition of the Elephant »,
bitherto unknown, may here be quoted as well. Al-Baladhuri records
a tradition on the authority of Ibn Da’b : Jabir b. Sufyan, the father
of Ta’abbata Sharran (Ibn al-Kalbi says : Jabir b. Sufyan b. ‘Adiyy.
Others say : Sufyan b. ‘Amaythil b. ‘Adiyy) said about the « Day of
the Elephant» :

Atdna rakibun fa-na‘a Undsan
wa-"Abbasan wa-nasan akharina
Agamna bi-l-Mughammasi nisfa shahrin
wa ...21 hum bihdi mutajaiwiring 22

A horseman eame to us and announced the death of Unis 23
and the death of *Abbas and other people

We stayed at al-Mughammas half a month

and ... them in it, staying close together.

There is no intimation as to who the persons, mentioned in the
verses, were. They were evidently from the trihe of Jabir b. Sufyan,
from the Fahm. From the verses we gather that the father of Ta’abbata
Sharran witnessed the battle. They clearly point to the fact that
Fahm took part in the battle against Abraha.

It may be of some interest to mention, that the family of Ta’abbata
Sharran had some relations with Mecca. Umayya 24, the daughter

18 Ms, BopLEy, f. 129b,

19 ], 28 (ed. AL-MuUNAJJID); comp. a tradition recounted by Misd b. ‘Ugba on the
authority of Zuhri : Al-Dhababi, Ta’rikk al-Islgm, 1, 22; and see Ibn Kathir, al-Bidaya,
II, 280-82.

20 BSOAS, 1954, p. 391, n. 2.

31 T could not decipher the word. It is written 1" Ay

22 a).Baladburi, Ansd@b, ma. f. 1125a.

23 Perhaps lyiis (instead of Unis).

24 In the « Igabas : Amina; al-Ieti'ab : Amina bint Naufal b. Jabir.



THE CAMPAIGN OF HULUBAN 499

of Jabir b. Sufyan, the sister of Ta'abbata Sharran, married Naufal b.
Asad 25. Her son ‘Adiyy b. Naufal b. Asad, the brother of Waraqa
b. Naufal, was appointed by ‘Umar or “Uthman as governor of Hadra-
maut.

Lundin discussing whether the inscription of « Ry 506» can be
connected with the « Expedition of the Elephant» argues, that the
inscription does not contain the names of the men mentioned in the
North-Arabian tradition : Nufayl b. Habib, the guide of Abraha,
Muhammad b. Khuza'i, claimed to have been appointed over Ma*add 2e,
the Khath‘am etc. One may remark, that the tradition of Tabari
explicitly says that Muh. b. Khuza‘i was killed by the Kinana. Abraha
advancing against Kindna intended to avenge the murder of Muh. b.
Khuzd'i 2. A contradictory tradition, recorded by Muh. b. Habib,
states that Muh. b. Khuza'i was with the army of Abraha with the
Elephant 28. In both cases (whether Muh. b. Khuzi‘i was alive or
dead) there was no reason to mention his name on an inscription
recording the events of a battle between the forces of Abraha and
of revolting tribes. That seems to have been the reason that the
name of the guide of Abraha was not mentioned either.

It is a fact that in a relatively short time the decisive events fell
into oblivion, poems composed on the occasion of the battles were
lost. Only dim memories of the campaigns were preserved in a few
verses.

A peculiar passage in al Baladhuri’s « Ansab»?°* may shed new
light on the relations between Abraha and Mecca, emphasizing the
economic aspect :

... Minhumu °l-Harithu bnu ‘Algamata °bni Kaladata *bni ‘Abdi Manafi
*bni “Abdi 1-Dari, rahinatu Qurayshin ‘inda Abi Yaksuma l-Habashiyyi,

25 See al-Mug'ab, Nasab Quraysk, p. 209; al-Zubayr b. Bakkir, Jamharat Nasab
Quraysh, I, 421, 423 (ed. SHARIR); Ibn Hajar, al-Igdba, n® 5484; Ibn°Abd al-Barr,
al-lsti‘ab, p. 502.

26 In the tradition of al-Tabari (I, 551 ; ed. Cairo 1939) he was appointed over Mudar,
not over Ma‘add.

27 al.Tabari, Ta'rikh, tb.; al-Tabarsi in his Majma® al-Bayan XXX, 191 seq. tells
that Abraha — when on his way against Mecca with his army — sent a man from Sulaym
as a missionary to summon the people to make the pilgrimage to his church, which he
had built. A man from the Kinina, from the Hums, met him and fought him. That
increased the wrath of Abraha.

28 g].Muhabbar, p. 130.

20 Ms. f. 8lla.

v
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hina dakhala Makkata qaumun'min tujjarihim fi hatmatin kanat, fa-wathaba

" ahdathun “ala ba‘di ma kana ma‘ahum fa-’ntahabihu fa-waqa‘at baynahum

munafaratun, thumma ‘stalahii ba‘da an madat ‘iddatun min wujihi
Qurayshin ila Abi Yaksima wa-sa’alihu alla yaqta’a tujjara ahli
mamlakatihi ‘anhum. Fa-dufi‘s -Harithu wa-ghayrvhu rahinatan. Fa-kina
yukrimuhum wa-yagiluhum wa-kinii yubdi‘ina l-badd’i'a ila Makkata
li-anfusihim,

... ¢ From them (i.e. the Banit *‘Abd al-Dar - K) was al-Harith b. <Alqama
b. Kalada b. *‘Abd Manaf b. *Abd al Dar, the hostage of Quraysh handed
over to Abii Yaksiim, the Abyssinian. (It kappened) when a group of
their merchants entered Mecea in a barren year. Some young men attacked
and robbed them of their merchandise. Then discord bioke out among
them. They were later reconciled, after a group of nobles of Quraysh
went to Abd Yaksiim and requested him not to cut off the merchants of
his kingdom from (coming to) them. Al-Harith and others were handed
over as hostages to him (i.e. to Abraha-K). He honoured them and
showed them friendship and they sent merchandise for themselves to
Mececa. »

Al-Harith b. “Algama is also mentioned as hostage of Quraysh
with Abli Yaksiim the Abyssinian in al-Zubayr b. Bakkar’s « Nasab
Quraysh » 30,

This passage of the « Ansab» is quoted by M. Hamidullah in his
Les rapports économico - diplomatiques de la Mecque (Mélanges L. Mas-
stgnon, 11, 302) and in his Le Prophétedel'Islam, p. 195. Unfortunately
Hamidullah misinterpreted an expression of the report of al Balad-
buri. Hamidullah renders the text as follows : «... ils s’excusérent
donc auprés du Négus ... Le Négus Abii Yaksim (c.a.d. le roi de la
dynastie d’Axoum) traita ces otages avec bonté ...» (Les rapports,
1b.). And in his Le Prophéte de I'Islam : « Le “Abdarite al-Harith b.
‘Algamah fut l'otage quraichite entre les mains du roi d’Abyssinie
Abi Yaksim (= aksoumite) ... furent allés auprés de I'Aksoumite... »

But in the text quoted above there is no mention of the Negus
at all. The expression « Ab@i Yaksiim al-Habashi» refers to 4 braka,
whose « Kunya» was 4 b#% Y a k s 4 m, because he had a son called
Yaksiim, who ruled after his death. The merchants who were attacked
at Mecca were not necessarily Abyssinians; they were evidently
Yamani merchants.

It is of interest to note that Thaqif also surrendered hostages to

30 Ms. BobLEY, f. 69a; and see Ibn Hajar, al-Isdba, n° 8705 and n°o 8714.
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Abraha. Al-Baladhuri records that ‘Utban b. Milik b. Ka‘b b. *Amr
was « the hostage of Abii Yaksiim the Abyssinian» 3!, This tradition
confirms the North-Ar. story about some contacts between Abraha
and Ta’if.

The tradition here quoted point to the direction of the activity
of Abraha : Thagqif (Ta’if), Fahm, Kinina and Hudhayl — all these
tribes staying in the vicinity of Mecca. One is inclined to trust to
some degree the North-Arabian tradition stating that the expedition
was directed against Mecca and her allies.

It may be remarked here that there is a rather diverging tradition
about the cause of the expedition of Abraha against Mecca : The
grandson of Abraha (the son of his daughter), Aksiim b. al-Sabbah
al-Himyarl went to Mecca to perform his pilgrimage. On his way
back from Mecca he stayed in a church in Najran. He was attacked
by men from Mecca, who robbed him of his luggage and looted the
church. Aksiim went to his grandfather, and complained about the
behaviour of the men from Mecca. Abraha vowed to destroy the
sanctuary of Mecca 22,

The inscription mentions tribal troops of the army of Abraha
despatched by the king : Kinda sent against the ‘Amir, and Sa‘d-
Murad sent towards TRBN.

The troop of Sa‘d, which we are interested in, was identified by
Smith as a «sept of Quraysh» 32, Caskel identified the Sa‘d as Sa‘d
al-*‘Ashira 34, Caskel’s assumption was accepted by Lundin 3. It was
Jawad ‘Ali, who for the first time quoted two verses of al-Mukhabbal
al-Sa‘di from the ¢« Mu‘jam ma ’sta‘jam», in which the help of the
Sa‘d for Abraha was mentioned 3. It is rather important to stress
that these Sa'd are in fact Sa'd of Tamim.

The passage of al-Bakri 37 states that al-Mukhabbal al-Sa‘di boasted

31 g}.Baladhuri, Ansab, ms. f. 1139a.

32 a)-Igbahani, Dald‘il al-nubuwwa, p. 100-101 (ed. 1950); al-Suyiti, al-Durr al-
manthiir, VI, 394 (quoted from the Dald’il).

33 SmrrH, op. cit., p. 436, n. 2.

34 W. CaASKEL, op. cil.,, p. 29, n. 124.

35 A.G. LunpiN, op. cit., p. 76, n. 63.

3 Jawip ‘Awnl, op. cit., IV, 397.

37 g).Bakri, Mu'jam mi ‘sta‘jam, s.v. Hulubdn; the first verse is quoted in L. ‘A.
s.v. ¢+ hlbs and in Taj al-*Ariis (s.v. hib); for the expression ¢garamil l-umiiras see al-
Baladhuri’s Ans@b, TV, 158 (ed. SCHLOESSINGER) : ¢ wa-nahnu garamnd amra Bakri “bni

v
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of their (i.e. of the S8a‘d - K) help extended to Abraha b. al-Sabbah,
the king of al-Yaman; 1t was in fact Khindif who were his followers.
He said :

Darabii li-Abrahata ’l-umiira mehalluha
Hulubédnu, fa-'ntalagi ma‘a l-aqwili
Wa-Muharriqun wa-l-Harithani kilahuma
shuraka’una fi lsihri wa.l-amwali

They decided for Abraha the actions (of war); the place
of it was Huluban, and they rushed with the « qayls»
Mubharrig and the two al Harith both of them were

our partners in kinship and possessions.

Al-Hamdani quotes these very verses in his « Iklil» remarking :
...«about Abraha the Qayl» says al-Mukhabbal mentioning their
(i.e. of the Sa‘d) loyalty (« mayl») for him». Further al-Hamdani says :
« About him (i.e. about Abraha) he said boasting of their deeds in
war with him (i.e. fighting on his side — K) :

Wa-yauma Abi Yaksiima wa-l-nasu huddarun
‘ald Hulubdnin idh tugadda mahamiluh 88
Fatahna lahii baba °l-Hudayri wa-rabbuhu
‘azizun yumashshi bil-suyiifi ardjiluh 39,

These two verses are found in a gqagida of al-Mukhabbal in the
« Ikhtiyarayn » (al-Mufaddal - al-Asma‘i) edited by S.H. Husain 4.

The verses in the « Ikhtiydrayn» contain, however, some variants
which deserve to be mentioned :

Verse 1. tagadda mahiasiluh (instead mahamiluh)
Verse 2. Tawayna lahum bdba l-husayni wa-dinahu
‘azizum yumashshi bi-l-hirdbi maqgawiluh,

The two verses, for which the editor could nowhere find parallels,
are rendered by him as follows :

And on the day of Abi Yaksim when the people were present
at Haliban after its products were consumed

W&'ilin»; and sce the explanation of the expression in al-‘Askari’s Jamharat al-amthal,
p. 62,

38 Perhaps to be read «mahéfiluhye.

39 al.Hamdani, al-ITklil, ms. Berlin, I/IT f. 109b.

40 P, 204 (The University of Dacca, Bulletin, XIX).
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We closed against them the gate of the fortress in front
of which was a prince whose chiefs went forth with the
javelins 41,

The commentary of the «Ikhtiyarayn» has « mahasiluhu» and
explains « ma tajamma‘a minhu», « what comes together, combines ».
«Abii Yaksiim» is explained : «a king»; «al husayn» is explained
«a fortress, a palace»; «bi-l-hirab» is explained : « he meant to say :
his horsemen and his infantry».

Al-Hamdéni’'s comments are of some importance : « Hulubin —
says Hamdani — is located in Hadiir. Those who transmitted « Khadir »
refer to some king (wa-man rawahu al-Khadir arada malikan min
al-muliiki); he who transmits it «al-Hudayr» refers to al-Hadr.

The commentaries do not help us to understand this crucial verse
of al-Mukhabbal. The commentary of «al-Tkhtiyarayns does mnot
explain the situation and does not say anything about the fortress
(al-husayn) mentioned in the verse. The commentary of al-Hamdani
does not elucidate the situation.

What can be deduced is that the Banii Sa‘d of Tamim were the
decisive factor at Huluban, where the king Abraha decided about
the movements of the troops (mahafil). They opened (or « folded up»)
for the king a gate of a fortress, belonging to a mighty king and de-
fended by well armed guards. This fortress must have hindered the
advance of the troops of Abraha.

Of importance is the remark of al-Bakri, that Khindif 42 were
the followers of Abraha. Tradition is silent about the Northern tribes
that aided Abraha : only the Southern Khaulan and Ash'ar are
mentioned as his followers. It is only the Northern Humays b. Udd
who are mentioned as having fought on the side of Abraha in his
expedition against Mecca 4.

Other verses quoted by al-Hamdani are 2 well-known verses of

41 Op, cit., p. 168 (English text).

42 See CASKEL, Die Bedeutung der Bedusnen, p. 16; and comp. Nagd'id, index (Khindif) ;
al-Balddhuri, Ansdb, I, 32-34; al-Mug'ab al-Zubayri, Nasab Quraysh, p. 7-8; al ‘Ajjsj,
Diwin, p. 60 (Ar. text; ed. AHLWARDT).

43 See Ibn al-Kalbi, Jamhare, ms. f. 115b; « Harb b. Humays b. Udd, they were
with Abraha b. al-Ashram and perished on the « Day of the Elephants; 60 of them
were saved s, etc. ‘

v
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Labid 44 and the often quoted verse of Qays b. al-Khatim 4. They
do not help us to know more about the expedition of Abraha.

*
¥ ok

Lundin remarks that none of the scholars who published the in-
scription tried to identify the persons of Aba Jabr and Bishr b. Hisn
(or Bashir, or Basshir; b. Hugayn or b. Hagsén) 46, Lundin stresses
that in the case of Abii Jabr only his « Kunya» is known; his name
is missing. He therefore attempted only to identify the person of
Bishr b. Hign.

The following lines can assist in identifying the person of Abid
Jabr al Kindi :

In the « Magsara» of Ibn Durayd 47 a remarkable verse refers to
Abt l-Jabr :

Wa-khamarat nafsa Abi 1-Jabri l-jawa :
hattd hawahu l-hatfu fi man gad hawa

And passion pervaded the soul of Abi °’l-Jabr :
till death took possession of him among those
whom he (i.e. death) took possession of.

The commentary supplies important details about Abf I-Jabr.
He was a Kindj, from the kings of Kinda (i.e. from the royal family
of Kinda - K). His ¢« kunya» Abi ’I-Jabr was his name. He went to
Kisra, asking for aid against his people. Kisra gave him a force of
his mounted troops (al Asiwira). When Abi ’l-Jabr with his troop
reached Kéazima — the troop saw the wilderness of the Arab land
and decided to return. They put poison into the food of Abi ’l-Jabr.
When he was overwhelmed with pain they asked him to write a letter
to Kisra, stating that he gave them permission to return. He gave
them the required letter. When they left he felt relief and journeyed

44 Diwan, p. 108 (ed. Igsin ‘ABBis); see BEEsTON, E.L. 2, art. ¢« Abrahas, biblio-
graphy. The verse of Labid : « Wa-ghalabna Abrahata ‘lladhi alfaynahu » (Diwin, p. 275)
is however explained by al-Hamdani as referring to Abraha b. al-§abbah b. Shurahbil
b. Lahi‘a. ¢ Some people say — remarks al-Hamdani — that he referred to Abi Abraha
Dhii ’I-Manar».

45 Diwdn, p. 61 (ed. SAMARRA’T - MATLOUB); see BEEsTON, E.L 2, op. cit., bibliography.

46 LunpIN, op. cit., p. T6.

47 Ibn Durayd, al- Magqgira, p. 82 (ed. al-Jawa’rs, 1300 A H.).
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to al-Ta’if, to the Arab physician al-Harith b, Kalada al-Thaqafi <.
He recovered from his illness due to the treatment of al-Harith b.
Kalada. He left for al-Yaman. But on his way back the illness returned
and he died. He was mourned by his aunt (on his father’s side), Kabsha,
who composed the following dirge on his death.

Layta shi‘ri wa-qad sha‘artu aba 1-Jab-

ri bi-ma qad laqita fi °l-tarhali

A-tamattat bika l-rikabu, abayta 1-

la‘na, hatta halalta fi l-aqtali

A.shuja‘u fa-anta ashja‘u min lay-

thin hamisi °l-surd, abi ashbali

A-jawidu fa-anta ajwadu min say-

lin tadi‘s min mausbilin hattali 4®

AXkarimu fa-anta akramu man dam-

mat hasinun wa-man masha fi °l-niali

Anta khayrun min ‘Amirin wa-bni Waqga-

sin wa-man jamma‘li li-yaumi ’l-mihali

Anta khayrun min alfi alfin min al-qau-

mi idhda kunta fi wujahi lrijali

Ibn Durayd in his «Ishtiga» % and Ibn ‘Abd Rabbihi in his «Iqd» 5
mention that Kisra gave Abi l-Jabr as gift Sumayya, a girl from
Zardaward 2. Abii ’l-Jabr cured by al-Harith b. Kalada gratefully
gave him Sumayya as a gift 53,

The story of Abii ’l-Jabr as given in the commentary of the « Mag-
gira» is recorded by Ibn Khallikin s4. Ibn Khallikin quotes the
verse of Ibn Durayd and the narrative about Sumayya. The record
of Ibn Khallikdn contains, however, a detail of great importance :
two versions of the name of Abii ’l-Jabr. According to version (1) his
name was Yazid b. Shurahil al-Kindi; according to version (2) his
name was Abd ’l-Jabr b. “‘Amr.

48 See about him Ibn Hazm, Jamharat ansab al-‘Arab, p. 256; Ibn Hajar, al-Isdba,
n° 1472; al-Baladhuri, Ansib, ms. f. 116a; Ibn ‘Abd al-Barr, al-Isti"ab, pp. 109, 304.

49 Added from the ed. Cairo, 1324 AH, p. 82.

50 Tbn Durayd, al-Ishtigdq, pp. 305-306.

51 Tbn ‘Abd Rabbihi, al-‘I¢gd al-farid, V, 4.

52 Comp. Yiqit, al-Buldan, s.v. Zandaward : it was al-Nushjéni who was cured by
al-Harith b. Kalada and gave him as gift Sumayya, the mother of Ziydd b. Sufydn
(or b. Abihi, or b. “Ubayd, or b. Abi Sufyan).

53 But see contradictory traditions : al-Balidhuri’s Ansdb, I, 489 and Ibn Hajar,
al-Igdba, VIII, 119 (n® 611 - women).

54 Tbn Khallikan, Wafayat, 11, 388 (ed. Bildag, 1209 A.H.).

v
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Examining these narratives in the light of the two versions about
Kabsha as recorded in the MS. of al-Baladhuri 5, one may assume
that Ab@i Jabr of the inscription is identical with Aba ’l-Jabr (or
Abi-Jabr) 58 of the traditions quoted above and that he was from
the branch of Al al-Jaun.

Nothing could be found about the commander of the troop of
Sa'd, Bishr (or Bashir, or Bashshar) b. Hisn (or Husayn). The suggestion
of Lundin that he might have been a prince of Kinda 57 can hardly
be accepted. There is evidence that the reading « Hisn» in the text
of Ibn Khaldiin is merely a clerical error (al-Baladhuri Ansab, MS.
f. 996b.) It may be supposed that as a commander of a Khindif troop
— and Khindif were the supporters of Abraha at Huluban —
a chief from among them would have been nominated. Were the
Sa‘d of the inscription a southern tribe — as assumed by Lundin —
the appointment of a Kinda chief would have been plausible. It
may be pointed out that Bishr and Husayn are names frequently
occurring in North-Arabian genealogies. The silence about the leader
of the Sa'd in the battle of Hulubdn can be explained by the fact
that nobody of the Sa‘d was interested to recall the deeds of the an-
cestors, who had served the cause of Abraha and participated in
the attack led against the ‘Amir b. Sa‘sa‘a and apparently intended
against Mecca.

Jerusalem

56 See al-Balidhuri, 4nsib, Ms. f. 985b, 996b.

56 So mentioned once in the report of Ibn Khallikin and in the ¢ riséla ¢ of AbG Yahyd
b. Mas‘ada (Nawddir al-makhiitac, 11, 267 - ed. A.S. HARON). The Mukhiagar Jamharit
al-Ansab (Ms. Raghib Pasha, no 999, f. 233a, line 2) mentions Abéi 'I-Jabr, poisoned
by the forces of Misrd.

57 LuxpIn, op. cit., p. 76, n. 64-65.
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AL-TAHANNUTH
AN INQUIRY INTO THE MEANING OF A TERM

The expression fakannuth mentioned in some traditions in connexion with
the first revelation of the Prophet was variously interpreted by Muslim philo-
logists and commentators of hadith. Several meanings have been attached to
it by modern scholars. A re-examination of the material seems to give us a clue
for elucidation of the meaning of takannuth and the ideas connected with it.
This may also be helpful towards understanding the circumstances of the
¢ Call to Prophecy ’ of Muhammad.

I

The word al-tahannuth occurs in the famous tradition recorded in the Sira
of Ibn Ishaq concerning the ‘ Beginning of the Prophethood’.! The tradition
is quoted on the authority of ‘Ubayd b. ‘Umayr b. Qatada al-Laythi ? and
reported by Wahb b. Kaysan.? ‘Ubayd b. ‘Umayr related the tradition in the
presence of ‘Abdulldh b. al-Zubayr and other people; among them was Wahb
b. Kaysan. ¢ The Prophet—says the tradition—used to sojourn (yujdwiru) on
Mt. Hira’ ¢ for a month every year. That was the tahannuth which Quraysh
used to practise in the period of the Jahiliyya (wa-kina dhilika mimma
tahannatha bihy Qurayshun fi 'l-Jahiliyyati). The Prophet used to sojourn during
that month every year, feeding ® the poor who called on him. After the con-
clusion of that month of sojourn, before entering his house, he would go to
the Ka‘ba and circumambulate it seven times or as many times as it pleased
God. Then he would go back to his home. When the month came in which
God wished to grant him His grace (kardma), in the year when God sent him
and it was the month of Ramadan ¢ the Prophet went out to Hira’ as was
his custom for his sojourn (li-jiwdriki). With him was his family.’

! Tbn Hisham, al-Sire al-nabautyya, ed. al-Saqqd, al-Abyari, Shalabi, Cairo, 1936, 1, 251 ;
see A. Guillaume (tr.), Tke life of Mukammad, London, 1955, 105.

1 See Ibn Hajar, T'akdhib al-tahdhib, vi1, 71 (died a.4. 67; he was the Qass of the people of
Mecca) ; al-Dhahabi, Tadkkirat al-kuffdz, 1, 50 (records that he died A.H. 74} ; idem, Ta'rikh
al-Islam, Cairo, 1368/1948-9, 111, 190. The date of his death given by F. Buhl, Das Leben
Muhammeds, second ed., transl. H. H. Schaeder, Heidelberg, 1955, p. 134, n. 24, as A.1. 98 seems
to be an error ; see A. Sprenger, Das Leben und die Lekre des Mohammad, zweite Auflage, Berlin,
1869, 1, 339.

3 See Ibn Hajar, T'ahdhib al-tahdhib, x1, 166 (died A.H. 126 or 129); al-Suyiti, Is'df al-
mubatta, Cairo, n.d., 41 (gives the date of his death as a.u. 127).

4 For the location of the place see Muhammad Hamidullah, Le Prophkéte de I'Islam, Paris,
1959, 1, 64 : ‘situé & un kilométre a peine de ’emplacement de la maison de Muhammad le
Mount Nur présente . . .’ ; and see ‘Arram b. al-Asbagh, Asma’ jibdl T'th@ma, ed. ‘Abd al-Saldm
Hariin, Cairo, 1956, (Nawiddir al-makhfutdt, viii, 419) ; al-Fasi, Skifa’ al-gharam, Cairo, 1956,
1, 280-1.

8 In the translation of Guillaume :
to the poor... .

¢ See al-Halabi, Insdn al-‘uyiin, 1, 272 (the discussion as to whether it happened in Ramadan,
or in the month of Rabi* al-awwal or in the month of Rajab). And see Ibn al-Jauzi, Sifat al-safwa,

‘. ..the apostle would pray in seclusion and give food
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The tradition giving an ac¢count of the same events in al-Bukhari’s Sahth ?
is told on the authority of ‘A’isha. The chain of the isndd includes Yahya b.
Bukayr 8—al-Layth *—Uqayl 1>—Ibn Shihab (i.e. al-Zuhri)-—'Urwa b. al-
Zubayr—‘A’isha. The tradition !* contains the expression tahannatha, but
differs in many respects from the tradition of Ibn Ishaq. The passage we are
concerned with runs in the Sahih as follows :

‘... Then he was made to cherish solitude and he sojourned alone in the cave
of Hira’ and practised tahannuth a number of nights before he returned to his
family ; and he used to take provisions for it (i.e. the sojourn). Then he would
go back to Khadija and take provisions for a similar (period of sojourn). Se
things went on till the Truth came upon him (j@’ahu ’I-kagqu) '* when he was
in the cave of Hird’ ’13

Hyderabad, 1355/1936-7, 1, 27, and al-Majlisi, Bikdr, xvini, 189 inf. (stating that it happened
in Rajab); J. Fick, ‘ Sechs Erginzungen zu Sachaus Ausgabe von al-Birinis *‘ Chronologie
orientalischer Volker *’’, in J. Fick (ed.), Documenta Islamica inedita, Berlin, 1952, 97 (Rabi‘
al-awwal or Rajab).

7 Al-Bukhari, Sakik, Cairo, n.d., 1, 5—Bab kayfa kana bad'u 'l-wahys ild rasili."Uahi.

8 In fact Yahya b. ‘Abdullah b. Bukayr: see Ibn Hajar, Tahdhib, x1, 237; al-Dhahabi,
Tadhksrat al-huffaz, 11, 420 ; al-‘Ayni, ‘Umdat al-gari’, Cairo, 1308/1890-1, 1, 56.

* See al-Khatib al-Baghdadi, Ta'rikh Baghdad, xi1, 3-14; al-Dhahabi, Mizdn al-i‘tidal, ed.
*Ali Muh. al-Bajawi, Cairo, 1963, 111, 423, no. 6998 ; Ibn Hajar, T'ahdhid, viii, 459 ; al-‘Ayni,
op. eit., 1, 656.

19 See al-Sam‘dni, al-Ansab, ed. ‘Abd al-Rahman al-Mu‘allami, Hyderabad, 1962, 1, 410;
Ibn Hajar, T'ahdhid, vi1, 255.

1. See the rendering of the tradition in Richard Bell, * Mohammed’s Call’, Moslem World,
xxi1v, 1, 1934, 13.

13 In the tradition of Ibn Sa‘d, 7T'abagdt, Beirut, 1960, 1, 194, 1. 18, kattd faji’ahu 'l-haqqu
‘till Truth came upon him suddenly ’. Likewise, Ibn Sayyid al-Nas, ‘Uyun al-athar, Cairo,
1356/1937-8, 1, 84, . 4 from bottom ; al-Baladhuri, Arsab al-askraf, ed. Muhammad Hamidulldh,
Cairo, 1959, 1, 105, 1. 6; al-‘Ayni, op. cit., 1, 63, 1. 4 from bottom ;. al-Majlist, Bikar al-anwar,
Tehran, 1380/1960-1, xvirx, p. 227, n. 6 ; al-Zurqani, Skark, 1, 211, 1. 4; Ibn al-Athir, al-Kamil,
Cairo, 1357/1938-9, 11, 31 ; etc. The importance of this expression may be stressed as it is
opposed by the expression fa-zannantuhd faj’ata *l-jinni. See Abd Nu‘aym, Dala’il al-nubuwwa,
Hyderabad, 1950, 171, L. 5 ; al-Suyiiti, al-Kkasa’ss al-kubrd, Hyderabad, 1319/1901-2, 1, 96, 1. 6
from bottom ; idem, al-Durr al-manthir, Cairo, 1314/18968-7, vi, 369, 1. 6.

13 According to the tradition of al-Bukbari the Prophet returned to his wife Khadija, his
heart fluttering, asked her to wrap him up, told her about the revelation, and found comfort in
her words. She took him to Waraqa b. Naufal, her cousin, and he assured the Prophet that the
revelation had been a true one and that it had been the Namiis sent down upon Moses. According
to a tradition reported on the authority of Misa b. ‘Uqba and Sulaymén al-Taymi (al-Suyiti,
al-Khasd'is al-kubrd, 1, 93 ; al-Zurqéni, Shark al-mawdhid al-ladunniya, 1, 213 ; and cf. al-Maijlisi,
Bikdr al-anwidr, xvir, 228) Khadija went with the Prophet to ‘Addas, a servant (ghulam) of
‘Utba b. Rabi‘a. He was a Christian from the people of Niniveh and she asked him about Jibril.
He shouted Quddis, quddis, quddis. He asked her : * O, Lady of the women of Quraysh, how is
Jibril mentioned in this country of the worshippers of idols ? * She urged him to tell her about
Jibril and he stated that Jibril was the trustee (amin) of Allah over the Prophets. He is the
angel-guardian (saktb) of Misa and ‘Isa. And cf. al-Baladhuri, Anasab, 1, 111.

According to a version recorded by al-Baladhuri, Anasab, 1, 105-8, Khadija asked Abi Bakr
to go with the Prophet to Waraqa. (The tradition is reported on the authority of Ibn Ishig—
Abii Maysars [‘Amr b. Shurahbil al-Hamdini al-Kiafi—see Ibn Hajar, Tahdhib, viir, 47].)
This tradition is reported also by : al-Subayli, al-Raud al-unuf, Cairo, 1914, 1, 157 (on the
authority of Yinus b. Bukayr—Ibn Ishdaq); al-Diyarbakri, Ta’rikk al-Khamis, 1, 282 ; al-
Halabi, Insdn al-‘uyiin, Cairo, 1354/1935-6, 1, 275 ; Ibn Sayyid al-Nis, ‘Uyéin al-athar, 1, 83.

It is evident that this tradition is of importance : it states that the first believer was Abi Bakr.
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The differences between the two traditions are crucial : according to the
tradition of Ibn Ishdq the sojourn of Muhammad on Mt. Hira’ was in accordance
with the custom of Quraysh to practise fahannuth for a month every year;
according to the tradition of al-Bukhari the Prophet was made to like solitude.14
Whereas the tradition of Ibn Ishaq states that he went out with his family,!s
i.e. Khadija—the tradition of al-Bukhari maintains that the Prophet went out
alone and used to come back at certain intervals 18 in order to get provisions.!?

(There is even a tradition stating that the Prophet reported his apprehensions in connexion with the
summons he heard to Abii Bakr, who was his companion—al-Suyiiti, al-Khasa'is al-kubra, 1, 95.)

This tradition stands in opposition to the Shi‘i version that the first believer was ‘Ali b. Abi
Talib. ‘ The first who prayed with the Prophet was ‘Ali b. Abi Talib * (al-Majlisi, op. cit., xxxVIII,
202, 203—the chapter *...annaku sabaga 'l-nasa fi ’l-islimi wa ’l-tméni’, pp. 201-88; Ibn
Shahrashiib, Manaqih Gl Abi Talth, Najaf, 1958, 1, 288-303 ; al-Ya‘qiibi, Ta’rikk, Najaf, 1964,
1, 18-19 ; al-Kardjaki, Kanz al-fawd’id, lithograph, 1322/1904-5, 117-28 ; al-Shaykh al-Tisi,
al-Amdli, Najaf, 1964, 1, 265, 267 ; and see al-Suyiiti, al-La’dli al-magnii‘a, Cairo, al-Maktaba
al-Tijariyya, n.d., 1, 322-4). ‘I am al-Siddiq al-akbar,” states ‘Ali, ‘ whoever says it after me is
merely a liar or forger ; I prayed with the Prophet seven years’ (al-Majlisi, op. cit., xxxvII,
204). ‘ When the revelation was sent down on the Prophet he came to the masjid and stood up
praying ; ‘Ali passed by the Prophet—and he was nine years old—and the Prophet summoned
him : “ O, ‘Ali, come to me (agbtl) > ...’ (ibid., 207). ‘I was the first of people who embraced
Tslam : the Prophet received his call on Monday and I prayed with him on Tuesday ; I remained
with him praying for seven years till a group embraced Islam ’, says ‘Ali (ibid., 208—cf. Ibn
Sayyid al-Nis, op. cit., 1, 92 ; see al-Nasa'i, Khasd’is Amir al- Mu’minina, Cairo, 1308/1890~1,
2-3; see the discussion about the first to embrace Islam in al-Tirmidhi's Sahik, Cairo, 1934,
xm1, 177 ; and see Ibn al-Athir, Jami‘ al-uszl min akddith al-rasil, Cairo, 1952, 1x, 440,
no. 6412 ; Ibn Abi’l-Hadid, Skarh nakj al-baligha, ed. Muhammad Abu ’l-Faql Ibrahim, Cairo,
1959, 1v, 118 et seq.) ; ‘Al states plainly on the minbar of al-Bagra that he is al-§iddiq al-akbar,
that he believed before Aba Bakr and embraced Islam before Abii Bakr did (al-Mufid, Irshad,
Najaf, 1962, 21).

The tradition in favour of Abii Bakr maintains that he was the first one to embrace Islam
(al-Suytti, Ta’rikh al-khulafa’, ed. Muhammad Muhyi al-Din ‘Abd al-Hamid, Cairo, 1952, 33).
He even believed in the mission of the Prophet in the time of Bahira, the monk (ibid.). There is,
in fact, a tendency towards harmonization : the first man who embraced Islam was Abti Bakr ;
the first boy was ‘Al (ibid., 34). The tradition of al-Jahiz that Abii Bakr was the first to embrace
Islam (al-Jahiz, al- Uthmaniyya, ed. ‘Abd al-Salam Harin, Cairo, 1955, 3 ; and see there other
versions about the first who embraced Islam : Zayd b. Haritha, Khabbab b. Aratt; ‘Ali is not
mentioned) is fiercely denied by al-Iskafi (ibid., 286 et seq.). Of interest is the tradition recorded
by al-Khatib al-Baghdadi, Mudib auhdam al-jam‘ wa 'l-tafriq, Hyderabad, 1960, 11, 321, on the
authority of Maymiin b. Mihran: ‘ Abi Bakr believed in the Prophet in the time of Bahira, the
monk ; Abd Bakr was the match-maker who arranged the Prophet’s marriage with Khadija,
and all that before ‘Ali was born’. And see the chapter * Awwalu ’l-ndsi imanan bi-’Udhi wa-
rasiliki ’ in Ibn Sayyid al-Nas, ‘Uyiin al-atkar, 1, 91 et seq. ; and ‘Abd al-Razzdq, al- Musannaf,
MS Murad Molla, 604, f. 67b inf. ; the traditions that ‘Ali was the first who embraced Islam are
opposed by the tradition of al-Zuhri that the first was Zayd b. Haritha.

14 The expression hubbiba slayhi al-khala’ etc. is explained by Ibn Hazm, Jawdmt' al-Sira,
od. Thsin ‘Abbis, Nigir al-Din al-Asad, A. M. Shikir, Cairo, n.d., 44, that nobody did order him
to do it, nor did he see anybody do it whom he could imitate ; it was merely Ailah who wanted
him to do it and he remained there (i.e. in the cave) for days and nights.

15 See the combined tradition in al-Maqrizi, Imid* al-asma‘, ed. Mahmid Muhammad Shékir,
Cairo, 1941, 1, 12, 1. 10 : wa-hubbiba ilayhi *l-khald’u fa-kdna yakhli bi-ghari Hird'a kama kina
yaf‘alu dhalika mula‘abbidii dhalike l-zamans fa-yugimu fihi *llayaliya dhawiti 'l-‘adad thumma
yarji‘ ild aklihi fa-yatazawwadu G-mithliha yatahannathu bi-Hird’'a wa-ma‘ahu Khadijatu. But
see the discussion of the contradictory traditions in al-Halabi’s Insdn al-‘uyin, 1, 274.

1¢ On these periods see e.g. al-Zurqani, Sharh al-mawahid, 1, 211.

17 On the kinds of provisions see al-Halabi, op. cit., 1, 271 ; and see Mutahhar b. Tahir
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Furthermore, the cave where he retired for solitude, according to the tradition
of al-Bukhiri, is not mentioned in the tradition recorded by Ibn Ishaq. The
information about the feeding of the poor is missing in the tradition of al-
Bukhari. Consequently other differences occur stemming from the fundamental
divergences between the two traditions: according to the tradition of Ibn
Ishiq, Khadija sent messengers to look for the Prophet: they went out and
reached the upper part of Mecca in their search for the Prophet. They were,
of course, sent by Khadija from the mountain of Hird’ where they both
sojourned. After the talk of Khadija with the Prophet she descended from the
mountain, went to Waraqa, and told him the story of the Call to Prophecy.
According to the tradition recorded by al-Bukhari, the Prophet sojourned in
solitude in the cave and went to Khadija at Mecca after receiving the Call, and
she went with him to Waraqa.

11

The explanation of the word tahannuth is differently given in the two
traditions. In the tradition of Ibn Ishaq it is glossed by tabarrur ; in the
tradition of al-Bukhari it is glossed by ta‘abbud.’® Ibn Hisham replaces it by
tahannyf, i.e. professing the Hanifiyya, performing the actions of a Hanif.!?
There are other traditions in which the expression tanassake is mentioned
instead of tahannatha?® Al-Baladhuri in his report about the revelation,
recorded on the authority of ‘A’isha,?! glosses tahannuth as al-ta‘abbud wa ’l-
tabarrur. It is evident that al-Balddhuri referred to the glosses of the two
different traditions.?

al-Magqdisi, al-Bad’ wa’l-ta’rikh, ed. Huart, 1v, 141 : he sojourned at Hird’ with provisions of
dates and milk feeding people.

18 According to Ibn Hajar, Fath al-bari, Cairo, 1348/1929-30, 1, 18, the word takannuth was
glossed ta‘abbud by al-Zuhri.

19 Abii Dharr considers this explanation as unnecessary. See his commentary, Brénnle,
Cairo, 1911, 75.

10 Al.Dhahabi, Ta’rikk al-Isldm, 1, T4 : wa-kina yakhruju ila Hird'a fi kulli ‘Gmin shahran
min al-sanati yansuku fihi ; Ibn Kathir, al-Sira al-nabawiyya, ed. Mustafa ‘Abd al-Wahid, Cairo,
1964, 1, 390 : wa-kina yakhruju ilé Hird’a fi kulli ‘Gmsn shakran min al-sanali yatanassaku fihi,
wa-kina min nusuk Qurayshin fi 'l-jahiliyyati, yut'vmu man ja@'ahu min al-masakin. This expression
is used as well in the MS of the Sira in the Qarawiyiin library at Fez, no. 727, as mentioned by
A. Guillaume, New light on the life of Muhammad (Journal of Semitic Studies. Monograph No. 1),
[1960], p. 29, Il. 5-7: ‘ The word used of Muhammad’s devotions, is nasak, and it is said that
members of Quraysh who practised such devotiona in the pagan era used to feed any of the
poor who came to them’. And see al-Suyiti, al-Khasa'ig al-kubrd, 1, 94, kina rasiilu *Uahi
salla *Uihu ‘alayhi wa-sallama yakhruju ild Hird'a fi kulli ‘@min shahran min al-sanals yatanassaku
fiki . . . (but feeding the poor is not mentioned here).

2 Ansdb al-ashrdf, ed. Muhammad Hamidulldh, Cairo, 1959, 1, 105, no. 191 : ... fa-yatahen-
nathu fihi wa-yamkuthy al-layaliya qabla an . .. ; in the Sahih of Muslim, Cairo, 1334/1915-16,
1, 97, . . . al-laydliya uldt al-‘adad ; the Tafsir of al-Tabari, Bilaq, 1329/1911, xxx, 161, and the
Mugannaf of ‘Abd al-Razziq, MS Murad Molla, 604, f. 87a, inf., have (like al-Bukhari) dhawdt
al-‘adad. A version recorded by ‘Abd al-Razziq deserves mention: the Prophet started to
practise tahannuth and he was made to like solitude after some of his deughters were born
(wa-tafiga rasilu 'Uahi salld °Uaku ‘alayhi wa-sallama ba‘da md wulidat lahu ba'du banatihi
yatahannathu wa-hubbiba ilayhi ’l-khald’u—op. cit., f. 67a, 1. 8 from bottom).

82 Tbn Sa‘d, Pabagdt, Beirut, 1960, 1, 194, records a tradition on the authority of ‘A’isha, but
does not, however, gloss the term takannuth.
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The obscure expression tahannuth caused some difficulties to the philologists,
lexicographers, and commentators of hadith. The famous scholars Ibn al-
A‘rabi and Ibn ‘Amr al-Shaybani stated that they did.not know the expression
tahannuth.®® The explanation commonly given was that tahannuth means ‘ to
remove sin (hinth) from oneself ’ ; some other examples of similar verbs having
the form tafa“‘ala with a cognate are quoted (ta’aththama, taharraja, tahaw-
waba).?*

In the tradition of al-Bukhari tahannuth is glossed by ta‘abbud. Ta‘abbud
has a wide range of meanings and commentators are at pains to define the
ta‘abbud of the Prophet. Al-Qastallini states that the Prophet performed
three devotional practices (‘7bddat): seclusion (khalwa), tahannuth, and the
watching of the Ka‘ba (al-nazar tla ’l-Ka‘ba). Comparing the expression in the
tradition of Ibn Ishaq, ya‘takifu shakra Ramadana, in which there is no clear
definition of the kind of ta‘abbud, with the expression of the tradition of
‘A’isha, al-Qastallini remarks that ‘A’isha assigned the idea of ta‘abbud
exclusively (bi-mujarradihd) to seclusion because withdrawal from people, and
especially people living in falsehood (man kdne ‘ald batilin), is a kind of ‘dbada.
Finally al-Qastallini quotes an anonymous opinion that the ta‘abbud of the
Prophet was meditation (tafakkur).®®

The discussion of the term in al-Qastallani’s Irshdd does not add much to
our understanding of the meaning of the expression. Tahannuth is identified
with fa‘abbud ; ta‘abbud is identified with khalwa, which was, however, the
cause or means of ta‘abbud. Further, tahannuth is stated to be one of the three
‘thadat, and lastly ta‘abbud is stated to be contemplation.

The mention of the word ¢‘takafa in connexion with tahannuth does not, by
itself, lend more definition to the obscure expression tahannuth. It is note-
worthy that the expression i‘takafa is used for takannatha in the traditions
recorded by Abii Nu‘aym %8 and al-Suyiiti,?? stating that the Prophet vowed
- to sojourn with Khadija for a month at Hira’.

The identification of ta‘abbud with tahannuth raised consequently the
question of the religious basis of this devotion, the ta‘abbud of the Prophet.

3 Al-Kirméni, Sharh Sakib al-Bukhdri, Cairo, 1932, 1, 32; Aba ‘Amr read the word
yatahannafu (ibid.) ; al-‘Ayni, ‘Umdat al-garé’, 1, 58.

3¢ Righib al-Isfahani, al-Mufraddt, Cairo, 1324/1906-7, 132, s.v. knth; Ibn Hajar, Fath
al-biri, 1, 18 ; al-Kirmani, op. cit., 1, 32 ; al-Zarkashi, Shark Sakik al-Bukhdri, 1, 6 ; al-Zamakh-
shari, al-Fa'ig, ed. al-Bajawi and Abu °'l-Fadl Ibrahim, Cairo, 1945, 1, 250; Ibn al-Athir,
al-Nikdya, s.v. hnth; L‘A and T°d, s.v. hnth. 1t is noteworthy that beside the definition
¢ removing sin from oneself, keeping away from sin’ there is also a definition * acting so (yaf‘alu
fi‘lan) a8 to cause sin to be removed ’ (al-Nikdyas, T°A, L'4, etc.). And see al-‘Ayni, ‘Umdal
al-giri’, 1, 58. (Tahannatha means as well * to commit a sin ’ and belongs to the addad. See Ibn
al-Dahhdn al-Nahwi, ‘al-Adddd’, in Nafa'is al-makhtitat, ed. Mubammad Hasan Al Yasin,
Baghdad, 1964, 96 ; and see al-Zurgani, Sharh al-mawdhkib, 1, 210, 1. 20.)

35 Al.Qastallani, Irshad al-sdri, Cairo, 1326/1908-9, 1, 172; and see Ibn Zahira, al-Jami*
al-lagif f5 fadli Makkata wa-ahlihi wa-bind’i *l-bayti "l-sharif, Cairo, 1921, 342.

3¢ Abia Nu‘aym, Dald'il al-nubuwwa, 171, 1. 3, anna rasila *lahi nadhara an ya'‘takifa shahran
huwa wa- Khadijatu bi-Hird'a.

37 Al-Suyiiti, al- Durr al-manthir, vi, 369, L. 5.
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Opinions varied about whether the ta‘abbud was according to the shari‘a of
Ibrahim or Misa or ‘Isa or Niih or Adam or according to the shari‘a of some
of his predecessors, or whether he did or did not follow before his Call any
other shari‘a.?®

On the form of his ta‘abbud at Hird’, Siraj al-Bulgayni could plainly state
that the manner of the ta‘abbud was not specified in the traditions which he
had perused.2?

111

Modern scholars have been divided in their opinions as to the origin of the
term tahannuth and its meaning, and have reached a number of divergent
conclusions.

Sprenger collected a good deal of material about the beginning of the
revelation 3¢ and took great pains to analyse the various traditions. He con-
sidered tahannuth as a ¢ Kraftausdruck ’ repeated by the men of kadith in almost
all versions of this tradition. ‘ Ein unverdaulicher Ausdruck ’ sums up Sprenger’s
view of the word.3 He based his opinion about the character of the sojourn of
the Prophet on Mt. Hira’ on a passage of Bal‘ami’s translation of al-Tabari,
Sprenger refutes the possibility of devotional practices of the Meccans at Hira’
as incompatible with the spirit of the Jahiliyya and supposes that Hira’ served
as a summer resort for these Meccans who could not afford to spend the summer
in al-Ta’if or Wadi ’l-Qura. Muhammad dwelt in the hot month of Ramadan
in a cave at Hira’. One may imagine—continues Sprenger—that he might have
pitched a tent in front of the cave; of course, he could not find there a place
for his wife and children : the cave was too small.s2

Néldeke rendered tahannuth by ‘ living a solitary life’.3 Pautz—quoting
the tradition of Ibn Ishidq with the gloss tabarrur—renders it by ¢ Andachts-
iibungen ’.34

Grimme renders the gloss of Ibn Ishiq, al-tabarrur, by * fromm sein’. He
also records the- gloss of Ibn Hisham, tahannuf, explaining it by °sich fiir
siindig halten ’ and follows it by a question mark. Quoting the gloss ta‘abbud

28 See al-Zurgdni, Shark al-mawdhib, 1, 210 ; al-Jahiz, al-‘Uthmaniyya, 305, ult. (al-Iskafi) ;
al-Mawardi, 4‘lam al-nubuwwa, Cairo, 1935, 1734 ; al-‘Ayni, ‘Umdat al-gars’, 1, 72.

8% Al-Halabi, Insan al-‘uyiin, 1, 271; on al-Sirdj al-Bulgayni see al-Sam‘ani, Ansdb, i1,
p. 317, n. 7.

30 A, Sprenger, Das Leben und die Lehre des Mokammad, zweite Auflage, 1, 330—49.

3t jbid., 330 : ‘ In Traditionen kommen nicht selten Kraftausdriicke und obsolete Worte vor,
und diese werden gewdhnlich in allen, dem Sinne nach auch so verschiedenen Versionen einer und
derselben Erzihlung festgehalten : die Kraftausdriicke, weil sie den Ueberlieferern gefielen, die
obsoleten, unverstindlichen Worte, weil sie sie nicht verdauen konnten und darunter etwas
mysteritses suchten, und auch weil sie sich darauf etwas einbildeten, mit solchen gelehrten
Brocken um sich werfen zu kénnen. Ein solcher unverdaulicher Ausdruck ist in dieser Tradition
tahannoth ’.

¢ jbid., 296-6.

23 Th. Noldeke, Geschichte des Qorans, bearbeitet von F. Schwally, Leipzig, 1909, 1, 84:
¢...alser noch in den Bergen ein einsames Leben fiihrte (tabannatha) '

3¢ 0. Pautz, Muhammeds Lehre von der Offenbarung, Leipzig, 1898, 16 ; and see ibid., 17,
¢ yatakannathu, ‘* andichtig war >’ ’.
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of the tradition of al-Bukhari he asks whether it did not mean a kind of service
at the temple (‘ eine Art Tempeldienst ’) like the later Mujdwir.?

Tor Andrae renders takannuth (like Pautz), by ‘ einsame Andachtsiibungen ’
and finds similarity between these practices and the practices of Syrian
Christianity.3¢

Buhl does not differ from Andrae in his rendering of the expression.?” He
defines it, however, more precisely: °eine asketische Observanz, die die
Mekkaner im Monat Ramadan auf dem Berge Hird’ volizogen haben und die
im Fasten und sexueller Enthaltsamkeit bestand ’.38

Hirschfeld suggests that tahannuth is nothing but the Hebrew tehinnoth
‘ prayers ’, a word very common among the Jews to express voluntary devotions
apart from official liturgy. ° There is little doubt’, says Hirschfeld,  that
Muhammad heard this word often in Medina before he framed his report of the
affair and employed it readily on account of its strange and sacred character.’ 3°

Lyall accepts Hirschfeld’s suggestion about the Hebrew origin of the word
tahannuth, rejects the connexion between tahannyf and tahannuth, and thinks
that ‘ the proposal to take tahannuth as a private formation, doing that by
which a sin is expelled, appears to be unnecessary ’.4°

Caetani is inclined to accept Hirschfeld’s suggestion ; he remarks, however,
that it may be a more modern expression used in the legendary story about the
Call to Prophecy in the second part of the first century of the Hijra, although
it cannot be excluded that the word was known in the time of Muhammad in
Mecca and might denote retirement into solitude and prayer.4

W. M. Watt gives a compound version of the views quoted. He suggests that
Muhammad’s going to Hira’ ‘ might be a method of escaping from the heat of
Mecca in an unpleasant season for those who could not afford to go to al-
Ta’if” 42: * Judaeo-Christian influence, such as the example of monks, or a
little personal experience ’, continues Watt, ¢ would show the need and desira-
bility of solitude ’.4* ‘ The precise meaning and derivation of tahannuth ’, says
Watt, ‘is uncertain, though it is evidently some sort of devotional practice.
The best suggestion is perhaps that of H. Hirschfeld, that it comes from the
Hebrew tehinnot or tehinnoth, meaning prayers for God’s favour. The meaning
may have been influenced by the Arabic root, however. Hinth is properly the

3 H. Grimme, Mohammed, Miinster, 1892, 1, p. 10, n. 1.

¢ Tor Andrae, Mohammed, sein Leben und Glaube, Gottingen, 1932, 34-5.

37 F. Buhl, Das Leben Muhammeds, 134 : ‘um sich Andachtsiibungen hinzugeben...’;
see ibid., p. 68, n. 167.

2% jbid., p. 88, n. 244.

3 H. Hirschfeld, New researches into the position and exegesis of the Qoran, London,
1902, 19.

40 Ch. J. Lyall, ‘ The words Hanif and Muslim ’, JRAS, 1903, 780.

41 1. Caetani, Annali dell Islam, Milano, 1905, 1, 222, ‘ Introduzione ’, § 208, n. 2.

4 W. M. Watt, Muhammad at Mecca, London, 1953, 44 ; this opinion of Watt’s is reminiscent
of the proposition of Sprenger mentioned above, which is not, however, referred to by Watt,

43 op. cit., 44. There seems to be some connexion between the proposition of Tor Andrae
and the opinion of Watt ; Tor Andrae is not mentioned.
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violation of or failure to perform an oath, and so more generally sin; and
tahannuth is accordingly said to mean “ doing some work 80 as to escape from
sin or crime ”’. The use of the word tahannuth here is probably a mark that the
material is old and in this respect genuine.” ¢4

In his article ¢ Hanif® Watt repeats the assertion that takannuth is almost
certainly from Hebrew and means devotional exercises. 45

Bell remarks that tahannuth is explained as meaning ¢ worship °. The real
meaning of the word, says Bell, is uncertain, but is probably something like
‘ bewailing of sin ’.¢¢ Bell, doubting the truth of the story, argues as follows :
‘ That tahannuth was a Quraish practice may well be doubted, because of the
character of the Meccans as depicted in the Koran, the absence of any record
of such a practice in pre-Islamic Arabia, and the fact that the Koran makes
no reference to any such practice. In fact, the ascetic note in such a practice
was entirely alien to Mohammed’s nature, and the accompanying fasts, so
often imaginatively decked out even by Western scholars, as predisposing
the future prophet to seeing visions at this stage, have no support whatever in
the early parts of the Koran. Fasting was not introduced until the Medinan
periced, and then as an imitation of Jewish practice. . .. The whole story is the
invention of a later age. It is founded probably on Christian ascetic practice ’.4?

Chelhod, stressing the ambivalence of the root hnf, compares it with knth,
remarking that it is probable that hnth is derived from hnf. The meaning of
hinth is perjury ; tahannuth means refusal (‘ rejet ’) of paganism. ¢®

None of the opinions about the meaning of takannuth quoted above seems
entirely satisfactory. Sprenger’s proposition about Hira’ as ‘ sammer resort’
for the Prophet was rejected by Caetani, who considered the whole story of
little historical value.4®

The opinion of Néldeke about Muhammad’s life of solitude in the mountains
fits the tradition of al-Bukhari and corresponds to tue idea of khal@’, seclusion ;
khal@ cannot, however, be rendered by takannuth. Neither does it agree with
the tradition of Ibn Ishaq, where it is explicitly stated that the Prophet went
out to Hira’ with his family.

Fasting—as assumed by Buhl—cannot be accepted; sources do not
mention fasting by the Prophet at Hird’ at all.5° Further: the tradition of
al-Bukhari on which Bubhl relied states explicitly that the Prophet used to come
back in order to take provisions for his sojourn. According to the tradition of
Ibn Ishiq the Prophet went out to Hird’ with Khadija and thus the idea of
sexual abstention seems to be excluded.

44 op. cit., 44 ; Watt quotes in a note the contrasting opinion of Caetani.

48 EI, second ed., 8.v. hanif.

4¢ R. Bell, ‘ Mohammed’s Call ’, Moslem World, xx1v, 1, 1934, p. 13, n. L.

47 ibid., 16 ; and see tdem, Introduction to the Qur’an, Edinburgh, 1953, 104-5: ‘it was
apparently some sort of pious exercise expressing repentance or doing penance for sin ’.

48 J. Chelhod, Introduction a la sociologie de I'Islam, Paris, 1958, 137.

49 Caetani, op. cit., ‘ Introduzione ’, § 208, n. 1.

89 See Bell, art. cit., 16 (quoted in n. 46 above).
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Hirschfeld’s assumption about the derivation of the word tehannuth from
the Hebrew tehinnoth was convincingly refuted by Goitein : this Hebrew word,
states Goitein, was used in that technical sense only in far later times.5!

Grimme's rendering for tahannuth, ‘ sich siindig halten ’, is not based on
lexicographical grounds. Ta‘abbud here cannot be connected with the later
mujawir, denoting ‘ service at the Temple ’.

Whether the Prophet was influenced by Christian monks as suggested by
Andrae or whether his ‘ crise mystique’ was influenced by the hunafd’ as
assumed by Blachére 52 cannot be discussed here.’3

It is doubtful whether yujGwiru can be translated ¢ to pray in seclusion’, as
was rendered by Guillaume,’* or whether tabarrur may be rendered by
‘ religious devotion *.55

Bell’s assertion about the ‘ absence of any record of such a practice in
pre-Islamic Arabia ’ is not accurate : there are some records of such tahannuth.
His opinion about the character of Quraysh cannot be discussed within the
limits of the present article. The question of whether ascetic practices were
alien to the Prophet or not may be preceded by a discussion of the question of
whether takannuth is an ascetic practice.

v

The expression takannuth occurs not only in the tradition about the Call of
the Prophet. Stories in which this expression appears may be quoted here.

There is a significant tradition reported by Muhammad b. Habib about an
alliance made between a leader of al-Harith b. ‘Abd Manat b. Kinana, a tribal
group which entered the federation of the Ahabish °® and a clan of Quraysh.
The leader, Khalid b. al-Harith b. ‘Ubayd b. Taym b. ‘Amr b. al-Harith b.
Mabdhiil b. al-Harith b. ‘Abd Manat b. Kinana, came to Mecca. Every clan
of Quraysh was eager to get him as its ally. Every clan invited him to be its
guest or offered to give him one of its daughters in marriage. Khalid did not
want to give preference to any one of those clans. He asked for a delay of
three days and ‘ he went out to Hira’ and practised ta‘abbud three nights on
the top of the mountain and went down’. He decided to be an ally of the
{clan of the) first man whom he would meet. The first man was ‘Abd ‘Auf b.
‘Abd al-Harith b. Zuhra b. Kilab, He tied his garment with the garments of
‘Abd ‘Auf, took his hand, and they continued until they entered the masjid

51 8. D. Goitein, Studies in Islamic history and institutions, Leiden, 1966, p. 93, n. 2.

5 R. Blachére, Le probléme de Mahomet, Paris, 1952, 37.

6 See H. A. R. Gibb, * Pre-Islamic monotheism in Arabia’, Harvard Theological Review,
Lv, 4, 1962, 269-80.

$4 A. Guillaume (tr.), The life of Muhammed, 105.

58 jbid. '

8¢ See Muhammad b. Habib, al- Muhabbar, ed. Ilge Lichtenstaedter, Hyderabad, 1942, 178
(al-Harith b. ‘Abd Manat b. Kinina were included in the organization of the Hums}, 267 ;
al-Baladhuri, Ansab al-ashrdf, MS, {. 959a ; Ibn al-Kalbi, Jamharat al-nasab, M3, f. 48b et seq. ;
W. Caskel, Gamharat an-nasab, Leiden, 1966, 11, 145 ; Watt, Muhammed at Mecca, 154 et seq. ;
al-‘Igami, Sim¢ al-nujim al-‘awdli, Cairo, 1380/1960-1, 1, 192 inf.
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al-karam-(i.e. the Ka‘ba—K) ; they stood at the House and the alliance was
accomplished.5?

The expression occurring in this tradition is ta‘abbada. It is exactly the
expression used for glossing the word takannuth in some of the traditions of
the Call to Prophecy. The setting in which fa‘abbud takes place in this tradition
deserves to be stressed. 7T'a‘abbud is practised before making an important
decision and is followed by a solemn ceremony at the Ka‘ba. It seems to be
quite clear that the expression ta‘abbada in this tradition corresponds to the
expression fahannatha in the tradition of the Call to Prophecy and in the
traditions about the practices of Quraysh mentioned below. In these traditions
the tahannuth is followed by a circumambulation of the Ka‘ba several times
before the mutahannith returns to his home.

Several traditions about the Hanif Zayd b. ‘Amr b. Nufayl are connected
with Hird’ ; in some of them takannutk or a similar expression occurs. Ibn
Ishaq reports that Zayd was expelled from Mecca and sojourned at Hira’.®®
Al-Baladhuri records that Zayd ° pitched a tent at Hird' practising in it
tahannuth. He withdrew from Quraysh and they named him al-Rdhib. He died
and was buried inside Mt. Hira’' >.5° Ibn Habib reports about him that he
practised tahannuf at Hira’.8® This tradition seems to have been recorded with
a gignificant variant : kina yakhruju li ’l-takawwub (or Ii "l-tahayyub). Tahaw-
wub is glossed by al-ta‘abbud wa "l-tajannub I ’l-ma’tham (ta‘abbud and refraining
from sin).%!

The first man who practised tahannuth at Hird’ is said to have been ‘Abd
al-Muttalib. A tradition with the isnad al-Waqidi—Abdullah b. Ja‘far—
Makhrama b. Naufal—al-Zuhri relates that ‘he was the first who practised
tahannuth at Hira’, (Tahannuth, says the gloss, is ta’alluh and tabarrur.) When
the moon of Ramadan appeared he used to enter Hira’ and did not leave till
the end of the month and fed the poor. He was distressed by the iniquity
of the people of Mecca and would perform circumambulation of the Kaba
many times .52

A tradition recorded by al-Balidhuri gives some information about

67 Muhammad b, Habib, al-Munammag, ed. Khursheed Ahmad Firiq, Hyderabad, 1964,
288 : fa-kharaja ild Hird'a fa-ta‘abbada tilka *I-thalitha fi ra’sibi thumma nazala.

88 Tbn Hishim, al-Sira, 1, 246 ; al-Kala'‘i, al-Iktifa’, ed. H. Massé, Alger-Paris, 1931, 1, 320;
Ibn ‘Asikir, Takdhib ta’rikh, v1, 29, 1. 9; Ibn Kathir, al-Sira al-nabawiyya, 1, 164-5 (but the
words fa-nazala Hird’a are omitted) ; and see Ibn ‘Asdkir, op. cit., vi, 34 ; Ibn Kathir, op. cit.,
1, 162 ; al-Suyiiti, al-Khasd'is al-kubrd, 1, 24, 1. 3 from bottom ; al-Dhahabi, Siyar a'ldm al-
nubal@’, ed. Salah al-Din al-Munajjid, Cairo, 1956, 1, 86, 90.

8 Al-Baladhuri, Ansdb al-ashrdf, MS, f. 867b ; and see Ibn Sa‘d, Tabaqgdt, Beirut, 1957, i,
381 : be was buried inside Hira'.

40 Al Munrammag, 532, 1. 3.

81 Abi ‘Ubayd, Gharib al-hadith, ed. M. ‘Abd al-Mu‘id Khin, Hyderabad, 1965, 11, 21 ; and
see the explanation of tahawwub on the authority of Abd ‘Ubayd in L‘A, s.v. hwb, where the
story of Zayd b. ‘Amr is not, however, recorded.

¢t Al.Balidhuri, Anedb, 1, 84 ; see Dahlan, Sira, 1, 20 sup. (on margin of the Sira Halabiyya);
al-Zurgani, Shark al-mawdhid, 1, 71 : ... idhd dakhala shahru ramadana sa‘idahu wa-at'ame
'l-masdkina . . ..
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Qurashites who practised tahannuth at Hirad’ (the ¢snd@d is: Muhammad b.
Sa‘d—al-Waqidi—Talha b. ‘Amr—Ibn ‘Abbas): € When the month of
Ramadén began people of Quraysh—these intending takannuth—used to leave
for Hira’ and stayed there a month and fed the poor who called on them.
When they saw the moon of Shawwal they (descended and) did not enter their
homes until they had performed the circumambulation of the Ka‘ba for a week.
The Prophet used to perform it (i.e. this custom) *.¢3

It is noteworthy that in both these traditions about tahannuth at Hira’, the
one about ‘Abd al-Muttalib and the one about the people of Quraysh, two
elements are emphasized : the feeding of the poor and the ritual practices of
the circumambulation of the Ka‘ba, a token of the veneration of the House.
These are exactly the elements of tahannuth as related in the tradition of Ibn
Ishaq about the Call of Prophecy.

A group of traditions about tahannuth is connected with the person of
Hakim b. Jlizam and refers to his deeds in the period before he embraced Islam.
A tradition (with the ¢sndd al-Zuhri—‘Urwa b. al-Zubayr—Hakim b. Hizam)
runs as follows : ‘ Hakim b. Hizam asked the Prophet : What is your opinion
about things which I used to do, practising thus tahannuth (a-ra’ayta umiran
kuntu atahannathu bikd) in the period of the Jahiliyya, viz. doing good to my
people, freeing slaves and giving alms ; shall I be rewarded for it ¢ The Prophet
answered : You embraced Islam having the credit of the good (deeds of your)
past ’.64

In another tradition recorded on the authority of Hakim b. Hizam, Hakim
says about himself : ‘I was a man of good luck in trade. I never bought a thing
without gaining profit (scil. in selling). Quraysh used to send their merchandise
and I used to send my merchandise (scil. separately). It happened sometimes
that a man from among them (i.e. the Quraysh) asked me to allow him to share
with me in his expenditures (scil. concerning the merchandise), aiming by it
(scil. to benefit from) the good luck in (the profit of) my merchandise (I
refused-—K) and that (was) because of this, viz. whatever I got of profit T used
to spend (tahannathtu biki) it (partly ?) or wholly, intending by that (deed) the
increase of wealth and (increase of) friendship (al-mahabba) in the clan ’.%%

s Al-Baladhuri, 4nsdb, 1, 105.

#¢ Al-Bukhiri, al-4dab al-mufrad, ed. Muhibb al-Din al-Khatib, Cairo, 1379/1959-60, p. 38,
no. 70, under the heading Bab man wasala rahimahu fi 'l-jakiliyyati thumma aslama (and see the
references given by the editor); al-Zubayr b. Bakkir, Jamharat nasab Quraysh, ed. Mahmid
Muh. Shakir, Cairo, 1381/1961-2, 1, 362, no. 637 (see the parallels recorded by the editor);
L‘'4, T°4, and Ibn al-Athir, Nihiya, e.v. hnth, with a comment ay alagarrabu ila 'Udhi ta‘dla
bi-af‘alin fi ’l-jahiliyyati ; al-Nabulusi, Dhakhd'sr al-mawdrith, Cairo, 1934, 1, 198, no. 1790 ;
and see Abii ‘Awana, Musnad, Hyderabad, 1362/1943, 1, 72-3 (tabannuth is glossed by ta‘abbud,
p- 72); in a variant of thie tradition Hakim, assured by the Prophet that he would receive the
reward for his takannuth in the period of the Jahiliyya, promises to do as a Muslim these deeds
which he did as a pagan. These deeds in the Jahiliyya are explained as freeing 100 slaves and
driving 100 victims for sacrifice at Mecca (acil. to feed the I‘»eople ; another version, ibid.: and
providing 100 men with camels).

¢ Al-Zubayr b. Bakkar, op. cit., 1, 371, no. 645.
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In a very similar passage Hakim states: ‘I used to make many profits :
and T used to distribute them among the poor of my people—and we did not
worship anything (wa-naknu & na‘budu shay’an)—intending the (increase of)
wealth and friendship in the clan ’.%¢ In this tradition the word tahannatha is
missing. But the phrase fa-a‘ddu ‘ald fugard’s gaumi explains the action of
tahannuth and the motive of the deed is given in an explanatory phrase:
kuntu waliju *l-birra fi ’l-jahiliyyats ‘T used to perform good deeds towards
kinsmen in the Jahiliyya ’.

It is evident that the expression tahannatha in the traditions of Hakim b.
Hizam denotes good deeds towards poor kinsmen, freeing of slaves, giving alms
to the needy and poor. That is plainly indicated in the tradition of al-Bukhari
on the authority of Hakim b. Hizam : the word atahannathu is followed by an
explicative phrase : man silatin wa-‘atiqatin wa-sadaqatin. Tahannuth here is
identical with the term &srr. This is indeed confirmed by another version of
this tradition ; L‘4 s.v. brr records the tradition as follows : a-ra’ayta umiiran
kuntu abrartuha. This expression is glossed : ay atlubu bika ’I-birra wa ’l-thsine
sla *l-ndst wa l-taqarruba ila *Udht ta‘dld. The first part of this gloss is accurate;
but the second part, wa ’l-tagarruba tla *ldhi ta‘dla, is a Muslim interpretation
of a Jahiliyya tradition.

The sentence inserted in the tradition of Hakim quoted above, wa-naknu
13 na‘budu shay’an, is significant. It indicates that his birr, or his tahannuth,
was not connected with ritual practices. A line is thus drawn between the
tahannuth of Hakim b. Hizam, consisting of good deeds, and the tahannuth of
the leader of al-Harith b, ‘Abd Manat of Kinina,"Zayd b. ‘Amr, and the
tahannuth of the Prophet according to the tradition of the Call as recorded by
al-Bukhari in which only the ta‘abbud is mentioned. The tahannuth of ‘Abd
al-Muttalib, the tahannuth of some groups of Quraysh, and the tahannuth of the
Prophet according to the tradition of Ibn Ishaq included two elements:
ta‘abbud and tabarrur. It consisted in feeding the poor and in the practice of
veneration at the Ka‘ba.

The traditions about Hakim b. Hizam are apparently very early ones and
the expression tahannuth in these traditions is, no doubt, original. The argument
of Sprenger 87 that the tradition is forged (‘ gewiss unecht’) and fairly late
( ziemlich neu ’) is unfounded. If there were any doubt about the usage of the
term tahannuth in the tradition of the talk of Hakim with the Prophet, the
expression tahannwuth is evidently genuine in the story of his deeds towards his
kinsmen. Here there was no need to put in the word tahannatha.

There is also no reason to entertain doubts about the genuineness of the
expression tahannuth in the traditions about the practices of Quraysh at Hira'.
The feeding of the poor at Hird’ in the month of Ramadén belonged to the
category of birr. The identity of tahannuth with birr is plainly seen in a state-

¢¢ Al-Zubayr b. Bakkar, op. cit., I, 367, no. 644 ; and see Ibn ‘Asikir, Tahdhib ta’rikh, 1v,
414 ; al-Dhahabi, Siyar a‘ldm al-nubald’, ed. As‘ad Talas, Cairo, 1962, 111, 32, 1. 1-2.
$7 Sprenger, op. cit., 1, 331, Ii. 16-20.
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ment of Mutahhar b, Tahir where it is also seen that this was the Prophet’s only
purpose in practising takannuth : wa-kina Qurayshun yatahannathina bi-Hird’
fi Ramaddna wa-kana rasilu 'Udki yaf‘elu dhalika lL-annaku min al-birri
¢ Quraysh used to practise tahannuth during the month of Ramadan and the
Prophet did it because it was a kind of good deed towards his fellow men
(birr)’.%% The meaning attached to takannatha here fully corresponds to the
meaning of the traditions of Hakim, as pointed out above, and to the meaning
of the tradition of the Call to Prophecy in the Sira of Ibn Ishaq. Muhammad’s
reinterpretation and revaluation of this simple meaning of the Jahili term of
birr were fully explained by H. A. R. Gibb : “ In its secular use the root (i.e. birr)
indicates the paternal and filial relation, with its attitudes of affection,
obedience and loyalty. To Muhammad, as to all other prophetic teachers, the
test of true belief lay in character and works. If the repeated insistence of the
Koran upon good works were not enough, it would be conclusively proved by
the comprehensive definition of birr in the noble verse Siira 2, 172 : not only
belief in God, the Last Day, the angels, the Scripture and the prophets, but
charity to all for the love of God, steadfastness in prayers, loyalty to the
plighted word, and patience under all afflictions—these are the qualities that
mark out the truly believing and the truly God-fearing. Birr is thus the crown
of true belief, when the believer at last realizes and responds to the ever-
presence of God in all his thoughts and conduct ’.¢® In the light of this passage
we can understand the essential changes in the Muslim interpretation of birr
and consequently in the meaning of takannuth which is identical with birr.
In the tradition of Ibn Ishaq about the Call it denotes thus merely good deeds,
charity and giving alms to the poor.

A crucial question which remains to be answered is that of the sojourn on
Mt. Hira’. Why did these groups of Quraysh who practised takannuth perform
it there ? The answer can be gauged from the traditions quoted above including
variants of takannuth. ird’ was a mansik, a place of ritual practices of some
groups of Quraysh; these practices were apparently connected with the
veneration of the Ka‘ba. This assumption is confirmed by such terms as
tanassaka, jiwara, i‘takafa, ta‘abbada, and the significant sentence in all the
traditions (except these of Hakim) about the numerous circumambulations of
the Ka‘ba. The word ta‘abbada in the tradition of Khalid b. al-Harith of the
‘Abd Manat of Kindna indicates various practices (probably austerities, hard-
ships, and perhaps some good deeds) connected with the cult of the Ka‘ba.
This assumption is further confirmed by an interesting interpretation recorded
by al-Halabi:  The Prophet used to sojourn (scil. on Mt. Hira’) feeding the

88 Al-Bad’ wa 'l-ta'rikh, ed. Huart, 1v, 141, ‘

¢ H. A. R. Gibb : Studies on the civilization of Islam, ed. 8. J. Shaw and W. R. Polk, Boston,
1962, 191-2 ; and see the significant traditions about a peculiar kind of birr of the Jahiliyya
versus fugd of Islam : Ibn Qutayba, Tafsir gharid al-Qur’dn, ed. Ahmad Saqr, Cairo, 1958, 76 ;

al-Suyiti, al-Durr al-manthir, 1, 204 ; and see T. Izutsu, The structure of the ethical terms in the
Koran, Tokyo, 1959, 210-12.



236 AL-TAHANNUTH: AN INQUIRY INTO THE MEANING OF A TERM

poor who called on him i.e. because it was a ritual practice (nusuk)?® of
Quraysh in the period of the Jahiliyya, i.e. in this place the man used to feed
the poor who came to him. It has been said that this was the ta‘abbud of the
Prophet in the cave of Hird’ *.”* The tradition of ta‘abbud of the Prophet on
Mt. Hira’ has thus to be understood according to the quoted traditions: he
followed an old custom of his predecessors and sojourned at Hird’ performing
some ritual practices and deeds of charity towards the needy and the poor.
That was the tahannuth of the Jahiliyya and the Prophet practised it before he
received his Call to Prophecy.”? The discussion about what was the shari's
adopted by the Prophet for his ta‘abbud before he received his revelation is, of
course, an expression of a later Muslim attitude with regard to an ancient
Jahill term.

It was while Muhammad was practising tahannuth, which consisted, as we
have seen, of the veneration of the Ka‘ba and of doing charitable deeds towards
one’s fellow men on Mt. Hira’, that he received—according to Muslim tradi-
tion—his first revelation. In so doing he was following the ancient custom
of Quraysh.

70 Tn text, min nsl; this is an error—read min nusuk.

71 Al-Halabi, Insan al-‘uyin, 1, 271 inf., 272 sup.

72 See H. Birkeland, The Lord guideth, Oslo, 1956, 40-1 : * About 100 8. no Muslim doubted
that Muhammad was a pagan before he was called by Allah at the age of 40 °.
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‘A BAG OF MEAT’: A STUDY OF AN EARLY HADITH

The manuscript Qarawiyiin 727 in Fez contains on folios 37b-38a a tradition
reported by Yuinus b. Bukayr on the authority of Ibn Ishdq. The tradition tells
of a meeting between the Prophet and Zayd b. ‘Amr b. Nufayl, one of the
hunaf@ in Mecca. During the meeting Zayd b. ‘Amr was offered meat which he,
however, refused to eat, arguing that he never ate meat sacrificed before idols.

This tradition was published and translated by A. Guillaume in his New
light on the life of Muhammad.! 1t runs in his translation as follows :

‘T was told that the apostle of God while speaking of Zayd ibn ‘Amr ibn
Nufayl said,  He was the first to blame me for worshipping idols and forbade
me to do so. I had come from al-Ta’if with Zayd ibn Haritha when I passed by
Zayd ibn ‘Amr on the high ground above Mecca, for Quraysh had made a public
example of him (shaharathu) for abandoning their religion, so that he went forth
from among them and (stayed) in the high ground of Mecca. I went and sat with
him. T had with me a bag of meat from our saerifices to our idols which Zayd ibn
Haritha was carrying, and I offered it to him. I was a young lad at the time.
I said * Eat some of this food, O my uncle ’. He replied * Nephew, it is a part of
those sacrifices of yours which you offer to your idols,isn’t it ?” When I answered
that it was he said ‘ If you were to ask the daughters of ‘Abdu’l-Muttalib they
would tell you that I never eat of theso sacrifices and I want nothing to do with
them’. Then he blamed me and those who worship idols and sacrifice to them
saying ‘ They are futile : they can do neither good nor harm ’, or words to that
effect.” The apostle added “‘ After that with that knowledge I never stroked an
idol of theirs nor did I sacrifice to them until God honoured me with His
apostleship ”°,

Guillaume considers this report as ‘ a tradition of outstanding importance ’.
‘It is the only extant evidence ’, he says,  of the influence of a monotheist on
Muhammad by way of admonition.’ 2

Guillaume remarks that this tradition has been expunged from Ibn
Hisham’s recension altogether, but there are traces of it in 8. [al-Suhaylf’s al- Raud
al-unuf] (p. 146) and Bukhari (K. p. 63, bab 24) where there is an imposing
1sndd going back to ‘Abdulldh ibn ‘Umar to the effect that the Prophet met
Zayd in the lower part of Baldah before his apostleship. ‘‘ A bag was brought
to the prophet or the prophet brought it to him and he refused to eat of it saying
‘ I never eat what you sacrifice before your idols. I eat only that over which the
name of God has been mentioned ’. He blamed Quraysh for their sacrifices ™ ’.

t (Journal of Semitic Studies. Monograph No. 1), Manchester University Press, [1960], 27-8 ;
Ar. text, 59.

3 ibid., 27 ; see L. Caetani, Annali dell’lslam, Milano, 1905, 1, 190, § 186 : * Se la tradizione
& vera dovremmo ritenere che egli conoscesse Maometto prima dell’inizio della missione, e la
condotta di questo originale e i discorsi del medesimo possono forse aver influitto sull’ animo di
Msometto ’ ; T. Noldeke, Geschichte des Qordna, bearbeitet von F. Schwally, Leipzig, 1909, 1, 18.



Vi

268

Guillaume surveys the'discussion of the tradition in Suhayli’s Raud and
remarks that Ibn Kathir ‘ (p. 239) also retains part of the original tradition
which our MS contains. He says: “ Zayd ibn ‘Amr came to the apostle whe
was with Zayd ibn Haritha as they were eating from a bag they had with them
When they invited him to eat with them he said, ¢ O nephew, I never eat from
what has been offered to idols’ ” *.3

The different versions of the tradition concerning the meeting of the Prophe
with Zayd b. ‘Amr deserve to be surveyed. The tradition of al-Bukhari ¢ (wita
the tsnad Musd (b. ‘Uqgba) > Silim b. ‘Abdallah > ‘Abdallah b. ‘Umar) is
recorded by Ibn ‘Abd al-Barr,® Ibn Sa‘d® al-Bakri,” Ibn Kathir,® Ahmad b,
Hanbal,? Ibn ‘Asakir,'® al-Dhahabi!* and al-Halabi'? A tradition recorded by
Ibn Durayd ® has a quite different setting : the Prophet was made to cherish
solitude before he received the revelation and he sojourned in the folds of the
mountains of Mecca. He said (i.e. the Prophet) : ‘ Isaw Zayd b. ‘Amr in one of
the folds when he too secluded himself from the world. Isatdown in his company
and I offered him a meal containing meat. He then said * O nephew, I do not
eat from these sacrifices (enni l@ akulu min hadhihs ’l-dhabd’ths) ”°. In this
tradition the Prophet was alone; Zayd b. Haritha is not mentioned. One may
only deduce from the expression hddhihi ’l-dhabd’th that meat of sacrifices
slaughtered before idols is intended.

A similar tradition is recorded by al-Khargiishi'¢ The Prophet said ¢ Zayd
b. ‘Amr came to me when I was pasturing ; with me was cooked meat. I invited
him to (eat) it and adjured him to do it (i.e. to eat). He answered *“ O nephew,
if you were to ask your aunts they would tell you that I do not eat meat offered
to any god other than God, who is Exalted ”’. The. difference between the
tradition recorded by Ibn Durayd and the tradition of al-Khargiishi is note-
worthy : the tradition of Ibn Durayd refers to the story of the solitude of the
Prophet before he received the apostleship; the tradition of al-Khargiishi
refers to the story that the Prophet pastured the cattle of some people of Mecca.

3 op. cit., 28.

¢ With the version fa-quddimat ild ’l-nabiyy: sufratun, v, 50, Caivo, n. d. (Muh. ‘Ali Subayh
and Sons printers).

5 Al-Isti‘db, ed. ‘All Muh. al-Bijawi, Cairo, 1960, 617, with the version : fa-gaddama tlayhi
rasilu "Uahi salld "Uihu ‘alayhi wa-sallama sufratan fiha lahmun. )

8 T'abagat, Beirut, 1957, 111, 380.

7 Mu'jam ma sta‘jam, ed. al-Saqi, Cairo, 1945, 1, 273.

¢ Al-Bidaya wa ’l-nihaya, Beirut and al-Riydd, 1966, 11, 240 (quoted from al-Bukhdri).

® Al-Musnad, ed. Ahmad Muhammad Shakir, Cairo, 1949, vir, 225-6, no. 5369.

10 Tahdhib ta’rikk Dimashq, vi, 32.

U Ta’rikh al-Islam, Cairo, 1367/1947-8, 1, 52; Styar a'lam al-nubala’, ed. Saldh al-Din
al-Munajjid, Cairo, 1956, 1, 90 ; and see A. Sprenger, Das Leben und die Lekre des Mohammad,
zweste Auflage, Berlin, 1869, 1, 119.

12°Ali b. Burhin al-Din al-Halabi, Insin al-‘uyiin fi sirat al-amin al-ma'min = al-Sira
al-halabiyya, Caivo, 1932, 1, 147.

13 Al-Iahting, ed. ‘Abd al-Salam Hariin, Cairo, 1958, 134.

14 Sharaf al-Mustafa, BM MS Or. 3014, fol. 28a.
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Significant is the phrase ‘if you were to ask your aunts . . .’ which is almost
identical with that in the tradition of Yiinus b. Bukayr.

A certain divergence is seen in a tradition recorded on the authority of
‘N'isha (with an isnad : Hisham b. ‘Urwa > ‘Urwa > ‘A’isha) who heard the
Prophet say ‘ I heard Zayd b. ‘Amr b. Nufayl condemning the eating of meat of
sacrifices offered to someone other than God. So I did not taste anything
(slaughtered) on the nusub!® until God honoured me by the Call’.*® In this
tradition there is no mention of a bag of meat, nor that the Prophet invited
Zayd b. ‘Amr to eat meat. The Prophet merely heard Zayd b. ‘Amr condemn
the eating of such meat.

The person of Zayd b. Haritha is mentioned in a tradition recorded by
Ahmad b. Hanbal '* with the following ¢sndd : Yazid > al-Mas‘idi > Nufayl b.
Hishdm b. 8a‘ld b. Zayd b. ‘Amr b. Nufayl > Hisham b. Sa‘id > Sa‘id b.
Zayd.'® * When the Prophet and Zayd b. Haritha ’, says the tradition,  stayed
in Mecca, Zayd b. ‘Amr passed by. They invited him to (share) a bag of theirs.
Zayd b. ‘Amr answered “ O nephew, I do not eat what has been sacrificed on the
nusub”’.” The transmitter (i.e. Sa‘id b. Zayd b. ‘Amr) said : ‘ the Prophet was
after this never seen eating something sacrificed on the nusub’.

This tradition with the same ¢snad is recorded by al-Tayalisi.'® It contains,
however, a slight variant. Zayd b. ‘Amr passed by the Prophet who was in the
company of Zayd b. Haritha ; they both (i.e. the Prophet and Zayd b. Haritha)
ate from a bag of theirs. They invited him, ete. . .. This is, of course, the
source of the tradition of Ibn Kathir (11, 239) mentioned above.

An almost identical tradition is recorded by Ibn ‘Abd al-Barr.2® It is in fact
a combined tradition containing details about the search for a true religion by
Zayd b. ‘Amr and Waraqa b. Naufal; the report concerning the invitation to
Zayd b. ‘Amr to eat meat from a bag is only a part of the tradition. The
important difference is that the Prophet was in the company of Abii Sufyan b.
al-Harith 2! (not Zayd b. Haritha).

The tradition recorded in MS Fez, Qarawiyin 727, and translated by
Guillaume, is not an isolated one. The tradition is recorded in the Musnad of
al-Rabi‘ b. Habib 22 on the authority of Abd ‘Ubayda. The variants are few :

18 For the explanation of the word see al-Tabari, Tafsir, ed. Mahmiid and Ahmad Muhammad
Shékir, Cairo, 1957, 1x, 508-9.

¢ Al-Khargiishi, op. cit., fol. 27b; al-Suyiti, al-Khasa'is al-kubrd, Hyderabad, 1319/
1901-2, 1, 89; ‘Ali b. Burhén al-Din al-Halabi, op. cit., 1, 146 ; al-Muttaqi al-Hindi, Kanz
al-“ummal, Hyderabad, 1965, x111, 68, no. 387.

17 Al-Musnad, 111, 116-17, no. 1648 ; Ibn Kathir, al-Biddya, 11, 239 ; 1bn Hajar, Fath al-bari,
Cairo, 1325/1907-8, vi1, 98 ; al-Dhababi, Siyar a‘lim al-nubala’, 1, 87 (on the authority of
Yiinus b. Bukayr).

18 Soe the editor’s remarks on the men of the isndd, al- Musnad, loc. cit., 111, 116-17, no. 1648.

% Abu Da’ad al-Tayélisi, Musnad, Hyderabad, 1311/1893-4, p. 32, no. 234.

20 Al-Isti'Gh, 616; al-Muhibb al-Tabari, al-Réydd al-nadira fi mandqib al-‘ashara, Cairo,
1953, 11, 405.

31 8ee on him Ibn Hajar, al-Isaba, Cairo, 1907, vi1, 86, no. 535 ; Ibn ‘Abd al-Barr, op. cit.,
p- 1673, no. 3002.

1 Al-Jams' al-gahih, Musnad al-Rabi‘ b, Habib b. ‘Umar al-Azdi al-Bagri, ‘ali tartib al-shaykh
Abi Ya'qab Yasuf b. Ibrahim al-Warjilans, Cairo, 1349/1930-1, 1, 18.
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the phrase ‘ if you were to ask the daughters of ‘Abd al-Muttalib they would tell
you that I never eat of these sacrifices . . .’ is missing. The question of Zayd b.
‘Amr here was quite frank: ‘O nephew, do you indeed sacrifice before these
idols of yours ? (ya@ bna akhi antum tadhbahiing ‘ald asnamikum hadhihi ?)’°. The
Prophet answered ‘ Yes’. Then Zayd b. ‘Amr said ‘ I shall not eat it (i.e. the
meat from the bag)’. He condemned the idols (thumma ‘dba ’l-asnd@ma wa
’l-authéna) and those who fed and approached them with reverence. The
Prophet said ¢ By God, I did not draw near the idols at all until God granted me
prophethood ’.

A significant tradition, lengthy and detailed, is recorded by al-Khargiishi.®
It is reported by Usima b. Zayd on the authority of his father Zayd b. Haritha.
‘ The Prophet ’, says the report, ‘ slaughtered a ewe for a nusub of the angib
(dhabaha rastlu ’Udhs salld ’Uihu ‘alayhi wa-sallama shdtan li-nusubin min
al-ansdbi) ; then he roasted it and carried it with him (gdla : thumma shawdhs
fa-htamalahd ma‘aku). Then Zayd b. ‘Amr b. Nufayl met us in the upper part of
the valley ; (it was) on one of the hot days of Mecca. When we met, we greeted
each other with the greeting of the Jahiliyya, in‘am sabihan. The Prophet said
“ Why do I see you, O son of ‘Amr, hated by your people ? ”’ 2¢ He said ““ This
(happened) without me being the cause of their hatred (gdla: dhaka li-ghayn
thd’'iratin kanat minni fihim) 25; but I found them associating divinities with
God and I was reluctant to do the same. I wanted (to worship God aecording to)
the religion of Ibrahim. I came to the learned men (ahbir) of Yathrib and
I found them worshipping God, but associating other divinities with Him. Then
I said (in my soul) : this is not the religion that I seek and I travelled till I came
to the learned men of the Jews in Syria. Then a man from among them said
‘ You are asking about a religion which no one we know of follows, except an
old man in the Jazira’. I came to him and he asked me ¢ Which people do you
belong to 2’ Isaid ‘ I am from the people of thorns and acacia trees (al-shauk
wa ’l-garaz),? from the people of the Haram of God ’. He told me ‘Return, as
God who is blessed and exalted caused to rise the star of a prophet who has
already appeared, or is about to appear ; follow him, because he will worship God
according to the religion about which you are inquiring’.” He (i.e. Zayd b.
‘Amr) said “ So I came, but—by God— I do not notice ?’ anything . The
Prophet said “ Would you like some food ?” He (i.e. Zayd b. ‘Amr) said
“Yes”. Then he (i.e. the Prophet) put before him the (meat of the) ewe.
He said (i.e. Zayd b. ‘Amr) “ What did you sacrifice it to, O Muhammad (li-ayy

9 Sharaf al- Mugtafd, fols. 27b-28a.

34 In MS, shagagaka; in other parallels skanifi laka; and seo Lisan, s.v., sh n f: wafi
badithi Zaydi bni *Amri bni Nufaylin : gila li-rasili *Uaki salld Uik ‘alayhi wa-sallama : ma li
ard gaumaka gad shanifika. In our MS, correctly : gala laku ’l-nabiyyu salld 'Uahu ‘alayhi
wa-gallama : md li ardka ya bna ‘Amrin . . . etc.

25 In MS, thd’iratin ; other parallels : na’ilatin and nd'iratin.

16 In MS, min ahli bayti *l-shirki wa ’l-garazi; in Siyar a‘ldm al-nubald’, 1, 161, min ahli
bayti "Uahki ; in Majma* al-zawd’id, 1x, 418, akl al-shauk wa ’l-qaraz.

27 In MS, uhsinu ; in Siyar a‘ldm, correctly uhiseu ; al-Musladrak, like our MS, ubsinu,
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shay’in dhabahta y@ Muhammadu) * * He (i.e. the Prophet) said *“ To one of the
ansab (gila : Li-nusubin min al-ansabs) . He (i.e. Zayd b. ‘Amr) said “ T am not
the one to eat anything slaughtered for a divinity other than God . The Prophet
went on his way and after a short time he was given the prophethood. He
(i.e. Zayd b. Haritha) said ““ Zayd b. ‘Amr was mentioned to the Prophet and he
(i.e. the Prophet) said ‘ He (i.e. Zayd b. ‘Amr) will rise in the Resurrection as a
people by himself’ .’ 28

This tradition with slight variants is recorded in al-Hakim’s Mustadrak,?® in
al-Haythami’s Zawa'id,®® and in al-Dhahabi’s Siyar® and his Ta'rikk
al-Islam.?* In the Mustadrak, Siyar, and Ta’rikh the tradition is traced back to
Usama b. Zayd, told on the authority of his father, Zayd b. Haritha and is
followed by an appended tradition that the Prophet went afterwards to the
Ka‘ba and performed the circumambulation accompanied by Zayd b. Haritha.
He forbade Zayd b. Haritha to stroke the idols of Isaf and Na'ila.3® The slight
variants may be of some importance. In some of the sources, instead of the
learned men of Yathrib (akbar) the scholars of Fadak are mentioned. In some
sources, the scholars of Khaybar are mentioned ; others mention the scholars
of Ayla. Allthe sources, except al-Khargiishi, tell the tradition in the first person
plural: “ and we slaughtered a ewe . . . and he (i.e. Zayd b. ‘Amr) asked *“ What
isit?” We said ““ It is a ewe whick we slaughtered for this nusub ™. . .’34

By examining these traditions, one can discern the diverging details. Some
of the traditions report that the Prophet heard from Zayd and refrained from
eating meat offered to the nugub, other traditions state that the Prophet met
Zayd and offered him the meat; some traditions state that the Prophet was
alone ; other traditions report that he was in the company of Zayd b. Haritha
orin the company of Abii Sufyan b. al-Harith. Some of the traditions state that
Zayd b. Haritha slaughtered the animal, others claim that both he and the
Prophet slaughtered it. The only tradition stating frankly that the Prophet
himself offered the ewe to a nugubd is the tradition of al-Khargiishi.

The slight variants of the traditions were closely examined by Muslim
scholars. Guillaume quotes al-Suhayli discussing the question as to ‘ how it
could be thought that God allowed Zayd to give up meat offered to idols when
the apostle had the better right to such a privilege. He says that the hadith does
not say that the apostle actually ate of it ; merely that Zayd refused to do so.

38 For the expression ummalan wibidalan and ummatan wahdahy see Ahmad b. Hanbal,
op. cit., 111, 117, no. 1648, note ; Lisdn, s.v. umm ; Ibn Kathir, op. cit., 11, 241 ; al-Dhahabi,
Siyar a‘ldm, 1, 88 ; and see al-Muttaqi al-Hindj, op. cit., x11, 87-8, nos. 384-6.

% Hydcrabad, 1334/1915-16—1342/19234, 111, 216-17.

30 Majma‘ al-zawid’td wa-manba' al-fawd’d, Cairo, 1353/1934-5, 1x, 417-18.

g, 90-1, 160-1. ‘

3y, 53.

3 This tradition is recorded as an independent report in al-Suyiti's al-Khasa'is al-kubrd, 1, 89.

M 1n al-Dhahabi's Ta’rikh: shitun dhubilat li *l-nusubi against thumma gaddamna ilayhi
"lsufrata in al-Mustadrak ; al-Dhahabi’s Siyar a‘ldm, 1, 161, has fa-qarraba slayhi l-sufrata
{(i.. Mubamad).
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Secondly Zayd was simply following his own opinion, and not obeying an earlier
law, for the law of Abraham forbade the eating of the flesh of animals that had
died, not the flesh of animals that had been sacrificed to idols. Before Islam
came to forbid the practice there was nothing against it, so that if the apostle
did eat of such meat he did what was permissible, and if he did not, there is no
difficulty. The truth is that it was neither expressly permitted nor forbidden .35

The arguments of Suhayli were not unanimously accepted by the scholars.
The opinion that ‘ the law of Abraham (skar‘u Ibrahim) forbade the eating of
the flesh of animals that had died, not the flesh of animals that had been
sacrificed to idols ’ was refuted by some scholars, who argued that the law of
Abraham forbade the eating of the flesh of animals sacrificed to a divinity other
than God (i.e. to the idols) as he was an enemy of the idols.

Three hundred years before al-Suhayli (d. 581/1285) the tradition was dis-
cussed by Ibrahim al-Harbi (d. 285/898) ¥ as reported by al-Dhahabi.3® The
expression discussed is ‘ and we slaughtered for him ’ ( fa-dhabahna lahu) in the
first person plural. Al-Harbi argues: ‘in the slaughter (of the ewe) on the
nusub there are two possibilities: (1) either Zayd (b. Haritha) performed it
(i.e. the slaughter) without being ordered by the Prophet, but as he was in his
company the deed (of slaughter) was attributed to him (which is indicated by
the usage of the plural first person—dhabalbng) ; Zayd (b. Haritha) had not the
immunity from sin (‘igma) and God’s guidance (taufig), granted to the Prophet
by God. How would it be possible (to think that the Prophet ordered him to do
s0) as the Prophet forbade Zayd to touch an idol and (indeed) he (i.e. the
Prophet) did not touch it before he received prophethood ? So how could he
acquiesce in the thought that he may slaughter for an idol ? That is impossible.
(2) (It may be that) he slaughtered for God and it happened that it was done in
front of an idol before which they (i.e. Quraysh) used to slaughter ’.

Ibn Mangziir records the opinion of Ibrahim al-Harbi 3® as quoted by Ibn
al-Athir; in this record the second possibility is more plainly discussed: he
(i.e. Zayd b. Haritha) slaughtered the ewe in front of an idol (at a spot) at which
they (i.e. Quraysh) used to slaughter ; but he did not slaughter for the idol. This
is the explanation of the phrase, if nusub denotes an idol. If, however, nugsub
denotes a stone, there was a semantic misunderstanding : when the Prophet was
asked by Zayd b. ‘Amr about the bag of meat he answered that the ewe was
slaughtered on a nusub, on a stone, but Zayd b. ‘Amr understood that it had
been slaughtered for a nusub, an idol, and refused to eat it, remarking that he
did not eat the meat of animals slaughtered for idols.

It is evident that we face here attempts of the commentators to interpret

3% Guillaume, op. cit., 27-8 ; ‘Ali b. Burhan al-Din, op. cit., 1, 147 (quoting al-Suhayli).

3¢ Al-Qastallani, Irshdd al-sdri, Cairo, 1326/1908, vir, 427.

37 On whom, see al-Dhahabi, Tadhkirat al-buffaz, Hyderabad, 1856, n, 584, no. 609 ; al-Khatib
al-Baghdidi, Ta'rikk Baghdad, Cairo, 1931, vi, 27 ; al-Subki, Tabagat al-shafi‘iyya, ed. al-Hilw
and al-Tandhi, Cairo, 1964, 11, 256 (see the additional references supplied by the editors, ibid.).

* Siyar a‘lam, 1, 91.

3 Lisdn, 8.v.n ¢ b; and see ibid.,s.v. s f r,
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these hadiths in a way showing that the Prophet did not slaughter for idols, nor
did he eat meat slaughtered for idols.

This path is followed by al-Dhahabi who endeavours to interpret the opening
phrases of this tradition.4® ‘Zayd b. Haritha said “I went out with the
Prophet, mounted behind him (on the riding beast) to one of the angdb and we
slaughtered for him a ewe ”’ (kharajtu ma‘a rasuli ’Udhi salld *Uahu ‘alayhi
wa-sallama, wa-huwa murdifs, ild nusubin min al-ansdbe fa-dhabalnd lahu shatan).
The crucial problem is, of course, the slaughter. The key for the interpretation
of the sentence is the suffixed pronoun Au in laku. If lahu is referred to nugub it
would mean that the Prophet and Zayd b. Haritha offered the ewe to the idol.
This is evaded by the attribution of the suffixed pronoun to the Prophet. ‘ The
suffixed pronoun in lahu refers to the Prophet ’, says al-Dhahabi (damiru lahu
r@ji‘un il rasuli *Uahi salld *Ughu ‘alayhi wa-sallama). Zayd used the first
person plural, ¢ we slaughtered for him (i.e. for the Prophet) a ewe ’, but it was
Zayd who slaughtered it. Consequently when Zayd b. ‘Amr asks during the con-
versation about the contents of the bag, * What is it ?°, the phrase qulna shatun
dhabahnahd It ’l-nusubi kadhd ‘ we said ““ A ewe which we slaughtered for a
certain nusub ”’ ’ may form the answer of Zayd b. Haritha or the answer of the
Prophet on behalf of Zayd b. Haritha who actually slaughtered the ewe, not
being guided by God to refrain from sacrificing before the nusub.

The reading quddimat lahu sufratun (another version: fa-quddimat il
"I-nabiyyi salla "Udhu ‘alayhi wa-sallama sufratun) in the tradition of al-Bukhari
gave the opportunity for a peculiar interpretation recorded by Ibn Hajar
al-‘Asqalani® Ibn Battal (d. 449/1057) said that the bag was offered
(quddimat) to the Prophet by Quraysh but he refused to eat it and offered it to
Zayd b. ‘Amr, who refused to eat it too. Ibn Hajar remarks: ‘ That is possible,
but I do not know whence he could determine it, because I did not find it (i.e.
this form of the tradition) in the transmission of anyone ’.

Ibn Hajar prefers ¢ the explanation given by al-Khattabi (d. 388/998):
‘ the Prophet did not eat meat of sacrifices slaughtered on the nusub for the idols,
but he ate everything else, even if the name of God was not mentioned (during
the slaughter), because the law had not been revealed then. The law pro-
hibiting consumption of the meat of animals (over which during the slaughter
the name of God was not mentioned) was not revealed until a long time after
the Call ’.

Ibn Hajar interprets nugub as ‘ stone ’ and concludes that Zayd b. Haritha
slaughtered the ewe on a stone, not intending to sacrifice for an idol. He accepts
further the opinion of Suhayli thet Zayd b. ‘Amr was ‘ following his own
opinion ’ and refutes the assumption that he adopted the opinion of the
ARl al-Kitab. ‘

Of some interest is the interpretation of the expression about the bag in the

40 Siyar a'lam, 1, 90.
4t Fath al-bdri, vi1, 98 ; al-Qastallani, op. cit., vi1, 427 ; al-‘Ayni, ‘Umdat al-gari’, vin, 36.
2 Fath al-bari, vi1, 98 ; al-‘Ayni, op. cit., vrir, 36.
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tradition of al-Bukhari given by al-Kirmani (d. 786/1384). The fact that the
meat was in the bag does not indicate that the Prophet did eat of it, argues
al-Kirmani. In many cases food from a traveller’s bag is not consumed by the
traveller but by his companions. The Prophet did not forbid the persons in his
company to consume it because he had not received the revelation at that time
and had not been told to make known anything of order or prohibition.4

Shi‘i scholars strongly rejected the tradition of the bag of meat. Ibn Tawiis
in his J'ard@’if ‘Abd al-Mahmiid *4says : * O you, may God have mercy upon you,
look at this story the validity of which they attested, (alleging) that their
Prophet was among those who slaughtered on the ansdb and ate (the meat) and
at the same time recording in their books that God undertook to educate and
instruct him and Jibril undertook to see to his formation ¢* (and stating
further) that he did not follow (the customs of) the Jahiliyya and did not accept
anything of their manners, How did they bespeak themselves in this matter and
in (the records of) the praise of God and their praise for His First and His Last,
His Inward and His Outward, and with all this they attest that Zayd b. ‘Amr
knew God more than he and was more strict in keeping the observances of God
(kana a'rafa bi-'laki minhu wa-atamma hifzan li-janis "Udhi). How can I and
others among the wise imitate people who record things like this and consider
them sound ? I asked scholars of the family of the Prophet (‘ulama’a ahli
'l-‘ttrats) about it, from their Shi‘a, and they totally refused to accept the sound-
ness of the tradition ’.

The same arguments are put forth against this tradition by al-Hasan b.
Yisuf al-Hilli in his Nahj al-hagq wa-kaskf al-sidg.4¢ Al-Fadl b. Rizbahén in
a polemic against al-Hilli in his Nahj al-ta‘til claims that al-illi deleted the
final part of the saying of the Prophet (as recorded by al-Bukhari). ¢ When
Zayd (b. ‘Amr) said “ I do not eat from the meat of the sacrifices offered to the
idols ”’, the Prophet said ‘I also do not eat from their sacrifices nor from that
upon which God’s name was not mentioned . So they both ate (sc. the meat).’
Muhammad Hasan al-Mugaffar denies the claim of al-Fadl b. Riizbahan and
states that this addition (recorded by al-Fadl) could not be found in the Sahik
of al-Bukhari.«?

In conclusion, it may be said that the discussion in connexion with the
tradition concerning the conversation of the Prophet with Zayd b. ‘Amr and the
offer of the bag of meat was concerned with the essential problem of the ‘isma
of the Prophet before he was granted prophethood. The main effort of the
Muslim scholars was to prove that the Prophet did not eat meat slaughtered for

4 Al-‘Ayni, op. cit., viit, 36.

44 Ibn Tawiis, Tard'if ‘Abd al-Makmid, Tehran, n. d., 110.

4% Tahdhibahu glossed in the text by khidmatahu.

¢¢Mubammad al-Hasan al-Muzaffar, Dald'il al-sidg, no place of publication given,
1388/1969(?), 1, 409.

47 jbid.




‘A BAG OF MEAT': A STUDY OF AN EARLY FADITH 276

idols, nor did he slaughter it, as he was granted immunity from sin before he
received prophethood.

The tradition of Ibn Ishdq in the recension of Yiinus b. Bukayr discussed by
Guillaume ° is given us ’, as stated by Guillaume, ‘ in what must have been its
original form ’.4% It is not a unique tradition, but it is undoubtedly an early one.

The lengthy tradition recorded by al-Khargiishi belongs to the same
category : it plainly states that the Prophet offered the ewe to the idol and he
admitted it in his talk with Zayd b. ‘Amr. The phrases mentioning that the
Prophet and Zayd greeted each other with the greeting of the Jahiliyya 4° are
significant. The tradition explicitly points to the fact that the Prophet followed,
before his prophethood, the practices of his people and corroborates the tradition
of Ibn al-Kalbi that the Prophet ‘ offered a white ewe to al-‘Uzza following the
religious practices of his people ’ (lagad akdaytu Ut "l-‘uzzd shatan ‘afr@’a wa-and
‘ald dint gaumy).5°

The tradition of al-Khargiishi based on the idea that the Prophet had no
‘igma 51 before his Call belongs to the earliest layer of hadith—traditions which
fell later into oblivion or were re-shaped or expunged.

4 New light on the life of Muhammad, 7.
4 See I. Goldziher, Muslim studies, ed. 8. M. Stern, London, 1967, 239.

0 Tbn al-Kalbi, Kitdb al-agndm, ed. Ahmad Zaki Pasha, Cairo, 1914, 19; J. Wellhausen,
Reste arabischen Heidentuma, Berlin, 1887, 30.

1 8¢e Ibn Taymiyye, Minhdj al al-nabawiyya, ed. Muhammad Rashiad Salim, Cairo,
1964, 11, 308, 311 ; H. Birkeland, The Lord guideth, Oslo, 1956, 40-1.
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“GOD WILL NEVER DISGRACE THEE”

(THE INTERPRETATION OF AN EARLY HADITH)

THE WELL KNOWN TRADITION in al-Bukhari, told on the authority of al-Zuhri—Urwa—
‘A’isha, about the conversation between the Prophet and Khadija after he received his
first revelation! contains at the end a phrase variously interpreted by Muslim scholars and
translated in modern times in various manners.

The contents of the hadith are as follows: After the Prophet had heard the call to
prophecy, he came to Khadija with a trembling heart, asking her to cover him. He informed
her about his experience and told her of his anxiety for himself. Khadija encouraged him
and assured him, that God would not disgrace him because of his good qualities. “Nay,
by God” she said, ‘“God will never disgrace you; you do good unto the kindred, bear the
burden of the infirm, bestow alms on the poor, entertain the guest.” The last phrase of
this hadith is: wa-tu‘inu ‘ald nawd’ibi *l-haqqi. An attempt is here made to elucidate the
meaning of this obscure phrase, and the problem of the originality of the hadith is briefly
discussed.

I

To start with, there are two interesting variants of this phrase. Al-Magrizi’s version is:
wa-tu'inu ‘ald nawa'ibi ’l-dahri,? you help against the misfortunes of time, whereas Ibn
Kathir quotes a version nawd’ibu 'I-khairi® and interprets it: “If a misfortune befalls some-
body in a righteous case (idhd waqa‘at nad’ibatun li-ahadin fi khairin), you extend your help
and aid him till he finds means of living or sustenance.”

Al-Qastallani* does not quote the version tu‘inu ‘ald nawd’ibi ’l-khairi but interprets
the saying in a corresponding manner by giving to the word hagq a meaning similar to that
of khair: “Nawd’ib means vicissitudes (hawddith); she (i.e. Khadija) said nawd’ibu ’l-haqqi
because vicissitudes affect the righteous and unrighteous (li-annahd takiinu fi ’l-haqqi wa-
l-batili). Labid said: Nawa’ibu min khairin wa-sharrin kildhuma: fa-la *l-khairu mamdiidun
wa-ld ’I-sharru ldzibu.”

Al-Qastallani thus contrasts haqq with bdtil; the phrase according to him would mean:
you help in vicissitudes of a righteous case (as opposed to batil, an unrighteous one). The
verse of Labid, quoted as shdhid, does not, however, confirm this interpretation. Labid
wanted to say: Vicissitudes of good and evil both (exist), the good is not prolonged, nor the
evil lasting—and not “vicissitudes in a good or an evil cause”. Labid’s verse can be
compared with the one by al-Nabigha al-Dhubyani.®

Wa-la yahsabiina *l-khaira la sharra ba'dahu:
Wa-la yahsabiina ’l-sharra darbata lazibi

1 Al-Bukhdri: Sahih, Bab kaifa kidna bad’u l-wahyi, I, 3 (ed. Cairo, A.H. 1286); Muslim: Sahih, 1, 97
(ed. Cairo, A.H. 1334); comp.: Ibn Sa‘d: Tabagqat, I, 195 (ed. Beirut, 1960); al-Baladhuri: Ansab al-ashraf, 1,
106 (ed. M. Hamidullah); Aba Nu‘aim: Dal&'ll al-nubuwwa, p. 68 (ed. Hyderabad A.H. 1320); al-Slra
al-halabiyya, 1, 277 (ed. Cairo, A.H. 1351).

t Imta* al-asma‘, 1, 13, inf. (ed. Cairo, 1941).

(Cai:oAxll-?ii‘)ﬁya wa-l-nikdya, 111, 7 (ed. Cairo, 1932); and see W. Sakakini: Ummahat al-mu’minin, p. 16

* Irshad al-sari, 1, 65 (ed. Balaq, A.H. 1323).
8 Diwdn, p. 12 (ed. Muh. Jamal, Beirut, 1929).
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which conveys the same idea of changes in the conditions of the tribe. The idea of hagq
and bdtil cannot be traced in the verses of either Labid or al-Nabigha.

Al-Qastallani’s interpretation was copied by al-Zurgani'; al-Sira al-Halabiyya only
comments on the word nawd’ib rendering it hawddith.® A quite different interpretation of
the phrase is given by al-Kashmiri in his “Faid al-bari’’*: Tu‘inu ‘ald nawd’ibi ’I-haqqi is a
comprehensive expression for (qualities) mentioned (in this hadith) and not mentioned.
The Banii Hashim gained fame by these features of character. (awsaf).” ...

I

Let us turn to the translators: Houdas-Margais translate: . . . “et tu secours les victimes
des vicissitues du droit”’: the words ““victims of the vicissitudes of right” are not, however,
found in the text: mawd’ibu ’l-haqqi. Sprenger translates®: “und unterstiitzest Leute in
unverdientem Ungliick,” which again can hardly be deduced from the text. Mirza Bashir
al-Din Mahmid Ahmad’s translation reads®: “and you help those who are in distress,”
which corresponds to the version of al-Magrizi mentioned above.” An unusual rendering
is given by W. M. Watt®: “you succour the agents of the truth.” This translation (although
followed by a question mark) is erroneous and was probably caused by confusing nuwwdb
with nawd’ib. R. V. C. Bodley’s translation®: “‘Hast thou not been loving to thy kinsfolk . ..
faithful to thy word and ever a defender of the truth” . . . merely glosses over the difficulty.

11
For the elucidation of the phrase under discussion early poetry and prose have to be
consulted.
A remarkable verse of ‘Urwa b. al-Ward runs as follows!?;

Atahza’u minni an saminta wa-qad tard

Bi-jismiya massa'* ’l-haqqi wa-I-haqqu jahidu
The verse is rendered by N&ldékel?: “Spottest Du iiber mich dass Du fett geworden.
Wiihrend Du an meinen Leibe den Eindruck der Pflicht (welche Andern zuerst Nahrung
giebt und mir nichts l4sst) siehst? Denn die Pflicht greift an.” Noldéke’s rendering is based
on the commentary on the words: “Duty is exhausting’; *“‘this means that duties (obliga-
tions) come upon him (yatruquhu) and he prefers the fulfilment of duties to his own interest
(yv’thiruhu “ald nafsihi) and to the interest of his family; he is enduring hunger and drinks
cold water. The hagq mentioned means doing good to kindred, bestowing upon the beggar
and the kinsman; everybody who practices it is exhausted by it.”

This meaning of haqq as a social obligation of the noble member of a tribe towards

\ Sharh al-mawahib, 1, 212-13 (ed. Cairo, a.H. 1325).

* Op. cit., ib.

* I, 28-29 (ed. Cairo, 1938).

¢ El-Bokhari: Les traditions islamiques, 1, 3 (Paris, 1903).

8 Die Lehre des Mohammad, 1, 333 (Berlin, 1869).

¢ Introduction to the Study of the Holy Quran, p. 144 (London, 1949).
? Vide above, n. 2, p. 27.

¢ Muhammad at Mecca, p. 40 (Oxford, 1953).

® The Messenger, p. 52 (Lahore, 1954).

19 Th, Noldeke: Die Gedichte des ‘Urwa b. al-Ward, p. 41 (Géttingen, 1863).
11 In Hamasa: shupicba 'l-hagqi (Freytag, p. 723).

12 Op. cit., p. 78.
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the poor, the needy and the kinsfolk in the J@hiliyya is further elucidated by the response
of Qays b. Zuhayr, quoted by al-Bakril:

La tashtumanni yd *bna Wardin fa-innani
Ta‘iidu ‘ala mali ’l-hugiiqu *1-awd’idu
Fa-man yu’thiri *l-haqqa ’I-na’iuba® takun bihi
Khusdasatu jismin wa-hwa tayyanu mdjidu
“Do not revile me, O son of Ward for obligations which come up again and
again are turning upon my property;
and whoever prefers to fulfil the recurring obligation, his body will turn hollow
shaped; he is hungry but noble.”
We have here the expression al-haqqu al-na‘ibu, “‘the recurring obligation™ which explains
the phrase of the hadith. The same expression is found in a verse of Mu‘awiya b. Malik,
the “Mu‘awwidu 1-Hukama’ ”’; he gained his sobriquet by this verse®:
U‘awwidu mithlahd ’l-hukamd’a ba‘di:
Idha ma ’l-haqqu fi ’l-ashyd‘i naba
“I accustom the wise men after me to do the like
Whenever obligations come upon the tribal groups™

Al-Anbiri gives a pertinent explanation of the word hagq as understood by the
Beduins, in which obligations like paying the bloodwit for men, who have no means to
pay it, and entertaining guests are included. The translation of hagq by Lyalt as “just claims™
seems not to be justified. A similar explanation of hagq by al-Anbari is found in this com-
mentary on the verse Mufaddaliyyat 1V, 9, where a herd is described which has been
diminished by changes of time and fulfilment of social obligations. Mu‘awiya b. Malik
mentions the idea of recurring obligations in another verse*:

Qadlat Zunaybatu qad ghawaita li-an rd’at
Hagqqan yundwibu mdlana wa-wufiidu
“Zunayba said: you err, as she saw that obligations keep recurring upon our
property, and deputations (asking our help)”
An anonymous verse® conveys the same idea of the obligations of a noble man:
Wa-la arba’u ’l-mala min hubbihi, wa-ld li-l-fikhdri
wa-la li-I-bakhal
Wa-lakin li-haqqin idhd nabani, wa-ikrdmi dayfin
idhda ma nazal
“I do not care for property for the love of it or for the sake of boasting, or because

of avarice; but only for fulfilling obligations when they come upon me, and to honour
a guest should he alight.”

! Sim¢ al-La'all, p. 822 (ed. al-Maimani).
? AL-Qali: Amadli, 11, 204: al-nadiiba (ed. al-Maimani).
3 Mufaddaliyyat, CV, 15 (ed. Lyall); al-Bakri: Simy 190 (idhd@ mu'dilu l-hadathani naba); Ibn Habib:
Algdbu *l-shu‘ard, Nawadir al-makhtigat, VII, 313 (ed. ‘Abd al-Saldm Hariin).
: ?%‘%E?[{d Nawadir, p. 148 (ed. al-Shartiini, Beirut, 1894).
s L AL
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An Umayyad poet, Shabib b. al-Barsa’ uses the expression in a reverse order*:
Wa-ahbisu fi 'l-haqqi ’I-karimata, innamd
Yaqumu bihaqqi ’l-nd’ibati sabiiruhd
“And I reserve for obligations the valuable (property); for it is only he who endures
that can fulfil the duty of recurring obligations”
The same poet mentions this idea in another verse?:
Wa-li-I-haqqi min mali idhd huwa ddfani
Nagsibun wa-li-I-nafsi ’l-sha‘'d‘i nasibu
Wa-ld khayra fiman la yuwattinu nafsahu
‘Ald nai’bdti ’I-dahri hina taniibu
“A share of my property is for an obligation should it come to me; and a share
for the unsettled soul. And no good is in 2 man who cannot train himself to bear the
misfortunes of time when they come (upon him)”
The word haqq is joined by another verb (alamma) in a verse the mukhadram poet
‘Amr b. al-Ahtam?:
Wa-l-badhlu min mu‘dimiha in alamma bihd
Haqqun wa-la yashtakiha man yunadihd
“And its poor (of the tribe) give freely when an obligation draws near, and he who
calls on them (for help) does not complain of them.”

In another poem by ‘Amr* obligations are mentioned together with misfortuness:
Wa-inni karimun dhi; ‘iydlin tuhimmuni
Nawd’ibu yaghshd ruz’uhd wa-huqiiqu
“I am a noble man, with a household to look after; I take care of misfortunes
(entailing) losses, and of obligations.”

The translation by Lyall of Augiiq as: *“‘calls for brotherly help” seems to be inaccurate.

Poets sometimes boast that the noble men of their tribe fulfil their social obligations
towards the poor and the needy, holding lightly their property in their generosity. Rabi‘a b.
Magriim, one of the warriors and poets of Dabba, sayss:

Yuhiniina fi-l-haqqi amwalahum
Idha ’l-lazibdtu iltahayna ’l-musima

“They hold lightly their property in fulfilment of their obligations; when barren
years wear away the (herds) of the owner of the cattle.” Lyall translates: “claims
on them.”

The commentary of al-Anbdri repeats the explanation of “haqq’ quoted above as including

1 Aghdni (3rd ed.), 12, 275.

v Al-Amidi: al-Mu'talif, p. 68 (ed. Krenkow).

3 Ibn al-Shajari, Hamasa, p. 50 (ed. Krenkow).

« Mufaddaliyyar, XXIIl, 6.

s Comp. op. cit., IV, 9, mentioned above.

¢ Mufaddaliyydr, XXXVIII, 26; T. ‘A., I, 470; comp. the verse of Miskin al-Dirimi: wa-in hagqun
‘ardni ahantuha al-‘Askari. Diwdn al-Ma‘ani, 1, 29 (ed. A.H. 1352).
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the expenditure in order to help in cases of bloodwit, bestowing camels, and entertaining
guests. The Umayyad Ibn Rumma says?:
Wa-innd lakhushnun fi 'I-ligd’i a‘izzatun
Wa-fi’l-haqqi wadddhiina, bidun, galamisu
‘““We are harsh and mighty in battle, and in fulfilling obligations bright, shining
and generous.”

In all these cases hagq means obligation, duty. The verbs attached such as ‘ard, alamma,
taraqa, ‘dda, ddfa, nazala,® denote the appearing of the obligation, and are synonymous
with ndba, mentioned in the hadith of *A’isha. It is clear, then, that the phrase Nawd'ibu
’l-haqq like ‘awdi’du ’l-haqq means cases of obligations coming upon the tribe, or the com-
munity. The expression “tu‘inu ‘ald nawa’ibi *l-haqqi’ is a Jéhiliyya term used in praise of
tribe and its leaders and was adopted in Islam. It can now be seen that the commentators
and translators did not grasp its correct meaning.

v

It may be remarked, that the qualities enumerated by Khadija in the tradition discussed
here are not attributed to the Prophet alone; we find a similar tradition also about Aba Bakr.
When the leader of the Ahabish, Ibn al-Dughunna met Aba Bakr, who was intending to
leave Mecca, he laid stress on his behaviour in his clan and mentioned his qualities.
He said®: “You are the splendour of your people, you help them (to overcome) the
misfortunes (tu‘inu ‘ali ’l-naw#’ibi), you act righteously, you bestow upon the poor.
Return . . . etc.”

There is however another version of this story; and it is striking to find that the text is
almost identical to the hadith of ‘A’isha discussed here. This version is recorded by
al-Bukhdri* on the authority of al-Zuhri—Urwa—‘A’isha: Ibn al-Dughunna says
addressing Aba Bakr: ‘A man like you should not be driven out. You bestow on the poor,
you do good to your kindred, you bear the burden (of the poor, forlorn or needy), you
entertain the guest, you help in the fulfilment of obligations (tu‘inu ‘aldi nawa’ibi 1-haqqi).
I am your protector. Return etc. ...”

The similarity of the hadith about the conversation between Khadija and the Prophet,
and the story of the conversation between Ibn al-Dughunna and Aba Bakr in the version
of al-Bukhari, suggests that this kind of address was a coined formula of praise, current at
that period. We find for instance a description of Hashim® written in a similar style. Many
other descriptions of noble men of the Jahiliyya emphasize exactly these qualities.

In later times, even a mawld could be addressed in the same way. When Jarir came
with a group of Yarbii‘ites asking the help of Fayrtz Husayn (a mawld of Tamim) because
the people were driven away by drought, he said: “‘you are the splendour of the people,
you help (to overcome) the misfortune (¢u‘inu ‘ala *I-n@’ibati), you bear the burden (of the

1 1bn al-Shajari: Hamdsa, p. 54,
* Comp. Al-Baladhuri: Ansdb MS. 1025a; wa-ld yadfa‘u l-haqqa idhda nazala bihi.
3 Ibn Hisham: Sira, 11, 12; and see Suhaili: al-Raud al-Unuf, 1, 231 (ed. Cairo, 1917).
¢ Sahih, II, 268; and see: Al-DhahabI Ta'rlkh, 1, 190; Ibn Kathlr al-Bidaya, 111, 173, 1t is obvnous,
that the mention of these qualities is more relevant in the case of Abfi Bakr; here his social activity is rightly
stressed.
& Wa-kdna yahmilu *bna ’l-sablli wa-yw’addi *l-haqd’iqa . . . al-Zurqani: Sharh al-Mawdhib, 1, 73.



VII

32 “GOD WILL NEVER DISGRACE THEE”

needy and the poor).”* Fayriiz handed over 1,000 dirhems to Jarir. Here the praise used
in honour of the Prophet and Abii Bakr is applied to a maw/a!

In conclusion it may be said, that the phrase tu'inu ‘ald nawd’ibi *l-haqqi is closely
connected with the Jahiliyya social ideal about the fulfilment of duties towards the poor
and the needy and it tallies well in the hadith about the Prophet with the other qualities
mentioned in it. The phrase has to be translated: “and thou helpest in cases of recurring
obligations.”

The hadith on the conversation between the Prophet and Khadija shows a striking
similarity to the tradition about the conversation between Aba Bakr and Ibn al-Dughunna;
this scems to suggest that we have here a current panegyrical formula.

1 Al-Balidhuri: Ansab, MS. 1012b.
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‘A BOOTH LIKE THE BOOTH OF MOSES...
A STUDY OF AN EARLY HADITH:®

The chapter about innovations in mosques in al-Turtishi’s Kitab al-hawadith
wa-"l-bida’  contains a remarkable tradition about the building of the mosque
of the Prophet in Medina which deserves special attention. This tradition,
not included in the orthodox collections of hadith, is of considerable importance :
it seems to belong to a large body of early traditions omitted by later collectors
of hadith, and it may throw some light on an attitude of the Prophet which
was luter ignored by Muslim scholars. This tradition may help us to under-
stand the views and opinions of the early Muslim scholars.

The hadith referred to is told anonymously and runs as follows: ‘Abull-
Darda’ and Ubayy b. Ka'b measured the mosque; they came afterwards
to the Prophet with the rod of the cubit. The Prophet then said :  Nay,
a booth like the booth of Moses: thumdm and wood, because the affair
(will happen) sooner than that (bal ‘arish¥" ka-‘arish’ Musd thumam** wa-
khashab*® fa-'l-amr* a‘jal* min dhalika 3) >’ °. The hadith is obscure and abstruse
and the editor, Muhammad al-Talibi, remarks that he could not find this story
in the collections of traditions about the building of the mosque in Medina,
or about the building of the three mosques, nor in the ¥7hdya of Ibn al-Athir;
he could not find anything which may elucidate the text in the collections
of the biographies of the Companions of the Prophet, nor in the stories about the
life of Moses.*

This tradition is, however, given in al-Suyiti’s al-Jami* al-saghw 5 in two
versions : (a) a version which contains only a part of the tradition, and (b) a
version in which the tradition is reported in full ; both versions contain some
slight deviations from the text of al-Turtiishi. The two versions of al-Suyiiti
were copied by al-Nabhani in his book al-Fath al-kabir ¢

The second part of the tradition is found in quite a different context, without
being connected with the building of the mosque in Medina or with that of any
mosque at all. It is reported by al-Tirmidhi ? in the Bab gisar al-amal and by

! Professor R. B. Serjeant kindly agreed to read this article in typescript and has added a few
valuable notes, the contents of which are given below. The author wishes to express sincere
thanks for the interest Professor Serjeant has shown and for his comments.

* AbdG Bakr Muhammad b. al-Walid al-Turtishi, Kitab al-hawaddith wa-’l-bida’, ed. Muhammmad
al-Talibi, Tunis, 1959, pp. 93-9.

3 Professor Serjeant remarks that he has often seen roofs built in such a way in South Arabia.
He writes (in a letter) : ¢ Khashab would be beams, perhaps palm-trunks. These would be
covered with smaller branches, and then with thumam. On top of this would be added some wet
{in and tibn, clay mixed with chopped straw, and this would form the roof. Khushaybat is better

than khashab because it would mean presumably little branches .

4+ P.94,n. 6.

11, 58, ‘arsh ka-‘arsh Miusa; 59, ‘arish ka-‘arish Misd thumam wa-khushaybat wa-l-amr
a‘jal min dhalika.

¢ 11, 226, 228.

7 1x, 204, ed. Cairo, A.H. 1353.
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Ibn Maja in the Bab al-bind’ wa-’l-kharab?; Abi Da’iid quotes the tradition in
the Kitdb al-adab, in Bab ma ja’a fi’l-bind’.? The tradition, told on the authority
of al-A‘mash, runs, in the report of al-Tirmidhi, as follows : ‘ ‘Abdullah b. ‘Amr
said : The Messenger of God passed by us when we were busy (repairing) a hut
of ours and asked us: “ What is this ?”” We answered : ‘It threatened to
fall, therefore we repair it ”’. The Prophet said : ““ I think the affair will outstrip
that ”’. In the collections of Ibn Maja and of Abii Da’ud the tradition is also
reported on the authority of al-A‘mash, but there are some differences in the
formulation of the statement of the Prophet : M@ ard al-amr il a'jal min
dhalika, and al-amr asra‘ min dhalika. This saying of the Prophet is thus the
same as that reported in the second part of our tradition. There is, however,
a differente of meaning between the saying as quoted by al-Turtiishi and the
same saying as reported by Ibn Maja, Abii Da’id, and al-Tirmidhi. The key-
word for the understanding of the two traditions is the word amr ‘ affair’.
This word must be interpreted in the tradition of al-Tirmidhi, Ibn Maja, and
Abii Da’id as meaning  death ’.3 This is actually the interpretation given by
Muhammad b. ‘Abd al-Hadi al-Hanafi al-Sindi in his commentary on Ibn Maja.
In the same way we can also explain the saying of al-Hasan who, when asked
why he did not wash his shirt, said : al-amr asra‘ min dhalika.* The meaning of
the tradition would be : there is no need to repair (or to plaster a wall with
clay, as in one of the versions of Abli Da’iid) even huts; death will outstrip
your efforts. This saying is in harmony with other statements of the Prophet
and his utterances in the Bab gisar al-amal (e.g. “ . . . Be in this world like a
wayfarer . . . Ibn ‘Umar said : getting up do not hope for the evening . . .’)
and in the Bab al-bind’ wa-"I-khardb (‘. . . Every expense of the believer will be
rewarded except the expense of building . . .’).5

The meaning ¢ death ’ can, however, hardly apply to the word amr in the
tradition of al-Turtishi. The Prophet can hardly be assumed to have told
Abu’l-Dardd’ and Ubayy not to build mosques because death (i.e. his or theirs)
would outstrip the completion of the building ; the Prophet’s death or that
of the builders can hardly be a reason for an injunction to build the mosque
in a provisional way, like the booth of Moses, for the mosque could well serve
the believers even after their death. The meaning of al-Turtiishi’s tradition
seems thus to be quite different : amr denotes here an affair which will put an
end to life in general ; it will put an end to worship as well. It means in this

1 11, 540, ed. Cairo, A.H. 1349.

2 11, 347, ed. Cairo, A.H. 1348,

3 *In a modern text from al-Shibr: idhd jard amr Allzh ‘ald [fulan] * if so and so dies ”.
I am translating this phrase as *“ God’s command ”. The context is that if a fisherman dies, i.e.
God’s command comes to him, yet his family will continue to receive his share in the fishing
crew’s carnings till the end of the fishing season ’ (R. B. Serjeant).

4 Tbn al-*Arabi, Muhadarat al-abrar, 1, 193.

5 This tradition was emended ; the clause added states, ‘ except the expenses of building
mosques . These expenses will, of course, be rewarded. Sec al-Iktisab, 79. Cf. Musnad al-

Tayalisi, p. 341 : * Tbn ‘Abbis : the Prophet said : He who builds a mosque for Allah even like
a hollow (dug by) a sand grouse (for laying eggs), Allah will build for him a house in Paradise *.

VIII
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context destruction, disaster, calamity in which everything will perish. In this

tradition of al-Turtiishi amr is identical in meaning with al-sd‘a, the time of total
calamity which will be followed by the resurrection. The Prophet said to
Abu’l-Dardd’: ‘ The amr, the Day of Judgment, may be sooner than that’,
for he believed that the s@‘e was at hand ; there was no need, therefore, to erect
sumptuous buildings, not even for mosques. A remarkable tradition quoted by
al-Bayhaqi on the authority of Ibn ‘Abbas may be mentioned to strengthen
this point. ‘ The Prophet said : T have not been ordered to build the mosque
sumptuously (ma@ wmirtu bi-tashyid al-masjid)’* This meaning of amr as
identical with al-si‘a can already be detected in the Qur’an, xvi, 1; thisis
also the explanation given there by the commentators.?

The fact that the Prophet was overpowered by the feeling of the approaching
Day of Judgment, which was duly stressed by Buhl 2 and T. Andrae,* may be
illustrated by a tradition comprehensively explained by al-Sharif al-Radi.’
‘ The Prophet said : I was sent at the breath of the Day of Judgment ; the
Day almost outstripped me’ (bu‘tthtu fi nasam al-si‘a, in kidat la-tasbiquni
[the in here is mukkaffafa min al-thagila]). Another version of this tradition
is also mentioned by the author ; it has nafas instead of nasam. The first
version is explained as denoting beginning, and should therefore be literally
translated : ‘1 was sent at the first blowing of the wind of the sd‘a’; the
meaning is derived from the idea of a breath of wind at the beginning of the day.
The second version, nafas, is said to be derived from the idea of delay, pause.
Thus the tradition can be interpreted in two different ways: (a) the Prophet
was sent at a time when the Day of Judgment was just about to begin ; (b) the
Prophet was sent at a time when the Day of Judgment was almost at hand ;
Allah postponed it for a while, and during this pause the Prophet was sent.
A similar tradition is quoted by al-Tirmidhi ¢ and by Ibn Hibban.”

It is obvious why this tradition about the building of the mosque of the
Prophet as quoted in the book of al-Turtiishi was omitted by Muslim scholars.
The Day of Judgment did not come in the days of the Prophet and there was
no reason to quote a tradition which stated clearly that the Prophet believed
that the sa@‘c would happen in his own lifetime.

I

We can, fortunately, trace the first part of the tradition in other sources.
It served as an argument for scholars who claimed that mosques should be built
in an austere and modest style, like the mosque of the Prophet. Thus we have

1 Kitab al-sunan al-kubra, 11, 439.

* Ibn Qutayba, al-Qurfayn, 1, 242, ed. Cairo, A.H. 1355 ; cf. P. Casanova, Mohammed et la
fin du monde, 15.

3 Das Leben Muhammeds, 145, 157.

4 Mohammed, 43. :

* al-Majazat al-nabawiyya, p. 36 ; cf. Casanova, op. cit., 18 (1), 20, 57.

¢ Bzb al-fitan, 1x, 60.

71,9,
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the following tradition, told on the authority of Salim b. ‘Atiyya: °The
Prophet said: A booth like the booth of Moses’. The explanation given
says: ‘He did not like arches! about the mosques’ (ya‘n? annahu kana
yakrahu al-taq fi howdli al-masdjid).® A slightly different interpretation is
given to this tradition in K1tab al-wara‘ of Ahmad b. Hanbal.? The circumstances
in which this saying was uttered according to Ibn Hanbal are also different.
People asked the Prophet to adorn the walls of the mosque (an yukakhil®
al-masjid), and the Prophet said : ‘No, a booth like the booth of Moses’.
The compiler, Ahmad b. Hanbal, explains: ‘It is a varnish like antimony
(kuhl) ; the Prophet did not allow it .

Quite a different version of this tradition is given in an early treatise com-
piled by Muhammad b. Hasan al-Shaybani (died a.x. 189), summarized by his
pupil Muhammad b. Sami‘a (died a.H. 233), in his book al-Tktisab fi al-rizq
al-mustaiab : ‘ People offered the Prophet to pull down his mosque and to
build it anew. The Prophet answered : No, a booth like the booth of Moses * .4

The tradition is also quoted in the book of Nasr b. Muzahim, Wag‘at Siffin.
It is quoted there on the authority of al-Hasan : ¢ When the Prophet intended
to build his mosque he said : Build for me a booth like the booth of Moses ’.

In the sources quoted above the expression about the dry branches and
thumdm is missing ; the second part of the tradition, about the amr which will
outstrip the effort of the builders, has been cut off.

III1

The whole tradition of al-Turtiishi is found in the Tabagat of Ibn Sa‘d
(1,2, p. 2; in the edition of Cairo, a.H. 1358, vol. i1, p. 5). The Prophet, says
the tradition of Ibn Sa‘d, covered the mosque with palm branches. He was
asked : Why not cover with a ceiling? The Prophet answered : ‘A booth

! The word ‘arch’ is used here to translate Arabic fag. According to Professor Serjeant
(letter dated 20 August 1960), ‘ tag or taga is in South Arabian usage & window, an aperture
(especially in a technical sense, to a tomb), a niche in & wall for holding a lamp or something of
the kind. Such a niche in my experience is usually made in a clay wall and may be topped by
around arch or pointed arch (in clay), or it could simply have a wooden top on the post and lintel
principle . These features of building, mentioned by Professor Serjeant, did not exist in the
mosque of the Prophet, and orthodox circles were opposed to them. It was ‘Umar b, ‘Abd
al-‘Aziz who was the first to build the mikrad in the form of a niche when he rebuilt the mosque
in Medina by order of al-Walid (details about this innovation, Creswell, 4 short «ccount of early
Muslim architecture, 44). The taq al-imam in the traditions quoted by al-Turtiishi seems thus
to be identical with the mikrab (cf., eg., p. 94, fa-min dkalika al-makarib . . . fa-tageddama al-Hasan
wa-‘tazala al-taq an yusalliya fihi . . . wa-kariha al-galat fi tiq al-imam al-Nakha'i . . .). The funda-
mental sense of mikrab, as elucidated by Professor Serjcant, was in fact columns and a space
betwecn them. Mihrab in the form of an arched niche was an innovation ; it was introducerl
at the end of the seventh century and was fiercely opposed by the orthodox. Taq as mikrab
was considered as bid‘a.

¢ Al-Bayhaqi, al-Sunan, 11, 439.

3 Ed. Cairo, A.H. 1340, p. 107 ; compiled by Abii Bakr Ahmad b. Muhammad al-Marwazi.

¢ P. 78 '

S Ed. Beirut, p. 238. Also ‘Umdat al-akhbar, p. 81. Cf. Ibn Qayyim al-Jauziyya, Zad al-ma‘ad,
I, 146.

VI
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like the booth of Moses, wood pieces and thumdm ; the affair (will happen)
sooner than that’!

The same tradition, told on the authority of Shahr b. Haushab 2 and quoted
in the Sira Halabiyya,® contains a few interesting additions: ‘ When the
Prophet wanted to build the mosque he said : * Build for me a booth like the
booth of Moses, thumamdt and dry branches and a covering like the covering
of Moses, and the affair (will happen) sooner than that”. He was asked :
“ What is a covering of Moses ? ”’ and he answered :  When he stood up his
head touched the ceiling ” . This very tradition is quoted by Ahmad b. ‘Abd
al-Hamid al-‘Abbasi in his ‘Umdat al-akkbar fi madinat al-mukhtar * ; the source
given is the collection of Razin.5

Another version of this tradition, in a slightly different form, is given by the
‘Umdat al-akhbar and the Sira Halabtyya : < When the Prophet wanted to build
the mosque he was told [the Sira Halabiyya comments : Gabriel told him]:
“ A booth like the booth of Moses, thy brother . Anas said : Thus the Prophet
built it the first time from palm-branches ; four years after the Agjra he built
the mosque from bricks ’.8

A tradition quoted in both books mentions a different situation upon
which the saying was uttered. Rain used to drip into the mosque. Since the
covering contained little clay, the mosque was filled with muddy water. The
believers then came to the Prophet and asked him to give an order that the
ceiling be plastered with clay, in order to prevent the rain from dripping into
the mosque. The Prophet answered : ‘ No, a booth like the booth of Moses ’.
The mosque was left in this state until the death of the Prophet.?

In conclusion we may assume that the tradition quoted by al-Turtiishi
was already widely spread in the circles of Muslim scholars at the beginning
of the third century of the kijra, or even at the end of the second century.

! Quoted from Ibn Sa‘d in Nuwayri, Nikdyat al-arab, xvi, 345,

* See his biography, Tahdkib al-tahdhib, 1v, 369.

3 Ed. Cairo, A.H. 1320, 11, 71 ; Sira¢ Dahlan (on margin of Hulabiyya), 1, 357.

4 Ed. As‘ad Taribzini, p. 80. According to a tradition mentioned in the Sirat al-Dimyali,
quoted in the Halabiyya (loc. cit.), the explanation of the booth of Moses is given by al-Hasan,
who reported the tradition.

5 Razin b. Mu‘dwiya b. ‘Ammar al-‘Abdiri (d. 535/1140), cf. Brockelmann, GAL, Suppl.,
1, 630.

¢ ‘The saying of Anas is not mentioned in the Hulabiyya. Libn, here translated ‘ bricks’,
means, as Professor Serjeant points out, fundamentally clay brioks, but one may assume fairly
safely that in a hastily constructed building they would be of unbaked elay, cf. Landberg, Gloss.
dat., 111, Leiden, 1942, 2611 {reference supplied by Professor Serjeant, who also refers to the terms
@jur and libn in RSO, xxvi, 1953, 8, and madra and lubna in Le Muséon, Lxir 1-2, 1949, 160].
In the sources relating to our tradition there is, however, a controversy over the question of these
bricks and their fortn. Some support for taking libn to mean unbaked clay bricks in this tradition
may be adduced from the following tradition about the mosque built in Basra by Abi Masa
al-Ash‘ari: wa-bana Abia Misd al-Ask‘ari al-masjid wa-dar al-imara bi-libn wa-tin wa-saggafaha
bi-'l-‘uskd (al-Baladhuri, Futik, ed. Cairo, a.H. 1319, p. 355)—he built it from clay bricks and
clay and eovered it with brushwood {using this word for ‘ushb at Professor Serjeant’s suggestion].

? ‘U/mdat al-akhbir, 81 ; al-Halabiyya, loc. cit.
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That is evident from the quotation in the Tabagat of Ibn Sa‘d. The mosque
of the Prophet was in fact built in a very simple, even primitive, way,! and
resembled a booth.2 The saying of the Prophet about the Day of Judgment
seems to reflect truly his feeling in the first period of his stay in Medina. The
comparison with the booth of Moses in this period is not surprising : his
relations with the Jews in Medina were not yet hostile. This tradition seems
thus to belong to an early layer of kadith of considerable importance.

1 See Ibn Sa‘d, loc. cit.; Yaqit, Buldin, s.v. Yathrib; EI, s.v. ‘ Masdjid’ (Pedersen) ;
Creswell, Early Muslim architecture, 2-11, 25.

* of. Tha'lab’s explanation of the verse of al-A‘sha (Diwan, ed. Geiger, xx1x, 4). It was a
construction of trunks covered with dry branches, where people used to seek shelter from the
heat. Cf. Abii Dharr’s commentary, ed. Bronnle, p. 424, and cf. the verse of Mutawakkil al-Laythi,
Aghani, x1, 38.
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THE MARKET OF THE PROPHET

The reasons given by the Arabic sources for the assassination of
Ka‘b b. al-Ashraf are that he stirred up the Meccans to fight the Prophet
and to avenge their defeat at Badr, that he composed anti-Muslim
verses defaming Muslim women or that he plotted with a group of Jews
to kill the Prophet?). These reasons are also accepted or quoted in
the works of scholars, analysing the attitude of the Prophet towards
Kab b. al-Ashraf 2).

1) Ibn Hishim: a/-Sira III, 54-61, 206-210 (ed. al-Saqd>-Abyari-Shalabi, Cairo
1936); al-Shaybani: Kitab al-Siyar al-Kabir 1, 270-77 (ed. Saldh al-Din al-Munajjid,
Cairo 1957); al-Waqidi: a/-Maghagi, 184-90 (ed. von Kremer, Calcutta 1856); Ibn
Sa‘d: Tabagarll, 31-34 (ed. Beirut 1957); Muh. b. Habib: Asma> al-mughtalin (Nawadir
al-makhtitar VI, 144-46, ed. ‘Abd al-Salim Hirfin); al-Baladhuri: Anséb al- Ashraf 1,
284, 374 (ed. Muh. Hamidullih, Caito 1959); al-Bukhiri: Sabih V, 115-16 (ed. Cairo,
Mubh “Ali Subayh, n.d.); Muslim: Sabih V, 184-85 (ed. Cairo 1334 AH); al-Tabari:
Ta’rikh 11, 177-80 (ed. Cairo 1939); Aghini XIX, 106-107; al-Khattabi: Maalim
al-Sunan 11, 336-38 (Sharh Sunan Abi Da’id, Cairo 1933); al-Bayhaqi: a/-Sunan al-
Kubra IX, 81 (ed. Hyderabad 1356 AH); al-Maqdisi: &/Bad® wa-l-Ta’rikh IV, 197
(ed. Huart, Paris 1907); Ibn Kathir: a/-Biddya IV, 5-9 (ed. Cairo 1932); Abi Hayyan:
Tafsir al-bapr al-mubit 111, 135 (ed. Cairo 1328 AH.); al-Magqrizi: Imra< al-Asmac
I, 108-110 (ed. Mahmid Muh. Shakir, Cairo 1941); Al-Suhayli: a/-Raud al-Unuf 11,
123- 25 (ed. Cairo 1914); al-Suyiiti: al-Darr al-Manthar 11, 107 (reprint Teheran 1377
AH); Ibn Qayyim al-Jauziyya: Bada’ al-Fawa’id, 111, 210 (Cairo, Muniriyya Print,
n.d.); Ibn Sayyid al-Nis: Uysin al-Athar I, 298-301 (ed. Cairo 1356 AH); Ibn Hajar
al-Haythami: Majma¢ al-gawa’id VI, 195-96 (ed. Cairo 1353 AH); ‘Ali b. Burhin
al-Din al-Halabi: Insan al-<ayin 111, 181 (ed. Cairo 1354 AH); Dahlin: a/-Sira (on
margin of Insan al-‘uyin 11, 13-20); al-Tabatsi: I/am al-wara, 56 (ed. 1312 AH); al-
Majlisi: Bipar al-Amvar IX, 74; XX, 10-11 (ed. Teheran 1376-85 AH); al-Samhidi:
Wafa> al-Wafa 1, 199 (ed. Cairo 1326 AH); al-Diyarbakei: Ta’rikb al-Khamis 1, 464-66
(ed. 1302 AH); al-Zurqéni: Sharh al-Mawdhib 11, 8-14 (ed. Cairo 1325 AH).

2) L. Caetani: Annali 1, 534-37 (ed. Milano 1905); H. Grimme: Mobammed X, 94
(ed. Miinster i. W. 1892); A. J. Wensinck: Mobammed en de Joden te Medina, 152-55 (ed.
Leiden 1908); R. Leszynsky: Die Juden in Arabien zur Zeit Mobammeds, 66-6g (ed.
Betlin 1910); F. Buhl: EI1, s.v. Ka‘b b. al-Ashraf; F. Buhl: Das Leben Mubammeds,
250-51 (transl. H. H. Schaeder, Heidelberg 1955, second ed.); H. Z. Hirschberg:
Yisra’el ba-“Arav, 143 (ed. Tel-Aviv 1943); S. D. Goitein: FHa-Islam shel Mupammad,
215 (ed. Jerusalem 1955); M. Gaudefroy-Demombynes: Mabomet, 135 (ed. Paris
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A passage in Samhidi’s Wafa® a/-Wafd*) reveals another aspect of
the enmity between Ka‘b b. al-Ashraf and the Prophet and sheds some
light on the economic activities of the Prophet and the Muslim com-
munity in Medina. The event recorded in this passage on the authority
of Ibn Shabba?) runs as follows:

Ibn Shabba-$ilih b. Kaysin $): “The Prophet pitched a tent in the
Bagi al-Zubayr and said: This is your market. Then Ka‘b b. al-Ashraf
came up, entered inside and cut its ropes. The Prophet then said:
Indeed, I shall move it into a place which will be more grievous for
him than this place. And he moved into the place of the “Market of
Medina” (scil. the place which was later the Market of Medina -K).
Then he said: This is your market. Do not set up sections in it and do
not impose taxes for it”.

The problem that faces us is why did Ka‘b b. al-Ashraf cut the ropes
of the tent of the Prophet. Some conclusion can be drawn from another
fragment of this tradition ¢) of ‘Umar b. Shabba, stating that al-Zubayr
asked the Prophet to grant him a/-Bagi* after the assassination of Ka‘b 5).

1957); M. Hamidullah: Le Prophete de I’ Islam, index (ed. Paris 1959); W. Montgomery
Watt: Mubammed at Medina, index (ed. Oxford 1956); M. Rodinson: Mabomet,
173 (ed. Paris 1961).

1) I 540. .

2) See about him: Yiqut: Mu%am al-Udaba® XVI, 60-62 (ed. Cairo 1938); al-
Khatib al-Baghdidi: Ta’rikbh Baghdad X1, 208-210 (ed. Cairo 1931); Ibn Hajar:
Tahdbib al-Tahdhib VII, 460 (ed. Hyderabad 1326 AH); Saleh Ahmed al-Ali: Studies
in the Topography of Medina, I.C. 1961, pp. 66-67; Salih Ahmad al-“Ali: a/- Mu’allafit al-
‘arabiyya ‘an al-Madina wa-I-Hijay, Majallat al-Majma© al-Ilmi al-Iragi, 1964, pp.
131-134.

3) See about him: al-Dhahabi: Miyan al-i‘tidal 11, 299, No. 3823 (ed. al-Bijawi,
Cairo 1963); idem: Tadbkirat al-buffay 1, 148, No. 142 (ed. Hyderabad 1958);
Ibn Hajar: Tahdbib al-Tahdhib IV, 399-400; Ahmad b. Hanbal: Kiab al-<llal 1, 359
(ed. Kogyigit-Cerrahoglu, Ankara 1963); and see E. L. Petersen: <Al and Mu‘awiya
in Early Arabic Tradition, index (ed. Copenhagen 1964).

4) Samhiudi, op. ez, II, 265.

5) About the topography of Baqi¢ al-Zubayr see S. A. al-Ali: Studies, p. 79; about
grants of the Prophet to al-Zubayr see: Abu ‘Ubayd: a/- Amwal p. 272 — No. 675;
p. 279 — No. 691 (ed. Cairo 1353 AH); Abt Yasuf: Kit. al-Kbargj, p. 61 (ed. Cairo
1382 AH); al-Hindi: Kang al-ummal 111, 524 — No. 4022 (ed. Hyderabad 1951); Ibn
Zanjawayh: Kitab al- Amwal, MS. f. ggb-100a; al-Shaybani: Kit. al-Siyar al-Kabir 11,
611,
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This Bagi¢ became—of course later—known as Bagi® a/-Zubayr. 1t is
obvious that Ka‘b tried to prevent the Prophet from establishing the
matket on his land. This was the cause of the clash between the Prophet
and Ka‘b.

Other traditions supply more details about the event of the esta-
blishment of the market, although the clash between the Prophet and
Ka‘b is not mentioned. Ibn Zubila !) reports on the authority of Yazid
b. “Ubayd Allah b. Qusayt ?) that the market (scil. of Medina) was in
(the quarter of ) the Banii Qaynuqa‘ until it was moved afterwards
(into another place) 3). A corroborative tradition reported by ‘Umar b.
Shabba on the authority of <Ata> b. Yasir ¢) states that the Prophet
decided to establish a market for Medina. He came to the market of the
Banii Qaynuqi‘, then he went to (the place later known as -K) the
market of Medina. He stamped its ground with his foot and said: This
is your market; let it not be narrowed (fa-/d yudayyaq) and let no tax
(kbardj) be taken on it5). A tradition quoted on the authority of Ibn
Asid reports that the place of the market of Medina was proposed to
the Prophet by a man (scil. one of the adherents of the Prophet); the
Prophet visited the place, stamped the ground with his foot and uttered
his saying that it might not be diminished nor might a tax be imposed
on it*).

A slightly different tradition is recorded by Ibn Mijah?) on the
authority of Abd Usayd 8). The Prophet went to the market of the

1) See about him Ibn Hajar: Tabdbib IX, 115-17; al-Suyiiti: al-La’ili al-masni‘a 1,
24 penult. (ed. Caito, al-Maktaba al-Tijiriyya, n.d.); al-Dhahabi: Mizin al-i‘tidal 111,
5 14. No. 7380; S.A.: al. Ali Studies p. 66-67; idem: Muallafat, pp. 127-29.

2) See about him Ibn Hajar: Tahdhib X1, 342 (his name is Yazid b. ‘Abd Alizh
(not “Ubayd Allah) b. Qusayt); al-Dhahabi: Mizan IV, 430; al-Suyuti: Is‘af a/-
mubatta® bi-rijal al-Muwatta®, p. 42 (ptinted with Tanwir al-pawalik sharb ‘ala Muwatta®
Malik, Cairo n.d.). 3) al-Samhudi, op. 2., 1, 539 inf.

4) See about him: al-Dhahabi: Tadkbkira 1, go (No. 8o); idem: Migan 111, 77 (No.
5654); Ibn Hajar: Tabdhib VII, 217-18 (No. 399).

5) al-Samhidi, op. it I, 539. 6) al-Samhidi, op. ¢it., I, s40.

9) Sunan al-Mugtafs 11, 28 (ed. Cairo 1349 AH).

8) His name was Malik b. Rabi‘a al-Si*idi; see about him: al-Nibulusi: Dbakbi’ir
al-mawarith 111, 91 — No. 6160 (ed. Cairo 1934); Ibn Hajar: I5aba IV, 23 — No. 7622;
Ibn Sad: Tabagar 111, 557-58 (ed. Beirut 1957).
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Nabit looked at it and said: This is not a market for you. Then he went
to a market (i.e. to another market), looked at it and said: This is not a
market for you. Then he returned to this market, circumambulated
it and said: This is your market; let it not be diminished, and let no
tax be levied on it?).

The place chosen by the Prophet was in the quarter of the Bani

Si‘ida and served as a cemetery. The Bant Si‘ida objected at first but
gave their consent later 2). It was an open space and a rider could put
his saddle in the market, go round the market in every direction and
see his saddle 3). Attempts to erect some buildings or to pitch tents
in the market were prevented by the Prophet and later by ‘Umar
b. al-Khattab ¢). It was Mu‘awiya who for the first time built two
houses in the market: The Dar al-Qatiran and Dér al-Nuqsin®) and
levied taxes. Hisham built a big building which included the whole
market; on the ground floor were shops, on the upper floor were
rooms for letting. This building was demolished by the people of
Medina when the news of the death of Hishim reached them ¢). The
reason for this mutinous action seems to be that the people considered
the building of the house in the market and the levying of taxes by
the governor of the Caliph as unlawful innovations.

In fact the pious ‘Umar b. ‘Abd al-¢Aziz is reported to have forbidden
to levy any fee (&ird’) in the market on the grounds that “the market
is a charitable endowment” (al-sdg sadaga)”). The meaning of this
utterance of ‘Umar b. ‘Abd al-‘Aziz is elucidated by a report of Ibn
Zubila and Ibn Shabba, told on the authority of Muhammad b. <Abd

1) The text has fa-/3 yuntaqasanna; the commentator reads and explains fa-/a yunta-
gadanna, which seems to be an error.

2) al-Samhadi, op. ¢ir., I, s40.

3) #b., 1 541.

4) ib. 1, 540 inf. — 541 sup.; al-Hindi: Kang al-ummal V, 488 .

5) al-Samhadi: op. ait., 1. s41; Dar al-Qatirin and Dar al-Nugsan appeat to be
pejorative nicknames coined by the people who objected to the principle of building
the houses and levying taxes.

6) Saleh Ahmed al-Ali: Studies, p. 86-87.°

7) Reported by Ibn Zubila on the authority of Khilid b. Ilyas al-‘Adawi as

recorded by al-Samhiidi, p. ¢it., I, 540; about Khalid b. Ilyas see Ibn Hajar: Tabdbib
111, 80 and Dhahabi: Mizan I, 627 (No. 2408).
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Allah b. Hasan ?) stating that the Prophet granted the Muslims their
markets as charitable endowment (fagaddaga ali ’l-muslimina bi-aswi-
qihim) ). The letter of ‘Umar b. <Abd al-<Aziz abolished apparently the
levying of taxes imposed on the market by Mu‘awiya.

The scanty reports about the market established by the Prophet in
Medina seem to be trustworthy. They are recorded by ‘Umar b. Shabba
and Ibn Zubala, both competent authorities on the history of Medina.
These reports were omitted in other sources because the event of the
market was not enough important in shaping the image of the Prophet
and the eatly community by later authors as the market itself did not
survive and did not serve as place of devotion.

The establishment of the market by the Prophet a short time after
his arrival in Medina ) seems to be of some importance. There is no
indication of the intention of the Prophet; but the principle to establish
a new market without taxes may imply that the Prophet intended to
adopt the practice of the market at Ukdz where taxes were not levied.
The later interpretation of this event was the idea of alsig sidaqa.

The clash with Kab b. al-Ashraf¢) seems to indicate that Kab
considered the establishment of the new market as competition to the
existing one of the Banid Qaynuqa‘. The story of the market supplies us
with an additional aspect of the contention between the Prophet and
the Jews in Medina.

1) See about him: Abii >|-Faraj al-Isfahani: Maqatil al-Talibiyyin, index (ed. A.

Saqr, Cairo 1949); Ibn Hajar: Tahdhib 1X, 252; al-Dhahabi: Migan 111, 591 (No.
7736)-
2) al-Samhidi, op. cit., 1, 540; comp. the utterance of ‘Ali: Sigu */f-muslimina ka-
musalla >l-mugallina, man sabaqa ila shay’in fa-buwa labu yaumabu batii yada‘abu — al-
Hindi: Kang al-‘ammil V, 488, No. 2688; and see al-Kulini: 2/-Kafi II, 66z (ed.
Teheran 1381 AH).

3) The date can be fixed by the date of the assassination of Ka<b b. al-Ashraf. See
Jones: The Chronology of the Maghazi, BSOAS, 1957 p. 248, 262.

4) Ka‘b was elected as chief of the Jews, replacing Malik b. al-Sayf; see Ali b.
Burhin al-Din al-Halabi: fnsan al-<ayin 11, 116.
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ADDITIONAL NOTES

ad p.274, note 3: Cf, al-Hindi, Kanz al-‘wmwmal IV, 79, no.714: ‘an‘uthmana qala:
kamtu abta‘u l-tamra min batnin min aql-yahudi yuqalu lahum banu qaynuqd* wa-abi -

Shy bi-ribhin...; no.715: “an Uthmina: kuntu abi‘u l-tamra f1 suqi bani qaynuqd‘...
ad p.274, note 6: And see Nur al-Din al-Haythami, Majma € al-zawd %d, IV, 76.

ad p.276, note 2: Cf. Waki€, Akhbar al-qudat, ed. “Abd al- “Aziz al-Mardghl,

Cairo 1366/1947, T, 339: ... anna iyasa bna mu‘awiyata kdna yaqdi fi sigi 1-
basrati: hiya mithlu masjidi 1-jamis man sabaqa ild makanin fahaa ahaqqu bihi
md jalasa ‘alayhi; fa-idha qama akharu fa-jalasa @layhi fa-hwa ahaqqu bihi.....
The unjust deed of “Uthman who disregarded the order of the Prophet about the
market of Medina to keep it as a charitable endowment for the Muslim community and
gave it as grant to one of his relatives, al-!-lirith b. al-Hakam, caused discontent
among the Muslims. (See Ibn Qutayba, ql-Mafarif, ed. Tharwat “Ukasha, Cairo 1969,
p.195: qalu: wa-tasaddaqa rasulu llahi (s) “i-makzurin, maudi®i sugi l-madinati
‘ala l-muslimina, fa-aqta aha uthmanu l-hdritha bna l-hakami akha marvana bni 1-
hakami). And see Abu Nu€aym, Hilyat al-auliya ° IX, 48:... sa’altu 1-hasana ‘an
bay<i dakakini l-sugi, fa-kariha bay<aha wa-shira aha wa-ijarataha. And cf. al-
Bukhari, al-Ta’rikh al-kabir, Hyderabad 1378, V1 (=ITI/II) 218, no.2215: ... anna
haddadan btana kiran bi-l-sugi fa-qala: intaqidhu min al-sugi, [fal qama bihi fa-

hudima.







X

THE EXPEDITION OF BI'R MA<UONA

The character of the expedition sent by the Prophet in the month
of Safar 4 H., ! which ended in the killing of the participants at
Bi’r MaGna, is rather obscure. Traditions about this expedition are
contradictory: 2 the aim of the expedition can hardly be determined;
the number of the participants is variously stated in the divergent
traditions; the tribal composition of the participants is disputed; the
details about the attackers are few; the reason for their attack on the
Muslim party is not clear. It may therefore be useful to present a
survey of some of the traditions concerning this encounter, in course
of which a version apparently hitherto unknown is presented.

I

The traditional account of the story as reported by Ibn Ishiq
(d. 151 H.) 3 forms a composite narrative, based on the authority of 2
number of Muslim traditionists. According to this account, one of the
chiefs of ‘Amir b. Sa‘sa‘a, Abda Bara’ ‘Amir b. Milik, 4 nicknamed
“Mula‘ib al-Asinna” (“The Player with the Spears”), 3 came to the
Prophet and was invited by him to accept Islam. Although he did not
embrace Islam, he was not far removed from it. He asked the Prophet
to send some of his Companions to Najd to summon its people to
embrace Islam, and expressed the hope that they would respond. He
assured the Prophet of his protection of the Companions. The
Prophet sent forty of his Companions with al-Mundhir b. ‘Amr

1 Cf. J. M. B. Jones, “The Chronology of the Maghazi—a textual survey,”
in BSOAS (Bulletin of the School of Oriental and African Studies XX1,1957), 249,
267:the anonymous tradition fixing the date of the expedition in Muharramp-
249 n. 10) is quoted as well in Samhiidi’s Wafd’ al-wafa’, 1, 211.

1 See Max v. Oppenheim, Die Beduinen, rev. and ed. W. Caskel, III, 9.

3 In Ibn Hishim’s Sira.

4 See his biography in Ibn Hajar, Isdba n° 4417.

3 For this nickname, see Ibn al-Kalbi, .Ansdb al-Kbail, ed. Ahmad Zaki Pasha
(Cairo, 1946), 77; Aus b. Hajar, Diwan, ed. Geyer, XVII, 7, 8; XXI, 3; Ibn
‘Abd Rabbihi, ‘Igd, TII (Cairo, 1935), 335; Yiqiit, Buldan, s.v. “Sullan”; al-
Zurqani; Sharp ald ’l-mawabib, 11 (1325 H.), 75; al-Suhaili: a/-Raud al-unuf, 11
(Cairo, 1914), 174,
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al-Sa‘idi. ! When the party reached Bi’r Ma‘iina, 2 they sent Harim b.
Mithin with the Prophet’s letter to ‘Amir b. al-Tufail. 3 He, however,
killed the envoy, without even looking at the letter. ‘Amir b. al-Tufail
summoned his people (that is, the ‘Amir b. Sa‘sa‘a) to attack the party
of the Muslims. But they respected the protection of Aba Bara’, and
refused to join him. He then summoned the clans of Sulaim: ‘Usaiya,
Ri‘l and Dhakwan. They responded and attacked the Muslim party.
The Muslims fought, but were killed to the last man. ¢

Two men of the expedition, ‘Amr b. Umaiya al-Damri and a man
from the Ansir, who were engaged in pasturing the camels of the
party, noticed some vultures hovering about the camp. When they
dtew near, they saw the dead bodies of their companions. The
Angsari decided to fight, and was slain by the polytheists. ‘Amr b.
Umaiya was captured, but was teleased by ‘Amir b. al-Tufail, when he
stated ‘that he was from Mudar. 3 On his way, he killed two men of
‘Amir b. $a‘sa‘a, whom he accidentally met, not being aware that
they had been granted protection by the Prophet. The Prophet paid
their bloodwit.

Abi Bara’ was grieved by the violation of his protection by ‘Amir
b. al-Tufail, and the death of the Prophet’s companions. Hassan b.
Thabit composed verses inciting the son of Abu Bara’, Rabia,
against ‘Amir b. al-Tufail. ¢

1 See, about him, Ibn Sa‘d, Tabagat, III (Beirut), 555, 618; Ibn Duraid,
Ishtigaq, ed. A.S. Hiriin, 456; Ibn <Abd al-Barr, Isti‘ab, 275; Ibn Hajar, Isdba,
n® 8220.

2 For the location of the place, see ‘Arrim b. al-Asbagh al-Sulami, Asma’
Jibal Tihama, ed. A. S. Harin, (Nawadir al-Makhbtitat) VIII, 429; Yaqit, Buldin,
s.v. “Bi’t Ma‘lina”, “Ubla”; Samhidi, Wafa’ al-wafa>, 11, 256-57; Thilo, Die
Ortsnamen in altarabischen Poesie, s.v. “Ubla”.

8 See EI?, s.v. “‘Amir b. al-Tufail” (W. Caskel).

4 Only one man, wounded seriously, was left. He survived till the Battle of
the Trench.

5 Ibn al-Kalbi, Jambara, MS British Museum, f° 45b; al-Balidhuri, Ansab,
MS, fo 896a.

¢ The rendering of these verses by Nabia Abbott (Studies in Arabic Papyri,
[Chicago, 1957], 69) is rather inaccurate, “Ald abligh Rabi‘ata dhi ’l-masi€:
fa-mi ahdathta fi’l-hadathini ba‘di” is not “Verily I shall inform Rabi‘ah, he of
the bighest distinctions, of the event you caused to happen (right) behind me.” **Alam
yaru‘kum” cannot be rendered: “surely you will make amends”: the correct
translation is: “were you not shocked (or stirred).” “Wa-m3 khata’un ka-‘amdi”
cannot be translated: “and he (the latter) did not do wrong (to the man of Bi’r
Ma‘iina) intentionally.” It should be rendered: ““a mistake is not the same as
an intentional act” (that is, an intentionally committed crime). Cf. the translations
of Guillaume, The Life of Mubammad, 435; Lyall, The Diwdins of < Abid b. al-Abras
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Rabi‘a b. ‘Amir, the son of Abi Bara’ attacked ‘Amir b. al-Tufail,
trying to kill him, but he failed.

Anas b. ‘Abbas al-Sulami, a maternal uncle of Tu‘ima b. ‘Adi b.
Naufal, boasted of his killing Nafi‘ b. Budail al-Khuzi‘i, one of the
members of the Muslim party. The martyrs were mourned in verses by
‘Abd Allah b. Rawaha and Hassan b. Thabit. Ka‘b b. Malik composed
verses blaming the Ja‘far b. Kilab (of “Amir b. Sa‘sa‘a) for not car-
rying out the obligation of protection granted to the Muslim party. 1

This account of Ibn Ishiq 2 differs in very essential points from the
account of Miisa b. ‘Ugba (d. 141 H.). * His account is traced to al-
Zuhri (d. 124 H.). ¢ Abu Bara’ refused to accept Islam. He offered
the Prophet a gift, but the Prophet refused to accept the gift of a
polytheist. 5 The number of the Companions sent by the Prophet is
rendered by the word rabt, denoting rather a small group.

As in the account of Ibn Ishiq, ‘Amir b. al-Tufail summons his
people to attack the Muslim party. When they refused, he appealed
to the clans of Sulaim. They joined him, attacked the Muslim party and
killed all the men, except ‘Amr b. Umaiya al-Damri, who was released
by ¢‘Amir b. al-Tufail. ¢

The same account is partly quoted by Ibn Hajar, 7 with an explicit
statement that it is taken from the book of the Maghazi by Musa b.
“‘Uqba.

The most important detail in the account of Masa b. ‘Uqba is the

and < Amir b. al-Tufail, 87; W. Arafat, “The Development of a Dramatic Theme
in the Story of Khubaib,” BSOAS XXI (1958), 19, line 12,

1 The verses of Ka‘b b. Milik were added by Ibn Hishim; see Guillaume,
op. cit., 762 (678).

* Ibn Hishim, Sira, ed. Saqqd, Abyiri, Shalabi, III, 193-99; Guillaume,
op. ¢it., 433-36.

3 Sachau, “Das Berliner Fragment des Misab. ‘Ugba,” Sitgungsberichie der phil.
Classe, Preussische Akademie der Wissenschaften (1904), 468.

4 See A.A. Duri, “A Study on the Beginnings of History Writing in Islam,”
BSOAS XX (1957).

5 The same saying of refusal uttered by the Prophet when <Iyiad b. Himir
al-Mujashii offered him the gift of a hotse; see Ibn Qutaiba, a/-Ma‘drif, (Cairo,
1935), 147; al-Tabarini, a/-MuSjam al-gaghir (Delhi), 3; Abt ‘Ubaid, .Amwal,
256; Ibn al-Kalbi, Jambara, £o 66a; Ibn Hajar, I1dba, n® 6123. The same expression
occurs again, when the Prophet refused to accept the gift of Hakim b. Hizim;
see Zubair b. Bakkir, Nasab Quraish, MS Bodl., £° 65b; Lisdn al-“ Arab,s.v.*ZBD”;
and see the discussion in Abd ‘Ubaid’s Amwal, 257, whether the gift was presented
by ‘Amir b. Tufail or by ‘Amir b. Malik.

¢ See the translation of this document in Guillaume, op. ¢ét., p. xliv (Introduc-
tion).

7 Isaba, n° 8220.
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phrase that al-Mundhir b. ‘Amr al-Sa‘idi was sent by the Prophet
with the group as “his spy in Najd” (‘ainan lahu fi ahli Najd). It
points to the fact, that the expedition was not a peaceful missionary
enterprise.

The papyrus about the campaigns of Muhammad, edited by Nabia
Abbott, ! contains the story of the expedition of Bi’r Ma‘Gna. The
date of the papyrus is fixed by Professor Abbott at the end of the
second century of the Hijra and it is attributed by her to Ma‘mar b.
Rishid (d. 154 H.). The story of the expedition shows close affinity
to the account of Ibn Ishiq. It may be remarked that a list of the
Angar, killed at Bi’r Ma‘ana, is given. According to the version of the
papyrus, three men were pasturing the cattle of the party. One of
them preferred to fight the polytheists, and was killed. The other
two went back to Medina, and, on their way back, they killed the
two men of Kilib who had been granted a safeconduct by the Prophet.

The composite account of al-Wagqidi (d. 207 H.) ? contains quite
divergent details. According to this account, the Prophet sent seventy
young men of the Ansir, distinguished by their piety and called 4/-
gurra’. The version giving the number as seventy is told on the author-
ity of Abi Sa‘id al-Khudri (d. 63 or 74 H.) and is repeated by a
saying about four battles, in each of which seventy Ansar were killed, 3
but al-Wagqidi prefers the version of forty men. Further, al-Wiqidi
mentions that a guide of Sulaim, called al-Mutilib (read: al-Muttalib),*
was sent with the party. Al-Wagqidi gives the name of the man of the
Ansir, who was sent with ‘Amr b. Umaiya to pasture the camels of
the party, as al-Harith b. al-Simma. 3 A passage is devoted to the
description of the heroic death of the leader of the party, al-Mundhir
b. ‘Amr; he refused to be pardoned by the attackers, fought and was
killed. Also al-Harith b. al-Simma preferred to die fighting. A special
passage, told on the authority of ‘Urwa, reports the death of ‘Urwa
(b. Asm3’) b. al-Salt, who was on friendly terms with ‘Amir
b. al-Tufail, and whom his people, the Sulaim, tried to spare and par-

1 N. Abbott, Studies in Arabic Papyri, Document 5 (Chicago, 1957), 65-79.

3 gl-Maghayi, ed. v. Kremer, 337-44.

3 al-Wiqidi, a/-Maghagi, 338, 341 ; Ibn “Asikir, Ta’rikh, VII (Damascus, 1932),
198; Zurqani, Shark ald "l-mawahib, 11, 77.

¢ See Ibn Hajar, Isdba, n° 8024.

5 Seelbn “Abd al-Barr, Issi‘db, 112; 1bn Hajar, I'saba, n® 1423. According to Ibn
Hisham, Sira, IT1, 195 the name of the Angiri who pastured with ‘Amr b. Umaiya
was al-Mundhir b. Muhammad b. ‘Ugba b. Uhaibha b. al-Juldh (see, about him,

Ibn Duraid, Ishtigag, ed. A.S. Hariin, 441; Ibn “Abd al-Barr, Issi%ab, 276; Ibn
Hajar, Isdba, n® 8225).
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doned. He, however, preferred to fight and was killed. * The story
about the gift offered to the Prophet by Aba Bara’ is recorded, but
another version of this story is added as well. Abid Bara’ sent Labid
and his son Rabi‘a with a gift to the Prophet. The Prophet refused to
accept the gift. He sent him, however, a remedy for the tumor of
which Aba Bara’ suffered, as he did request it. According to the
account of al-Wiqidi, Rabi‘a, the son of Abi Bard’, attempted to
kill ‘Amir b. al-Tufail after a talk with the Prophet.

Al-Wiqidi devotes special passages to the story about the Prophet’s
curse on Mudar and the clans of Sulaim, 2 mentions the verse of the
Koran revealed to the Prophet on the occasion of the slaughter of the
Companions (later abrogated) and gives a list of the killed members of
the expedition.

Of special importance is a version given by al-Wagqidi, stating
that Sa‘d b. Abi Waqqis returned to the Prophet with ‘Amr b.
Umaiya. Al-Waqidi refutes this version, on the ground that only
Ansir participated in this expedition. 3 Also of importance is the re-
mark of al-Wiqidi about Anas b. ‘Abbis al-Rili al-Sulami, who
killed Nifi¢ b. Budail al-Khuza‘i: “He went out on the Day of Bi’r
Ma‘iina, inciting his people to fight the Muslim party, in order to
avenge the blood of the son of his sister, 4 Tu’aima b. ‘Adi.”

Ibn Sa‘d (d. 230 H.) has two versions: 5 (1) a version similar to
that of al-Wiagqidi, including the description of the expedition as a
group of pious young Readers, the action of ‘Amir b. al-Tufail and
his killing of Harim b. Milhan, the curse of the Prophet, the dya
revealed to the Prophet and the return of ‘Amr b. Umaiya; (2) a
tradition transmitted by Ibn Abi ‘Araba-Qatada-Anas b. Malik, giv-
ing quite a different explanation of the affair of Bi’r Ma‘tna. Ri‘l,
Dhakwin, ‘Usaiya and Lihydn ¢ came to the Prophet and sought his

1 See, about him, Ibn Sa‘d, Tabagas, IV (Beirut), 377; al-Baladhuri, Ansab, MS
fo 1131b; Ibn Abd al-Barr, Isti‘db, 491; Ibn Hazm, Jambarat ansab al-< Arab, ed.
Levi-Provengal, 250; Ibn Hajar, /sdba, n® 5509.

® See Tabari, Tafsir, ed. A. M. Shikir, n° 7821 (Kor. 3, 128); al-Nahas,
al-Nasikh (Cairo, 1938), 91; Marziiqi, Azmina, 11 (Hyderabad, 1332 H.), 33;
J. Kowalski, O pewnych potrawach spogywanych w Arabii podezas glodu (R.O. 1914),
223 ; al-Baghdadi, Kbhizana, 111, 142.

3 Al-Wiqidi, however, contradicts himself by giving the list of the martyrs:
<Amir b. Fuhaira was a mauli of Abi Bakr; Nafi‘ b. Budail was from Khuzi‘a;
‘Urwa b. Asmi’ b. al-Salt was from Sulaim; al-Hakam b. Kaisin was a mauli of
Makhziim; ‘Amr b. Umaiya (the survivor of the expedition) was from Kinina.

¢ In the text: fbni akbibi, tead ibni ukhtibi; al-Maghazi, 344.

8 Tabagat, 11 (Beirut), 51-54.

¢ The Lihyan were in fact cursed by the Prophet with Dhakwin, ‘Usaiya
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aid against their people (probably the unbelievers among their people).
The Prophet sent with them seventy pious men of the Ansir, called
al-qurr@. When they reached Bi’r Ma‘Gna, these clans betrayed them
and killed them. The Prophet cursed these clans daily for a month
in his motrning prayer. A revelation had been sent down to the Prop-
het: “Inform your people, that we met our Lord and He was pleased
with us and contented us.”

Two other versions recorded by Ibn Sa‘d in the biography of Haram
b. Milhin deserve attention. Both versions are told on the authority of
Anas b. Malik. The first version states that some people came to the
Prophet and asked him to send men to teach them Koran and Sunna.
“The Prophet sent seventy pious men called a/-gurra’. This Muslim
party was attacked by these people and slaughtered before they reached
their destination. Haram b. Milhdan was pierced with a spear by a
man who came from behind and killed him. This version, rather a
vague one, is followed by a version more clear and detailed: The
Prophet sent seventy men with Harim b. Milhin to the Band ‘Amir
b. Sa‘sa‘a. Haram volunteered to precede the party. He came to the
unbelievers and got a promise of safety. When he talked with them
about the Prophet they signaled to one of them, who attacked him
and pierced him with a spear. !

It may be remarked that the three versions recorded by Ibn Sa‘d
contradict the version that ‘Amir b. al-Tufail killed Haram. In these
three versions ‘Amir b. al-Tufail is not mentioned at all.

Muhammad b. Habib (d. 245 H.) gives a very short account
about the expedition. The Prophet sent al-Mundhir b. ‘Amr al-Sa‘idi
with thirty men to Bi’tr Ma‘Gna; twenty-six of them were Ansar,
four were Muhijirin. All of them were killed, except ‘Amr b. Umaiya
al-Kinani. 2

The number of the members of the expedition, given by Ibn
Habib as thirty, is the smallest one mentioned in the sources. Nothing
in this account is said about the course of the encounter about the
aim of the expedition.

An important tradition in connection with the expedition of Bi’r

and Ri‘l. The Lihyan were responsible for the slaughter of the Companions at the
Day of al-Raji¢. The information about the two disasters reached the Prophet on
the same day and he cursed the clans of Sulaim together with Lihyan; see Lyall,
The Diwins of Abidb. al- Abras and  Amir b. al-Tuf2il, 86 n. 4; “Ali b, Burhin al-Din,
Insan al-<Uyén, 111, 195.

1 Tabagat, 111, 514-15.

2 al-Mupabbar, 118.
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Ma‘ana is given by Ibn Habib in a chapter devoted to “Stoties of men
who drank undiluted wine till death, because of anger or disdain.” !

According to this tradition, it was ‘Amir b. al-Tufail who went out

against the Companions sent by the Prophet on the request of Aba!;
Bara’ to teach his people Islam, and killed them all, except one.}

Abi Barid’ became angry, because ‘Amit b. al-Tufail violated his

promised protection of the Companions. When the people of Abi:

Bari’ were informed that ‘Amir b. al-Tufail had died or. his way home
from a visit to the Prophet, they decided to leave their abode and
seek new pastures. When Abu Bard® asked about the unwonted mo-
vement in the camp he was informed: “They are departing because
of the event which happened.” He was surprised to learn that they
were about to depart without his order. One of his relatives told
him that they suspected that he had had a fit of mental aberration when
he was sent to “that man.” Abt Bara’ became enraged and decided to
drink himself to death. “There is no good in life when the Bani
‘Amir disobeyed me.” 2
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The tribal tradition of the Bani “‘Amir b. Sa‘sa‘a is reflected in a——- .

peculiar sentence quoted by Ibn Habib: “The Band ‘Amir say that
be did not kill himself. He died as Muslim.”

The tradition recorded by Ibn Habib is a significant and a rare one,
stating that Aba Bara’ lost influence in his tribe and that he outlived
‘Amir b. al-Tufail.

Al-Balidhuri (d. 279 H.) has a short record of the expedition.
The number of the men was forty or seventy. They went out at
the request of Abd Bar3’ as missionaries, and were killed in an attack
launched against them by ‘Amir b. al-Tufail, aided by the clans of
Sulaim. 3

Al-Bukhari (d. 256 H.) quotes the tradition of Qatiada on the author-
ity of Anas, already mentioned above (see Ibn Sa‘d), according to
which the Companions were treacherously killed by the clans of
Sulaim and Lihyan who invited them. The tradition in which the role
of Harim b. Milhin is stressed, already mentioned above as well, is
also recorded. (See, above, Ibn Sa‘d, the biography of Haram.) A

1 Op. cit., 472; this version is given by Bakri in his Mujam ma >sta‘jam, s.v.
“Ma‘ina”. The version is divergent on a detail: “Amr b. Umaiya and Haram b,
Milhin pastured the camels of the Muslims. Harim decided to fight the polytheists
and was killed. “Amr b. Umaiya returned to the Prophet.

*  About his drinking of wine till his death, see, Jarir wa 'l-Farazdaq, Nagd’id,
ed. Bevan, 199; Ibn Qutaiba, a/-Shi‘r wa *l-shu‘ara®, ed. de Goeje, 224

3 Ansab al-ashraf, ed. Hamidu\llah, I, 375.

\'\



344

peculiar tradition told as well on the authority of Anas deserves to be
mentioned: the Prophet sent seventy men called a/-g#rra> for some
purpose. They were met by two clans of Sulaim, Ri‘l and Dhakwan,
at the well of Bi’t Ma‘ana. The men of the Muslim party said to
them: “By God, we do not intend you, we are merely passing by to
carry out some purpose of the Prophet.” They (that is, the clans of
Sulaim) killed the men of the Muslim party, and the Prophet cursed
them daily for a month in his morning prayer. !

Al-Tabari (d. 310 H.) records the account of Ibn Ishaq but mentions
the other versions as well. Both versions about the death of Harim
are given: (1) that he was killed by ‘Amir b. al-Tufail, and (2) that he
was killed by a man from the people of Bi’r Ma‘Gna. Four verses of
Hassan (already mentioned) and nine verses of Ka‘b b. Malik, blaming
the relatives of Aba Bara’ for not helping the attacked Muslim party,
and reproaching the violators of the promise of protection given
to the Prophet, are quoted as well. 2.

Al-Mas‘adi (d. 345 H.) blames ‘Amir b. al-Tufail of the killing of
seventy Ansar sent to Najd by the Prophet, to teach the people the
-—-—Koran. 3

A tradition closely resembling the tradition recorded by al-Bukhari,
in which it was stressed that the missionaries did not intend the clans
of Sulaim, is given by al-Tabarani (d. 360 H.). ¢ Some details in this
account may be stressed: the expedition was sent by the Prophet after
the death of Khubaib. It was Harim b. Milhin who informed the
men of Sulaim, that the party had no intentions concerning them
(anna lasnd iyabum nuridu) in order to gain their consent to their pas-
sage. There is a description of how the men of Sulaim killed Harim
and the Muslim party. 3

An important version, differing from other accounts, is given by
al-Samarqandi (d. 393 H.) in his Tafsir. ® The Prophet sent a troop
commanded by al-Mundhir b. ‘Amt. The Bani ‘Amir b. Sa‘sa‘a
went out against them, ambushed them and killed them. Three men
of the participants of the expedition came back. In the neighborhood
of Medina they met two men of Sulaim, who stated that they were of

Sabip, 111 (Cairo, 1286 H.), 23-25.

Tabari, Ta’rikh, 11 (Cairo 1939), 219-223,

al-Tanbib wa *l-ishraf (Cairo, 1938), 212.

al-MuSjam al-saghir, 110.

This tradition is quoted in Abi Nu‘aim’s Hilyat al-auliya®, 1, 123.
MS Chester Beatty, II, fo 228a.
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‘Amir b. Sa‘sa‘a, and killed them. About these three men, dya one
of sura forty-nine was revealed.

Aba Nu‘im al-Isbahini (d. 430 H.) records, in his Hila, the
version of Qatada about the treacherous slaughter of the seventy
Ansar by the clans of Sulaim who invited them. He also records a
tradition related on the authority of Ka‘b b. Ma'ik, according to
which ‘Amir b. al-Tufail attacked and killed a small group (rafar)
of Companions sent to the Bant Sulaim. ! In his Dala/) al-nubdwa,
Abt Nu‘im records the version about the sending of a small group
(raht) of pious Companions at the request of Aba Bard’, and their
slaughter by ‘Amir b. al-Tufail. From al-Wiqidi are quoted the pas-
sages about the heroic death of ‘Amir b. Fuhaira, and about the gift
sent to the Prophet by Aba Bara’, with Labid. 2

A unique tradition is recorded by Abid’ 1-Baga® Hibat Allih.3 Accot-
ding to this version ten survivors of the Muslim party returned to
Medina.

Later sources do not contribute much to the elucidation of the event.
The account of Ibn ‘Asikir (d. 686 H.) is mainly based on that of
al-Wiagqidi. ¢ On Wagqidi’s account is also based the version of al-
Magqrizi (d. 845 H.).® Al-Suyiti (d. 911 H.) records the version® given
by al-Tabari, 7 on the authority of Ishiq b. Abi Talha—Anas: the forty
or seventy Companions were sent to Bi’r Ma‘Gna. There stayed
‘Amir b. al-Tufail. The Muslims entered a cave and sent Harim b.
Milhin to the people of Bi’r Ma‘Gna to convey the message of the
Prophet. He was killed by 2 man of the people of Bi’r Ma‘Gna. ‘Amir
-b. al-Tufail, with the people of Bi’r Ma‘ina, attacked the Muslims in
the cave and killed them. The 4ys revealed to the Prophet in con-
nection with this event was replaced by 4yz 169 of sura 3. 8

The account of ‘Ali b. Burhin al-Din (d. 1044 H.)® is mainly
based on the accounts of Ibn Ishaq and al-Waqidi. The contradictory
accounts are quoted, and attempts of scholars to smooth out the con-

Hilyat al-auliya®, 1, 123,

Pp. 185-86 (Hyderabad, 1320 H.).

al-Mandgib al-Mazyadiya, MS British Museum f° 8a.
Ta’rikh, VII, 195-199,

Imia¢ al-asma, ed. A. M. Shikir, I (Cairo, 1941) 170-73.
al-Darr al-mantlmr I, 95.

1 Ta’rikh, 11, 222; and cf Tabari, Tafsir, ed. A M. Shikir, n° 8224 (Kor. 3,
169). .

8 See also Ibn Kathir, Tafsir, Kor. 3, 169.

S Insan al-‘uyan, I11 (1353 H.), 194-97.
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tradictions are recorded. (The number of the members of the party,
the curse of Lihyan with the clans of Sulaim, etc.)

Al-Samhidi (d. 1056 H.) quotes the traditions of Ibn Ishiq and
al-Bukhiri. Contradictory traditions are discussed (the tribal com-
position of the expedition, whether Abd Bara’ drank wine till death,
or accepted Islam and died a Muslim in battle). !

The path of reconciliation between contradictory traditions is
followed by al-Zutqani (d. 1122 H.). 2 A case of plausible reconci-
liation may be quoted here. Quoting the tradition that Harim was
killed by ‘Amir b. al-Tufail and the tradition that he was killed by a
man of Sulaim, al-Zurqani states that ‘Amir b. al-Tufail was the leader
of the people, so the deed was attributed to him. 3

In summary, it may be said that the traditions about this expedition
are contradictory as to whether the expedition was a peaceful one sent
to teach Islam and the Koran, or a military enterprise; whether it
was sent to the Band ‘Amir or to Sulaim; whether the members of
the expedition were slain by clans of Sulaim, by clans of ‘Amir b.
Sa‘sa‘a, by clans of Sulaim led by <Amir b. al-Tufail; whether the
eavoy, Harim, was killed by ‘Amir b. al-Tufail; or by a man of Sula-
im; whether the ‘Amir b. Sa‘sa‘a opposed the relations between Aba
Bara’ and the Prophet or supported it; whether ten or three or two
or one of the members of the party survived and returned to Medina;
whether Sa‘d b. Abi Waqqas was among the members of the party
or not; whether three or two men who returned to Medina killed
the two men of Sulaim (or ‘Amir b. Sa‘sa‘a), or whether it was
‘Amt b. Umaiya alone who killed them; whether the members of
the party were Ansar only, or Ansir and Muhijjirin.

II

Scholars have tried to find an answer to the riddle of the expedition.
Muir ¢ assumes that “perhaps there were divided opinions in the
tribe [that is, ‘Amir b. Sa‘sa‘a).” Muir points out that the Prophet,
almost immediately after the massacre, entered into communication
with ‘Amir b. al-Tufail, on the subject of the lattet’s claim for blood-
money for the two ‘Amirites killed by the returning ‘Amr b. Umaiya,
without making any counterclaim for the blood of the martyrs, and

! Waf@ al-wafd’, 1 (1326 H.), 211.

3 Shark <ali ’l-mawabhib, 11 (Cairo, 1325 H.), 74-79.

3 fa-kana nisbatu dbhalika ilaihi “ald sabili *l-tajauwuzi.

4 The life of Mobammad, ed. Weir (Edinburgh, 1912), 280 n. 2.
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remarks that (all this) “looks as if the attack was not so gratuitous as
might appear.”

Caetani mentions the same argument (of paying ‘Amir b. al-
Tufail the bloodwite for the two men from Kilab who had been killed).
Caetani supposes that the disaster of Bi’r Ma‘@ina was the consequence
of a military expedition, not of a peaceful missionaty enterprise. He
suggests that there might have been some violation of a pact by the
Muslims, and that therefore the massacre was an act of legitimate
defense or revenge. !

Lyall makes a comprehensive study of the question of the aim of
the expedition. 2 He reaches the conclusion that it was a warlike
expedition “sent by the Prophet to help one section of the Banii
Sulaim against another.” “The Prophet had reason to think, from
his relations with Ab@ Bard’, that the ‘Amir b. Sa‘sa‘a were friendly
to him and might have been expected to help. In this he was disappoin-
ted. The Sulamis proved to be treacherous, and ‘Amir b. al-Tufail
perhaps joined them in the attack on the Prophet’s party.” The
payment of the bloodwit by the Prophet for the two ‘Amirites serves
as evidence, for Lyall, that ‘Amir b. al-Tufail did not in fact violate an
express pledge of protection given by Aba Bard’.

Buhl gives the traditional account of the expedition as a peaceful
missionary enterprise. 3

Watt, trying to solve the problem of the blood money paid by the
Prophet to ‘Amir b. al-Tufail, without any counterclaim for the mat-
tyrs of Bi’r Ma‘iina, declares that it is improbable, as has been sug-
gested, “that the Muslims had done something which caused them
to forfeit the right to blood money.” ¢ Watt suggests that ‘Amir b.
al-Tufail encouraged the Sulami clans to massacre the Muslims.
“He was morally responsible, he was not their leader in any sense
and so not technically responsible.” 5 “It was probably also they who
killed the letter carrier.” Watt suggests that the appeal of Aba Bard’
to Muhammad ‘““was at bottom an appeal for help against rivals
within his tribe. Muhammad, anxious to bring Bani ‘Amir to his
own side, decided to interfere in the internal politics of the tribe,

Caetani, Annali dell’Islam, 1 (Milano 1905), 578-80.

The Diwdns of < Abid b. al- Abras and < Amir b. al-Tufail (Leiden, 1913), 84-89.
Das Leben Mubammeds (Heidelberg, 1955), 261 62.

Cf. Caetani, op. ¢it., loc. cit.

Cf. the opinion of Lyall op. ¢it., 89: “The Sulamls proved to be treacherous .
and ‘Amir b. al-Tufail perhaps joined them.”

- o 0 =

5



348

though he realized the riskiness of doing so.” ! ‘Amir b. al-Tufail
was not strong enough to bring the tribe to disown Abid Bari’’s
protection, and “persuaded his neighbours of B. Sulaim to attack
the Muslims, and doubtless gave them help by way of information.” 2

C. E. Bosworth suggests 3 that “Muhammad had apparently been
invited to intervene in an internal dispute of Sulaim, but the incident
is also mixed up with the quarrel within ‘Amir between Aba Bara’
and ‘Amir b. al-Tufail.”

W. Caskel states that “there was an engagement of protection en-
tered into by the uncle of ‘Amir b. al-Tufail, only that ‘Amir could
not fulfil it among Sulaim, who had killed the ‘holy band’, in reality
a pillaging expedition.” 4 Caskel states that after the death of Abi
Bara’, ‘Amir b. al-Tufail became formally the head of the Ja‘far.

Nabia Abbott assumes that “this was not a military expedition but a
proselytizing mission to a large confederation of tribes in the pros-
perous and coveted Najd.” 5

Muhammad Hamidullah mentions the massacre of the seventy
missionaries, treacherously slain by ‘Amir b. al-Tufail in the territory
of Sulaim. The Sulaim were evidently discontented, assumes Hami-
dullah, because of the Muslim expeditions in their territory, in the
preceding months. 8

111

As mentioned above, al-Wagqidi quotes a version stating that Sa‘d
b. Abi Waqqas returned with ‘Amr b. Umaiya al-Damri to the Prop-
het, after the massacre of Bi’r Ma‘ina. Al-Wiqidi seems to refute
this information, stressing that only men of the Ansar participated in
this expedition. ?

The iaformation about the participation of Sa‘d b. Abi Waqqas
in the expedition of Bi’r Ma‘tna is included in a significant account
recorded by Abu ’l-Laith al-Samarqandi (d. 393 H.): 8

<Amir b. Milik, one of the horsemen of the Arabs (his nickname was
Muli<ib al-Asinna) wrote to the Prophet: ‘Send me men to teach us
the Koran and instruct us in religion. They will be under my pro-

Cf. Muir, above, about “The divided opinions in the tribe.”
W. M. Watt, Mubammad at Medina (Oxford, 1956), 31-33, 97-98.
ED, s.v. “Bi’r Ma‘ina.”

ED, s.v. “‘Amir b. al-Tufail.”

Studies in Arabic Papyri, 76-79.

Le Prophite de I’ Islam, 1 (1959), 312.

Wagqidi, op. ¢it., 342 infra—343 supra.

Bustan al-‘arifin (on margin of Tanbib al-ghafilin), 207.
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tection.” The Prophet sent him Mundhir b. <Amr al-Sa‘idi with four-
teen men, Muhijiriin and Ansdr. After a night’s march, they heard
that <Amir b. Milik had died. They wrote to the Prophet and he sent
four men to help them. They travelled together till they reached
Bi’'r Ma‘ina. Then they were attacked by <Amir b. al-Tufail with
some clans of the Bedouins, Ri9, Dhakwin, Lihyan and <Usaiya,
who killed them all at Bi’r Ma‘iina, except for ‘Amr b. Umaiya al-
Damri, Sa‘d b. Abi Waqqas and another person. That was because
they had dropped behind the party. When they [that is, the three men]
learned that the party had been wiped out, they returned to Medina.
The Prophet cursed these clans in his prayets for forty days.

This account, quite different from the stories of the heroic death
of al-Mundhir b. ‘Amr, ‘Amir b. Fuhaira, Harim b. Milhan and others,

was not admitted into the current collections of traditions about the

maghagy.
It seems, however, to be an abridged version. Some additional de-
tails are given in a narrative recorded by al-Samarqandi in his 7afsir.

<Amir b. Milik wrote to the Prophet: ‘Send me men to teach us the
Koran and instruct us in religion. They will be under my protection.’
The Prophet sent al-Mundhir b. ‘Amr al-Sa‘idi with fourteen men,
Mubhijirin and Ansir and they set out in the direction of Bi'r Ma‘ina.
When they were a night’s march from Medina, they heard that ‘Amir
b. Milik had died. Al-Mundhir b. <Amr wtote to the Prophet, asking
him to send aid, and the Prophet sent four men: <Amr b. Umaiya al-
Damri, al-Harith b. al-Simma, Sa‘d b. Abi Waqqis and another man.
They travelled till they reached Bi’r Ma‘ina. Then they wrote to
Rabi‘a b. Milik [that is, to Rabia b. ‘Amir b. Malik]: ‘We are under
your protection and the protection of your father. Shall we proceed
to you or not?” He said: ‘You are under my protection, so come.’

Then <Amir b. al-Tufail set out against them and asked assistance
of Rid, Dhakwin and <Usaiya. They went out against the Muslims
who fought them until they killed all of them, except ‘Amr b. Umaiya,
al-Harith b. al-Simma and Sa‘d b. Abi Waqqis.

(These three) had lagged behind (the Muslim party) and alighted
under a tree. A bird perched on the tree let drop a clot of blood upon
them. They understood that the bird had drunk blood, and said: ‘Our
friends have been killed.” They climbed a mountain and saw the dead
bodies of their friends, the birds hovering over them.

Further on, a passage is devoted to the description of the heroic
death of al-Harith b. al-Simma. He refused to save his own life and
fought the polytheists till he was killed.

‘Amr b. Umaiya al-Damri and, with him, two other men returned
to the Prophet. The account contains the stoty of the murder of the

1 MS Chester Beatty, II, 263 f.
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two men of Kiliab by ‘Amr b. Umaiya, and the curse of the Prophet
on Mudar and the clans of Sulaim.

It may be remarked that whereas in the version of Bustin al-
“Arifin, al-Samarqandi states explicitly that the persons who returned
to Medina were ‘Amr b. Umaiya al-Damri, Sa‘d b. Abi Waqqis and
a third person—he mentions, in the account of his Tafsir, ‘Amr b.
Umaiya, not giving the name of Sa‘d b. Abi Waqqas.

This account is unique in giving the number of the participants of
the expedition as fourteen plus four. From among the eighteen par-
ticipants fifteen were killed. It is evident that this is the account re-
ferred to and refuted by al-Waqidi. The account states explicitly
that Sa‘d b. Abi Waqqas took part in the expedition, and that both the
Mubhijirin and the Ansir participated in it.

One may venture to say that we have here a very early account.
It may be accepted with certainty that this version of the tradition
was known and even disputed at the end of the second century.

v

The assumptions put forward by the scholars, surveyed briefly
above, are divergent. Some of them are contradictory. They give
rise to a2 number of questions. One is tempted to ask, why did the
Prophet decide to interfere in the internal politics of a polytheist
tribe, “‘though he realized the riskiness of doing so,” as assumed by
Watt? It is not plausible that the Prophet would have risked the lives
of his Companions, if not for the cause of Islam and in the interest
of the Muslim community. Further, how could ‘Amir b. al-Tufail
succeed in persuading the clans of Sulaim to attack the Muslims
and kill them, as proposed by Watt, when he failed to convince
his own people that they should do so? What was the relationship
between ‘Amir b. al-Tufail and the clans of Sulaim?

There is some hope of finding some of the answers and to artive
at some solutions which may elucidate the story of Bi’r Ma‘ana.
Some details may give a clue to this.

Going through the different accounts of the story of Bi’r Ma‘ina
one notes that, of the party of the polytheists who massacred the Mus-
lims, only two names are mentioned in the sources: Jabbir b. Salma
b. Malik b. Ja‘far ! killed ‘Amir b. Fuhaira. 2 Anas b. “Abbas al-

1 Ibn al-Kalbi, Jambhara, MS fo 123a; Ibn ‘Abd al-Barr, Isti%ab, 88; Ibn
Hajar, I'sagba, n° 1051; Ibn Hishdam, Sira, 111, 196.
2 Cf. Ibn Sa‘d, Tabagat, 111, 231; Ibn Duraid, Irbtigag, 25; Iban Hajar, I,rdba
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Ri‘li killed Nafi® b. Budail b. Warqa> al-Khuza‘i.! We are here es-
pecially concerned with the case of Anas b. ‘Abbas.

Anas boasted of the killing of Nafi‘ b. Budail. In one of the two
verses of Anas there is mention of Abi Raiyan whose blood Anas
avenged. This Abd Raiyin is said to have been Tu‘ima b. Adi b.
Naufal b. ‘Abd Manif. Anas was his maternal uncle. 2 Al-Waqidi
says a little more about Anas and about the role he played at Bi’r
Ma“ana. Quoting the two verses of Anas, al-Waqidi remarks: “Anas
went out on the Day of Bi’r Ma‘ina inciting his people (to attack
the Muslims), in order to avenge the blood of his sister’s son.” 3

Some details about Tu‘aima may help to elucidate the course of
events.

Tu‘aima b. ‘Adi b. Naufal b. ‘Abd Manif b. Qusaiy belonged
to the nobility of Quraish in Mecca. ¢ His boon companion was one
of the noble quraishites of Mecca, Munabbih b. al-Hajjaj al-Sahmi. 8
Like Munabbih, Tu“ima was a fierce opponent of the Prophet. ¢
According to one of the traditions, the document about the boycott
of the Banti Hishim was entrusted to Tu‘ima.? He attended the
meeting at the Dar al-Nadwa at which the problem of the expulsion
of the Prophet was discussed, representing the Banii Naufal. 8 He
incited the Quraish to fight on the eve of the battle of Badr, ® and was
one of the mut‘iman during the march.'® He is said to have killed, at
Badr, Sa‘d b. Khaithama 1 and Sahl b. al-Baida’. * According to a
tradition of al-Wiaqidi, he killed Safwan b. al-Baida’.’® Traditions are
not unanimous about his death: whether he was captured at Badr
and the Prophet ordered Hamza to kill him in cold blood,!* or whe-

n® 4408 Sakhawi, a/-Tubfa al-latifa, ed. As‘ad Darabzini (Cairo, 1957-8), n° 1908.
See Ibn Hajar, Isiba, n°® 8644.

t Ibn Hishim, Sira, III 197-98.

3 Wigqidi, op. cit., 344.

4 Mularrij, al-Hadhf min nasab Quraish, 42.

5 Muhammad b. Habib, Mupabbar, ed. Lichtenstadter, 177.

¢ al-Balidhuri, Ansab, MS, £ 808b; idem, Ansab al-ashrif, ed. Hamidullah, I,

153-54,

* Ibid., 1, 235,

8 Ibn Hishim, Sira, 1I, 125.

¥ al-Baladhdri, Ansdb al-ashraf, 1, 292.

1® Jbn Hishim, Sira, 11, 320.

11 a]l-Balidhuri, op. at., I, 296.

12 Jbid., 1, 225; but see Ibn Sa‘d, Tabagqd?, 1V, 213,

18 4).Maghazi, 141; but see Ibn Sa‘d, Tabagat, 111, 416.

14 Tbn Qutaiba, Madrif, 68: “Three were killed in cold blood at Badr: “Ugba,
Tu‘aima and al-Nadr”; al-Baladhuri, Ansdb, MS, £° 808b; idem, Ansab al-ashrdf, ed.

Hamidullah, I, 148; Ibn Hazm Jawdmi® al-sira, 148.
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ther he was killed in an encounter with ‘Ali and Hamza. Some sout-
ces record a vivid description of this encounter. Al-Wiqidi gives
this description, ! but omits the name of Tu‘aima. The story is quoted
by Mus‘ab al-Zubairi,? by Abu ’l-Baqa’ Hibat Allih 3 and by al-
Majlisi. ¢ Some sources mention only that he was killed at Badr. ?

The clan of Naufal b. ‘Abd Manaf were opposed to the Hishim b.
‘Abd Manif and Muttalib b. ‘Abd Manif, and were allies of the
‘Abd Shams b. ‘Abd Manif. ¢ ‘Adi b. Naufal competed with ‘Abd
al-Muttalib in supplying beverages for the pilgrims: al-Muttalib
supplied the beverages at Zamzam, ‘Adi b. Naufal, at a spot between
al-Safi and al-Marwa; the latter offered them honey and milk.?
The mother of ‘Adi was Hind, Umnm al-Khiyar bint Wuhaib, of
Mizin the kindred of Sulaim.

The mother of his sons, Mutim and Tu‘ima, was Fakhita bint
‘Abbis b. ‘Amir b. Huyaiy b. Ri‘l, of Sulaim. 8 Of special importance
is the information stating that the Sulaim were allies of the Bani
Naufal. ®

It is thus conceivable why the clans of Sulaim responded, according
to some accounts, when ‘Amir b. al-Tufail summoned them to attack
the Muslim party. The reasons are clearly expounded in a significant
passage of the Nasab Quraish: 10

The Banii Ri‘l and Dhakwian, and they are allies of the Banii Naufal
(and they are of Sulaim), gave aid to ‘Amir b. al-Tufail against the
Companions of the Prophet, who were killed at Bi’r Ma‘ina, be-
cause of Tu‘ima.l! He who aided <Amir b. al-Tufail was Anas b.
<Abbis al-Ridi, called al-Asamm. With him went out (to the attack)
the Ri<l, Dhakwin and <Usaiya. The <Amir b. Sa‘sa‘a refused to aid

Maghazi, 87.

Nasab Quraish, 199-200.

al-Maniqib al-Magyadiya, MS, £° 8a,

Bibar al-anwar, V1 “Bab ghazwat Badr al-kubra” (quoted from al-Wiqidi).
) Mu’arrij, al-Hadhf min nasab Quraish, 42; Ibn Hisham, Sira, 11, 366 ; Muham-

mad b. Habib, Mubabbar, 177.

¢ Mvuarrij, al-Hadbf min nasab Quraish, p. 41; al-Baladhuri, Ansab, MS, f°
808a: “Za‘ami anna Bani Naufal b. ‘Abd Manif kind yadan ma‘a ‘Abd Shams
‘la sa’iri Bani ‘Abd Manaf.”

?  Mus‘ab, Nasab Quraish, 32, 197 (cf. the expression “Ibn al-Sigdyatain™).

8 Jbid., 198; al-Sam*4ni, Ansab, fo 255a.

® Musg‘ab, op. cit.,, 97, 198,

10 Jbid., 198-199,

11 Jubair b. Mut‘im b. ¢Adi promised to free his slave Wahshi, if he would
kill Hamza (Hamza, as mentioned, killed Tu¢aima), Wahshi succeeded, in fact,
in killing Hamza at Uhud and was freed by Jubair. (See Ibn Hisham, Sira, 111,
65, 76.)
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Amir b. al-Tufail, because Abai Bara’ was the protector of the Com-
panions who were killled by ¢Amir b. al-Tufail at Bi’r Ma‘tina.

We shall now follow the thread of Anas b. ‘Abbis who seems to
have been the driving spirit behind the attack on the Muslim party.

W. Arafat, in his penetrating study of the story of Khubaib, analyses
a verse of Hassin in which the name Anas is mentioned, and says:
“Anas, according to Ibn Hishim and the note to the poem in the
Diwian, was from the tribe of Sulaim and nothing else seems to be
known about him.” ! Every bit of information about Anas may be
helpful to elucidate the case of Bi’r Ma‘iina.

The name Anas is glossed by Ibn Hishim as follows: ‘“Anas
al-Asamm al-Sulami, the maternal uncle of Mut‘im b. ‘Adi b. Naufal
b. ‘Abd Manaf.”” 2 He can thus easily be identified with the chief
of the clan of Ri4, Anas b. ‘Abbas b. ‘Amir b. Huyaiy b. Ri‘l b. Milik
b. <Auf b. Imra’al-Qais b. Buhtha b. Sulaim, as mentioned in Mus-
‘ab’s Nasab. 3 His sister was Fakhita bint ‘Abbas, the wife of <Adi,
the mother of Tu‘ima b. ‘Adi, whose blood Anas avenged at Bi’t
Ma“ana. His father, ‘Abbas, known as “Abbas b. Raita, was a highly res-
pected chief of his people, and the Sulaim intended to “put a crown
on his head.” ‘Abbas had as antagonist one of his relatives, who offen-
ded him, and he left his tribe. He joined the Fazira.* According to al-
Jahiz, he was compelled to leave his tribe because of the small number
of his kin in the tribe. 3 ‘Abbas was a poet, ¢ but his verses were so-
metimes attributed to his son Anas, 7 who was also a poet. 8

Anas b. ‘Abbas, according to Ibn al-Kalbi, ® al-Baladhuti 1 and
Ibn Hazm,!! was a chief of his people, and was killed by the

1 W. C. Arafat, “A Dramatic Theme in the Story of Khubaib b. ¢Adiy,”
BSOAS XXI(1958), 26.

2 Ibn Hishim, Sira, III, 188.

3 Page 198; the same genealogy is tecorded in al-Zubair b. Bakkit’s Nasab
Quraish, MS Bodl., fe 191a (in the genealogy of “Zainab bint ¢‘Adi b. Naufal).

4 Aghani, XVI, 55 (his name is given as “al-‘Abbis b. Anas,” but see al-
Jahiz, Hayawdn, quoted below); Nallino, Raccolta, 111, 66.

5 al-Hayawan, 1, 359; V, 30, 31.

¢ al-Bakri, Sim¢, 513; Jarit wa ’I-Farazdaq, Naga’id, ed. Bevan, 392,

7 al-Marzubini, Mu%am, ed. Krenkow, 263; Yiqit, Buldan, s.v. “Dafina.’

8  Sibawaihi, Kizdb, I (Baliq, 1316 H.), 349; Abu Tammam, a/-Wabsdiyat (cd
Maimani), 231.

*  Jambara, MS, f° 160a.

10 4/ Ansab, MS, fo 1132a.

u Jambharat amab al-*Arab, 250 (erroneously “Ibn Jubair b. Ril” instead of .

“Ibn Huyaiy™).
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Khath‘am. ! A story told on the authority of Abii ‘Ubaida states
that Anas raided, together with Sakhr b. ‘Amr al-Sulami, the Bani
Asad. 2 Ibn Sa‘d mentions that Anas was a member of the delegation
of Sulaim who visited the Prophet. He is said to have embraced
Islam. 3

Of special importance for the elucidation of the relations between
Ril and ‘Amir b. Sa‘sa‘a, and especially between Anas and the ‘Amir
b. Sa‘sa‘a, is the story of Yaum al-Raghim reported by Aba “Ubaida.
When the Tha‘laba b. Yarbi¢ attacked the ‘Amir b. Sa‘sa‘a, Anas
b. ‘Abbas stayed with the ‘Amir b. Sa‘sa‘a. He acted in the in-
interest of the ‘Amir b. Sa‘sa‘a, trying by a stratagem to make pos-
sible a counterattack of the Kilib against the Tha‘laba b. Yarbi“.
He was captured and released after paying a ransom of 200 camels. 4
The place of the encounter between the Yarb@© and the Kilab seems
to have been al-Zilil. Yaqiit mentions that as the place, stating
that it belonged to the Ja‘far b. Kilab. “They (that is, the Ja‘far b.
Kilib) were attacked at this spot by ‘Utaiba b. al-Harith b. Shihib.
He seized their cattle and the cattle of the men of Sulaim.” 3 The
Nagqa’id have an additional phrase, which is of some importance:
«...of the men of Sulaim, being under their protection. One of
them was Anas b. ‘Abbias al-Ri‘li.”” This phrase supplies a clue for
the understanding of the relations between the clan of Ri‘l and the
Ja‘far of ‘Amir b, Sa‘sa‘a, and throws light on the action of ‘Amir b.
al-Tufail.

A%

It is not easy to establish the true facts about the expedition. In

the light of the version recorded by al-Samarqandi, which was omitted

1 The information of Ibn al-Kalbi is quoted in Ibn Hajar’s Isdba, no 269.

2 Aghani, X111, 130.

3 Tabagat, 1, 307 (erroneously “Anas b. ‘Iyid al-Ri‘li”’); this information is
also recorded in Ibn “Asikir’s Ta’rikh, 111, 137, and in Ibn Hajar’s Isdba, n°® 269.
About the son of Anas, Razin, see Ibn Hajar, Jgdba, n® 2645. About his father,
¢Abbas, see Ibn Hajar, Idba, n° 4496 (al-‘Abbis b. Anas b. ‘Amir al-Ri‘li) and
al-Baladhuri, .4nsdb, MS, £° 1138b (‘Abbis b. Anas al-Asamm).

4 Jarir wa’l-Farardaq, Naga®id, ed. Bevan, 410;.Aghani, X1V, 84; al-Baladhuri,
Ansab, MS, fo 997b f. Other versions about the capture of Anas by ‘Utaiba b.
al-Harith: (1) Anas came to “‘Utaiba as a guest and was treacherously put in fetters,
and released after he paid a ransom; (2) he was under the protection of ‘Utaiba and
was treacherously tied, put in fetters, and released after paying ransom; see
al-Baladhuri, Ansdb, MS, £° 997b and f° 1138b (““Anas b. Iydd” and “Anas b.
Mirdis,” in the MS, are errors).

5 So Yiqt, Buldan, s.v.“Zi\al" ; amwdla *l-muslimina, in the Naga’id, 302, is an
error; read: “amwdla’l-sulamiyina”. 8 Naqa’id, 302,
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in the traditional accounts, and after a closer study of the data quoted
above, some suggestions about this expedition may be propounded.

Abt Bard’, one of the leaders of the ‘Amir b. Sa‘sa‘a came into
touch with the Prophet. He was an aged man and was summoned
by the Prophet to accept Islam. Neither he nor his son Rabi‘a?
embraced Islam, although the tribal tradition of the ‘Amir b. Sa‘sa‘a
tried to show that Ab@ Bara’ later embraced Islam, fought and fell in
battle. According to the traditions, he agreed to give the Muslim group
safe conduct and consented to the propagation of Islam in his tribe,
That is quite plausible, and Ab@ Bara> might have hoped that he would
strengthen his influence in the tribe by accepting the Muslim group.
A significant phrase in Ibn Qutaiba’s a/-Shi‘r wa® l-shu‘ar@® seems
to point to this fact. 2 The Prophet obviously hoped to win over
parts of the ‘Amir b. Sa‘sa“a to the cause of Islam. The action brings
to mind the despatch of missionaries to Medina before the Hijra.
After the defeat at Uhud, it was the only way of propagating Islam.

The Prophet sent a group of fourteen Companions, relying upon
the promise of Abt Bara’. The Companions might have realized on
their way that they were only a few, and sent to ask for aid. They
received the aid of four men. Two of the four were famous for their
valor: Sa‘d b. Abi Waqqas was an excellent fighter; ‘Amr b. Umaiya
was a reckless warrior, although the Prophet’s opinion on his moral
qualities was rather unfavorable.3 It is also plausible to assume
that the Muslim troop sent word to Rabi‘a, the son of the aged
Abii Bara’, asking him to reaffirm the promise of safe conduct and
protection. They wanted to be sure that he would stand by his father’s
pledge. Whether Abai Bar3’ died exactly on the night when the Com-
panions set out is rather doubtful. The tradition that he lived a short
time after the massacre of Bi’r Ma‘ina seems to be more trustworthy.

The Muslim troop alighted at Bi’r Ma‘ina. Here evidently the
clans of Sulaim led by Anas b. “Abbas al-Rili camped under the pro-
tection of the Kilab. Groups of Kilab stayed there also. This is indi-
cated by the fact that ‘Amir b. Fuhaira was killed by Jabbar b. Salma
of the Bani Ja‘far of ‘Amir b. Sa‘sa‘a. The expedition took place in a

1 See, about him, Ibn Hajar, 7sdba, n° 2627.

*  Ibn Qutaiba, a/-Shi‘r wa ’l-shu‘ard®, ed. de Goeje, 224, var. “q”: li-yuqdrribu
‘ald riydsatihi. In the edition of Mustafi al-Saqqi (Cairo, 1932) it is rendered:
li-yugatiliabu ald riyasatibi. In the edition of Shikir(,Cairo, 1364 H.) the phrase has
been omitted.

3 See Aba Da%ad, Sunan, 11, 296, <“Bib fi ’l-hidhr.””
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very hot month (Safar/July-August, 4 H.), and the clans evidently
gathered with their herds around the well. The envoy of the Muslim
troop came to the people staying at the well and informed them that
they were not the object of their expedition. The envoy, Haram b.
Milhan, was killed by one of the people.

The attack was a sudden one, as attested by a verse of the sister
of al-Mundhir b. ‘Amr. !

The attack was led by Anas b. ‘Abbas al-Ri‘li. He fulfilled his obli-
gation as a relative of Tu‘aima b. “Adi to avenge his death at Badr.
The clans who followed him fulfilled their obligation as allies of the
Bani Naufal. 2 Some units or individuals of Ja‘far b. Kilib might
have taken part in the attack. This is indicated by a verse of the sister
of al-Mundhir b. >Amr, in which she mentions “the wolves of the
Hijaz, the BanG Buhtha {that is, the Bani Sulaim] and Bani Ja‘far”
[that is, Ja‘far b. Kilab of the ‘Amir b. Sa‘sa‘a].? ‘Amir b. al-Tufail
might have approved the action of Anas or even taken part in the
attack. But the responsibility was on the Ri‘l and the other clans of
Sulaim. It was the Ril and clans of Sulaim who were cursed by the
Prophet. The action is connected with Mecca and the Naufal b.
‘Abd Manaf were the cause for the launching of the attack on their
enemies. The attack was apparently inspired by Mecca.

In fact, the “Amir b. Sa‘sa‘a are merely reproached for not standing
by the pledge of protection. Ka‘h b. Malik reproaches the ‘Amir
that they did not come to the aid of those attacked when they asked
for help. They refrained from coming to their aid, because they knew
that the battle would be a seroius one. 4 ‘Amir b. al-Tufail is reproach-
ed by Hassan for violation of the pledge of Abu Bard’, obviously
because he did not prevent the clans of Sulaim, his clients, to attack
the Muslim troop. 8

It is conceivable that Abt Bard’> was grieved by the violation of

i

57.

2 The case of al-Raji¢ is also connected with the clan of Naufal b. <Abd Manif:
Khubaib was killed in revenge for al-Hirith b. ‘Amir b. Naufal. Khubaib was
bought by Hujair b. Abi Ihab, an ally of the Banii Naufal. He was executed by
the son of al-Hirith with the assistance of Abid Maisara of the ‘Abd al-Dir, See
Ibn Hisham, Sira, 111, 182.

3 Hassan, Diwan, ed. Hirschfeld, 57-58.

4 ‘Tabari, Ta’rikb, 11, 221-22.

8 Cf. Ibn Hisham, Sira, II1, 198: “You left your ‘jar’ (that is, the Muslim

group) to the Banii Sulaim, fearing their hostile action, in (your) abjection and
weakness.”

““Had the group been wary of these troops,” Hassin, Diwan, ed. Hirschfeld,
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his protection. According to the record of Ibn Qutaiba, ! he com-
manded his people to kill ‘Amir b. al-Tufail, but they disobeyed. The
affair had evidently, in their opinion nothing to do with them. It
was the Banii Sulaim who had settled their accounts with the Muslim:s.
They, the ‘Amir b. Sa‘sa‘a, considered the sending of Abi Bari’
to “that man™ as a fit of mental aberration. 2 It was only the son of
Abi Bard’ who tried to kill ‘Amir b. al-Tufail, but failed. Aba Bara’,
feeling that he had lost authority in his tribe, started to imbibe undilut-
ed wine and drank himself to death. It may be remarked that the verses
of Hassian are addressed to Abid Bard”s son, Rabi‘a; not one verse
is addressed to Abii Bard’. He lost influence in his tribe, and must
have died shorthly after the massacre of Bi’r Ma‘dna, probably from
his tumor.

The tradition about the attendance of Sa‘d b. Abi Waqqis was not
admitted into the traditional accounts, because of the case of the mur-
der of the two men of Kilab (or Sulaim) granted safe conduct by the
Prophet. The report of Qatada, as quoted by al-Samarqandi, ? states
explicitly that the two men wete killed by the three Companions,
returning from Bi’r Ma‘ana. The report of the papyrus states that the
two returning Companions killed the two men of Kilab. ¢ Later
collections of the maghazi preferred not to mention the version claimi-
ing that Sa‘d b. Abi Waqqas, the first who shed blood for the cause
of Islam, the hero of al-Qadisiya, did not take part in the battle of
Bi’r Ma“Gina but saved his own life, while the othet Companions died
the death of martyrs, or was involved in the murder of the two men
of Kilab. The blame of the murder of the two men of Kilab was put
solely on ‘Amr b. Umaiya al-Damri.

The Prophet could not demand the bloodwite for the martyrs
from the Banii Sulaim, nor from the ‘Amir b. Sa‘sa‘a. He promised to
pay the bloodwite for the two men of Kilab, killed by his Companion
(or Companions) and started to collect the money of the indemnity.
He summoned the Bant Nadir to contribute a portion of it. That
led to the encounter with the Nadir and to their expulsion.

al-Shi‘r wa ’l-shu‘ar®, ed. de Goeje, 224.

Muhammad b. Habib, Mubabbar, 472.

MS Chester Beatty, I, 228a.

Nabia Abbott, Studies in Arabic Papyri, Document 5 (verso), 69, lines 11-12.
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XI

SOME REPORTS CONCERNING AL-T/_\'IF

In memory of Yuval Taglicht

The battle of Hunayn (8H/630), in which the Muslim troops defeated the
joint forces of the Hawazin and Thaqif, heralded the submission of al-T2'if. The
expedition of the Prophet against al-T2'if is reflected in a peculiar utterance attri-
buted to him: “God’s last tread was at Wajj (. .. wa-inna dkhira wat atin wati'aha
Uahu bi-wajj; in another version: inna akhira watatin li-lahi yaumu wajj) and
interpreted as referring to the last campaign of the Prophet (aided by God’s power,
indicated by the word “wat’a” — K) against the unbelievers. The conversion of
al-T2'if to Islam marked in fact the last victorious stage of the Prophet’s struggle
for control over the three important cities in the Arabian peninsula: Mecca, Medina
and al-Ta’if.

The reports about the negotiations between the Prophet and the deputation
of Thaqif (in 9 H), and the concessions and privileges granted by him to Thaqif,
are divergent and even contradictory. By surveying these traditions it is possible
to elucidate some points of the negotiated conditions, which shed light on certain
essential details of the concessions granted.

A report on the administrative and military steps taken by Mu‘awiya with
regard to al-T?if may expose the changes in the structure of the population of
al-Ta’if in that period.

According to the most widely quoted traditions,? the Prophet rejected all
the requests submitted to him by the delegation of Thaqif, including the permis-
sion to profit from financial transactions based on usury, permission to have inter-

' Al-Bakrl, Mujam ma sta'jam, ed. Mustafa 1-Saqa, Cairo, 1368/1949, p. 1369; Yaqat,
Mu'jam al-buldan, Beirut, 1376/1957, V, 361; Ibn al-Athfr, al-Nihaya ft ghartbi l-hadithi
wa-l-athar, ed. al-Tanahr, Cairo, 1385/1965, V, 200; al-Zamakhsharf, al-Fa'iq, cd. Muhammad
Aba 1-Fadl Ibrzhim, ‘Alf Muhammad al-Bijaw1, Cairo, 1971, I, 185; Nar al-Din al-Hay tham1,
Majma’ al-zawa’id, Beirut, 1967, X, 54; L'A, s.v. w t 'a, w j j; P.H. Lammcens, La Cité Arabe
de Ta'if d la Veille de I'Hegire, Bcyrouth, 1922, p. 28.

% See Ibn Hisham, al-Stra al-nabawiyya, ed. al-Saq4, al Abyari, Shalab¥, Cairo, 1355/1936,
IV, 182-7; al-Waqid1, al-Maghazi, cd. Marsden Joncs, Oxford, 1966, 111, 960-73; 1bn Sa‘d,
Tabaqat, Beirut, 1380/1960, 1, 312-13; al-Tabarl, Tartkh al-umam wa-l-mulak, Cairo, 1357/
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course with prostitutes (during their journeys), permission to drink wine and,
finally, the concession to worship al-Lat (al-Rabba) for a period; all these demands
were refused by the Prophet, save the concession that the idol of al-Lat be des-
troyed not by themselves but by others.

Watt, in scrutinizing the negotiations of the delegation with the Prophet,
notices that there is no mention of anyone being commissioned to collect any
contribution or tax from Thagqif; he remarks that “this might be a reason for the
disappearance of the text of the treaty with al-T2'if.”> Some fifty years earlier
Buhl, pointing out that the Prophet granted to Thaqif as a privilege recognition of
their valley, Wajj, as haram,® had suggested that he might have granted them addi-
tional concessions, not mentioned in the traditions.®> This line was followed by
Sperber in his study of the letters of the Prophet.®

As a matter of fact there are reports which attribute to the Prophet far-reach-
ing concessions granted to Thaqif. According to one of them Thaqif embraced
Islam on condition that their people would be free from paying the sadaga and

1939, 11, 364-6; al-Kala‘1, al-Iktifa’ fT maghazi rasali llahi wa-l-thalathati I-khulafa, ed. Mustafa
‘Abd al-Wihid, Cairo, 1389/1970, II, 398-408; Ibn Kathir, al-Bidaya wa-l-nihaya, Beirut
al-Riyad, 1966, V, 29-34; Ibn Sayyid al-Nis, ‘Uyan al-athar f¥ funtn al-maghaz! wa-l-shama’ il
wa-l-siyar, Cairo, 1356, I, 228-31; al-Maqriz1, Imtd‘ al-asma’‘ bi-ma li-l-rasidi min al-anba’i wa-
lamwali wa-l-hafadati wa-I-matd‘, ed. Mahmtd Muhammad Shakir, Cairo, 1941, I, 4914; al-
Zurqani, Sharh al-mawéhib alladuniyya, Cairo 1327, IV,6—-10; Ibn al-Athfr, al-Kamil fr
l-ta’rtkh, ed. ‘Abd al-Wahhab al-Najjar, Cairo, 1349, 11, 1934; ‘Alf b. Burhin al-Din al-Halabr,
Insan-al-‘uytn fY strati Lamini.l-ma'min (=al-Stra .al-halabiyya), Cairo, nd., 111, 243-6; Ibn
‘Abd al-Barr, al-Durar fY khtisari I'maghaz! wa-l-siyar, ed. Shauqi Dayf, Cairo, 1386/1966,
pp. 262-5; Dahlan, al-Stra al-nabawiyya, Cairo, 1310, 11, 145 inf.-147; al-Diyarbakr1, Ta'rtkh
al-kham1s fr ahwal anfas nafis, Cairo, 1238, II, 134 inf.-138 1.1; Ibn Hazm, Jawami’ al-sira,
ed. [hsin ‘Abbas, Nasir al-DIn al-Asad, Cairo, nd., pp. 255-8; Ibn Qayyim al-Jauziyya, Zad
al-ma‘ad, Beirut, nd., 11, 1979, II1, 26-9; Ibn Abf Shayba, al-Musannaf, ed. ‘Abd al-Khiliq al-
Afghant, Hyderabad, 1388/1968, I1l, 197; al-Baladhurf, Futih al-buldan, ed. ‘Abdallah and
‘Umar al-Tabba', Beirut, 1377/1958, p. 75.

* W. Montgomery Watt, Muhammad at Medina, Oxford, 1956, p. 104.

* See on tahrim wajj: al-Fakihi, Ta'rtkh Makka, Ms. Leiden Or. 463, fol. 539b; Ibn Sa‘d,
op. cit., 1,.284-5; Muhibb al-Din al-Tabarl, al-Qira li-qasidi ummi l-qura, ed. Mustafa 1-Saqa,
Cairo, 1390/1970, p. 666 (see the remarks of the author about the nature of tahrfm: whether
it was merely given the status of a hima, or whether the privilege was later annulled); al-
Samhodi, Wafa'u l-wafa bi-akhbari dari I-mustafa, cd. Muhammad Muhy T I-DIn ‘Abd al-Hamid,
Cairo. 1374/1955, p. 1036; Aba ‘Ubayd, al-Amwal, cd. Muhammad Hamid al-FiqI, Cairo, 1353,
p. 193, no. 507, L'A. s. v. w j j; al-Zurqanf, op. cit., IV, 10 (discussing contradictory opinions
of scholars about the status of Wajj); al-Shaukant, Nay! al-autar, Cairo, 1372/1953,V,39-40
(see the discussion about the validity of the tradition and the position of Wajj); Ibn Zanjawayh,
Kitab al-amwal, Ms. Burdur 183, fol. 68a; al-Diyarbakri, op. cit., I1. 110, 11.2-6; al-Maqrfzf,
op. cit., 1. 493; Amin Mahmutd Khattab, Fath al-malik al-ma‘bad, Takmilat al-manha! al-‘adhb
almaurtd, Cairo, 1394/1974, 11, 231-3; Muhammad Hamfidullsh, Majma‘at ‘al-watha'iq al-
siyasiyya, Cairo. 1376/1956, no. 182; Shakfb Arslin, al-Irtisamat al-litaf flA khatiri I-hajfi ila
aqdasi mataf. ed. Muhammad Rashid Rida, Cairo, 1350, p. 135 (see the quotation from Ibn
Fahd’s Tuhfat al-lata'if fY fada’@li I-habri bni I-‘abbasi wa-wajjin wa-l-ta'if).

* F. Buhf, Das Leben Muhammeds, transl. H.H. Schaeder, Heidelberg, 1955 (repr.), p. 332.

¢ J. Sperber, “Die Schreiben Mohammeds an die Stimme Arabiens”, MSOS 19 (1916), 71-2.
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exempted from obligatory participation in the expeditions of jihad. The Prophet
then noted that in the future they would pay the poor tax, the sadaqa, and parti-
cipate in the holy war (jihad).” It is evident that, according to this version of the
tradition, the Prophet freed Thaqif from the poor tax and from participation in
war expeditions. The version which contains the final restrictive clause (idha
aslamiz) is, however, interpreted in a different way: the convert is granted a respite
from the obligation till a prescribed time or within specific circumstances. In this
case Thaqif would be obliged to pay the sadaqa, the poor tax, when the fixed time
came and to participate in jihdd whenever announced.® It can thus be deduced,
according to this interpretation, that the Prophet merely postponed for Thaqif
the fulfillment of some obligations.

The exemption of Thaqif from paying the poor tax (sadaqa) and jihad is
plainly reported in a hadith in which the Prophet conceded payment of the tithe
(‘ushr) as well as conscription (lakum an la tuhsharii wa-la tu‘sharii); their third
demand, not to perform prostration in prayer (an la yujabbit) was refused by the
Prophet, on the grounds that faith without prostration was devoid of good.® The
two concessions of ‘ushr and hashr are in fact included in the official epistle issued
by the Prophet for Thaqif as recorded by Abil ‘Ubayd.!®

The request of the deputation to exempt Thaqif from prayer deserves partic-
ular attention. When the Prophet refused this demand he is said to have remarked:
“A faith without prayer is devoid of good” (1 khayra fi dinin Ia salata fihi);' ! the
deputation, in accepting the Prophet’s decision, said: “We grant you that even

7

Ibn Rajab, Jami* al-‘ulam wa-l-hikam, ed. Muhammad al-Ahmadr Aba I-Nar, Cairo, 1389/
1969, 1, 180 inf.: ... wa-gnna rastda liahi salla Hahu ‘alayhi wa-sallama qala: sa-yassaddaqima
wa-yujahiduna (quoted from Ahmad b. Hanbal's Musnad), Abu Dawuad, Sunan, Cairo, 1348, 11,
42; Ibn Kathir, gl-Biddya, V, 30 (In both sources the utterance of the Prophet ends with an
additional clause: idha aslama. They will pay the sadaga and take part in the expeditions of
the holy war “when they will embrace Islam™); al-Suyaty, al-Khasa'is al-kubra, ed. Muhammad
Khalrl Haras, Cairo, 1386/1967. 11, 145; Ibn al-Athfr, al-Nihaya 1. 238, records a difterent
version of the tradition. It was Jabir who explained the reason for the Prophet’s dispensation:
“he knew that they would fight and pay the sadaga when they convert.”

® See Ibn al-Athir, al-Nihaya 1, 238, . 5-6: “.. .wae-lam yurakhkhis lahum fU tarki l-salati
li-anna waqtaha hadirun mutakarrirun bi-khilafi waqti l-zakati wa-ljihadi.”

® Aba Dawad, op. cit., I, 42: . .. wa-la khayra f1 dinin laysa fthi ruk@‘un; lbn Kathlr, al-
Bidaya, V. 30; Ahmad b. Hanbal. Musnad, Balaq. 1313, IV, 218 (with an additional request of
the delegation: that the governor of al-Ta'if would be appointed from among themselves; this
was granted by the Prophet).

1% Aba ‘Ubayd, al-Amwial, pp. 190-3, no. 506. (The crucial expression la yuhshartea is
glossed by Aba ‘Ubayd: tu'khadhu minhum sadaqatu l-mawasht bi-afniyatihim, ya'tthimu
Lmusaddiqu hunidka, wa-la ya'muruhum an yajlibaha ilayhi. But L°A s. v. h sh r. referring to the
conditions of the deputation of Thaqif, explains 2 yuhsharana: ay 1@ yundabtna ila I-maghaz 1
wa-la tudrabu ‘alayhimu l-bu‘tthu. L°A also mentions the interpretation as recorded by Aba
‘Ubayd. Both these explanations are recorded by Ibn al-Athir in his Nikdya.s. v. h sh r; and see
lbn Zanjawayh, op. cit., fol. 67a; Muhammad Hamidullah, op. cit., no. 181; cf. Abn ‘Ubayd,
Ghartbu l-hadtth, Hyderabad, 1385/1966, 111, 197 ult.- 198.

'1 See e.g. al-Waqidf, op. cit., p. 968.
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though it be humiliation” (fa-qaliz sa-nu'tikaha wa-in kanat dana'atan).'* The
expression dana a, baseness, or humiliation, seems at first blush somewhat odd in
this context. However, its connotation may become apparent from additional
reports. The requests of the deputation are recorded in several commentaries to
the Quran (Sura XVII, 75): “Indeed they were near to seducing thee from that We
revealed to thee...” Al-Khizin'? and al-Baghawi'* record a tradition according
to which the deputation asked the Prophet to grant them the following conces-
sions: not to bend (or prostrate) in prayer; not to destroy their idols by themselves;
and to be allowed to keep al-Lat for a period of a year, on condition that the
goddess would not be worshipped (by them). The Prophet conceded that other
people should pull down their idol, but refused to allow its demolition to be
delayed; concerming prostration in prayer he remarked: “A faith in which there is
no prostration is devoid of good” (/@ khayra fi dinin 1 rukira fihi).t* It is thus
clear that the deputation did not seek exemption from prayer, but from prostra-
tion. According to Arab concepts of honor prostration was deemed demeaning.
This is well reflected in the reply of Abu Talib, when invited by the Prophet to join
him in prayer: ‘I know that you are on the right path, but I do not like to prostrate
so that my hindquarter is higher than (the rest of) me™ (... wa-lakinni akrahu an
asjuda fa-ta'luwani sti).'® It is indeed instructive to find that Musaylima, when
praying in front of Arabs, ordered them to perform the prayer upright, in the man-
ner of noblemen.'” The opinion of the other false prophet, Tulayha, about pros-
trations was also unfavourable and he forbade his followers to prostrate in pra-
yer.!® The idea regarding prostration as humiliating, in the Arab society of the
Jahiliyya, is clearly reflected in Ibn ‘Arabi’s commentary to the Qur’an.!?

*

The economic factor behind the request to preserve their idol, though com-

12 See eg. Ibn Kathir, al-Bidaya. V, 30.

'3 Al-Khizin, Tafsir (= Lubab al-ta’'wil fI ma‘ant l-tanztl), Cairo, 1381. IV, 140 (the text
here: 3 nahnt fY Lsalat, with the gloss: ay: la nanhant).

'4 Al-Baghawl, Tafsir (= Ma‘alim al-tanztl) on margin of al-Khazin's Tafstr, 1V, 140 (with
the reading la nanflan? ft lsalat); and sce Ibn al-Athir. al-Nihaya. 1, 237 ult.- 238. L°A sv.
i b i (quoted from Ibn al-Athir). .

V% See this version as vatiant: ‘Ali b. Burhan al-Din.op. cit.. 111. 245 1. 3; Dahlan, op. cit.,
I1. 147; Ibn Kathir, al-Biddya. V. 30.

'¢ Al-Khatib al-Baghdadi, Ta'r1kh Baghdid . Cairo. 1349/1931, {1, 274,

'7 Nashwan. Mulik himyar wa-aqyal al-yaman. ed. ‘All alMu'ayyad, Isma‘n al-Jarafr.
Cairo, 1378. p. 176: ... wa-kana musaylimatu idha salla bi-l-‘arabi qala: ma yurtdu lahu bi-
tauliyati adbarikum wa-sujadikum ‘ald jibahikum, salla li-lahi aivaman, kiraman.

'® Ibn al-Athir, al Kamil ft Ita’rtkh, 11. 232.. .. wa-kdna ya'muruhum bi-tarki l-sujadi fr
Lsalati, yaqulu: inna Haha li yasna'u bi-ta‘affuri wujihikum wa-taqabbuhi (?) adbarikum
shay‘an.

'? Sce eg. lbn ‘Arabi. Ahkam al-Qur'an, cd. *‘All Mubammad al-Bijawi, Cairo. 1387/1967,
L 21:. .. wa-qad kana l-ruka‘u athqala shay'in ‘ala l-qaumi f1 Ljahiliyyati, harta qala ba‘du man
aslama li-Lnabiyyi (s): ‘ala alla akhirra illa qa'imaen, fa-min ta’awwulihi: ‘ale alla arka‘a.
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mitting themselves to eschew its worship, is given in a commentary to the Qur’an:
Thaqif would indeed refrain during the year from worshipping their idol, but
other people would come to worship it and bring offerings which will form part of
the revenue of Thaqif.?°

*

Some of the traditions relate a remarkable story about the intervention of
‘Umar during the negotiations of the Prophet with the delegation of Thaqif. At
a certain point in the negotiations, when the delegation enumerated its insolent
and excessive demands, ‘Umar noticed vexation on the face of the Prophet; he
stood up and stopped the negotiations by forceful interference. Then God revealed
the verse: “Indeed they were near to seducing thee. . . ”

According to a tradition recorded by al-Zamakhshari, the deputation came
forward with a considerable list of conditions, demanding exemption from the
tithe, from participation in military expeditions and from prostration. Whatever
was coming to them in usury was to remain due. but everything they owed in usury
to others was to be cancelled; al-Lit was to remain intact for a year, at the end of
which the idol was to be destroyed by others, not by themselves; entrance to Wajj
. was to be forbidden to those seeking to cut trees in the area. Further,the deputa-

tion tried to persuade the Prophet, that if asked by the Arab tribes, he should claim
that God had ordered him to grant these exceptional privileges and concessions to-
Thaqif. The deputation came prepared with a letter in order to record the condi-
tions agreed upon. They had written in the letter: “In the name of the Merciful,
the Compassionate. This is the letter from Muhammad, the Messenger of God,to
Thaqif. They will not pay the ‘ushr (i.e. the tithe) and they will not be recruited
for military expeditions.” Then they added: “They will not prostrate in prayer.”
The Prophet kept silent. They said to the scribe: “Write: ‘and they will not pros-
trate in prayer'.” The scribe looked at the Prophet (waiting for his assent  K).
At that moment ‘Umar stood up, drew his sword and said: *“You bumt the heart
- of our Prophet, O men of Thaqif, may God bum your hearts™ (literally: your
livers).” The Thagqafites replied that they had not come to talk with him, but with
the Prophet. It was then that the verse mentioned above was revealed.?! There is
no indication in this report whether the negotiations, broken off by ‘Umar’s inter-
ference, were resumed after the verse was revealed; whether the demands of Thaqif
which were accepted by the Prophet, were later confirmed, and whether the docu-

29 Al-Qurtubl, Tafstr (= al-Jami’ li-akhami l-qur'an), Cairo, 1387/1967, X. 299; al-TabarsI,
Majma’ I-bayan f1 tafstri l-qur'an, Beirut, 1380/1961, XV, 81.

21 Al-Zamakhshary, al-Kashshaf, Cairo, 1354, 11, 370; Ibn Hajar, al-Kaft al-shaf fI takhriji
ahadtthi l-kashshdf, Cairo, 1354, p. 100, no 296, states that he could not find this had1th, but
remarks that al-Tha‘labl recorded it (evidently in his Tafsir — K) on the authority of Ibn
‘Abbis, though without isnad; al-Naysabori, Ghara'’ib al-qur'an wa-ragha’ib al-furqan, Cairo,
1384/1965, XV, 64 (the text has: ... wa-1a nujabbiya f1 salatina with a gloss: ay la nasjuda;
‘Umar’s remark is different in style from that recorded in the Kashshaf); al-Razl, al-Tafstr
al-kabtr (Mafatth al-ghayb), Cairo, 1357/1938, XXI, 20.

XI



XI

ment was signed by the Prophet. It is however explicit in the report that the reason
why the negotiations broke off was the demand for exemption from prostration in
prayer. ‘

The report recorded by the early Qur'an commentator Mugatil b. Sulayman
(d. 150 H) is more detailed and divergent in certain essential points. The deputa-
tion of Thaqif stressed in its speech the strong position of Thaqif and their in-
fluence on other tribes. If they accepted Islam, they said, the whole of Najd would
follow suit; if they fought, all their allies would join them against the Prophet and
his community. On this basis they appealed to the Prophet to accept their demands.
Their conditions for converting to Islam included exemption from conscription,
from tithes and from prostration in prayer, cancellation of their debts of usury
while affirming suit debts owed to them by others; bestowing on the Wajj valley
the status of the sacred haram of Mecca, to prevent outsiders from trespassing in
order to cut trees there; having the Prophet appoint governors from Thaqif over
the Bana Malik and the Ahlaf; the preservation of al-Lat and al-‘Uzza (sic! ) for a
year, though they were not to be worshipped by Thaqif, after which time the idols
would be demolished by others. They urged the Prophet to accept their demands
in order to demonstrate to the Arab tribes the Prophet’s regard for them and their
superiority over the other tribes. The Prophet acceded, in so far as he exempted
them from the tithe, released them from conscription, promised to let their idols
be destroyed by others, and granted them the privileges of usury; but he would
not dispense them from prostrating in prayer. The crisis occurred when the deputa-
tion insisted on preserving al-Lat for a year. The Prophet remained silent, unwilling
to refuse them and say “no”; the deputation remained equally adamant in their
demand but for which they would not convert. They tried to persuade the Prophet
that, if the Arab tribes blamed him for destroying their own idols while allowing
that of Thaqif to remain, he could claim that God ordered him to do so It was at
that instant that ‘Umar intervened, holding that the deputation had vexed the Pro-
phet. He emphasized that God could not allow heathen belief in a territory where
He was worshipped, and demanded that they choose between conversion to Islam
and retum to their abode.??

22 Muygqatil. Tafsir, Ms. Ahmet IIl, 74/1, fols. 217b-218a: .. .wa-dhalika anna thaqifan
atau lnabiyya (s) fa-qala: nahnu ikhwanuka wa-asharuka wa-jiranuka wa-nahnu khayru ahli
najdin laka silman wa-adarruhu ‘alayka harban, fa-in nuslim tuslim najdun kulluha, wa-in
nuharibka yultaribka man wara’ana, fa-a'tind lladht nurtdu; fa-qala l-nabiyyu (s): wa-ma
turldtna? gali: nuslimu ‘ala an 13 nuhshara wa-13 nu‘shara wa-la nahniya, - yaquluna: ‘ala an
1 nusalliya wa-la naksira asndmana bi-aydina; wa-kullu riban lana ‘ala l-nasi fa-huwa lana, wa-
kullu riban li-lnasi fa-huwa ‘annd mauda‘un; wa-man wajadnahu fI wadl wajjin yaqta'u
shajaraha ntaza‘'na ‘anhu thiyabahu wa-darabna zahrahu wa-batnahu, wa-hurmatuhu ka-hurmati
makkata wa-sayduhu wa-tayruhu wa-shajaruhu (7). wa-tasta’mila ‘ala bant malikin rajulan
wa-‘ala l-ahlafi rajulan; wa-an tumatti‘nd bi-l-1ati wa-l-‘uzza sanatan wa-la naksiraha (!) bi-
aydina, min ghayri an na‘budaha, li-ya'rifa -nasu karamatana ‘alayka wa-fadlana ‘alayhim; fa.
qala lahum rasidu Wahi (5): amma qaulukum 18 nuhsharu wa-la nu'sharu wa-l-riba, fa-lakum;
wa-amma qaulukum la nahnl, fa-innahu la khayra fY dinin laysa fYhi ruk'un wa-la sujadun;
qala; nafalu dhalika wa-in kana ‘alayna fihi dana‘’atun; wa-amma gqaulukum la naksiru
asnamana bi-aydingd, fa-inna sa-na'muru man yaksiruha ghayrakum; thumma sakata l-nabiyyu
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The crisis in the negotiations, according to the report of Muqatil, occurred
when the deputation insisted on their demand to keep the idol for a year; this was
the cause why the negotiations failed, rather than their demand to be excused from
prostration. There is nothing in this report on the reaction of the deputation,
whether it yielded to having their idol destroyed without delay and whether the
Prophet ratified the document on the basis of the concessions which he granted. It
is noteworthy that this report explicitly states that the Prophet conceded to them
profits from usury. Some questions which remain unanswered in this report can
probably be answered by comparing it with the documents recorded by Abu
‘Ubayd, and by comparing other accounts of the concession of usury, the privilege
of the haram of Wajj, the exemption from tithes and from the military levy.

A concise version recorded by Abu ‘Ubayd indeed mentions that the deputa-
tion returned home after the Prophet rejected their requests for concessions con-
cermning usury, prostration and wine. Subsequently, they willingly returned to con-
vert to Islam, and then the Prophet issued the document to them, as recorded by
- Abil ‘Ubayd.?* Although the setting of this tradition is different, the passage refer-
ring to the return of the deputation may be linked with the report recorded by
Mugqatil. The conditions agreed upon between the deputation and the Prophet,
as given by Mugqatil, seem: to have served as basis for the letter of the Prophet.

Abu ‘Ubayd emphasizes that the Prophet granted Thaqif special privileges
not given to other peoples. He concludes that the Prophet did this so as to recon-
cile their hearts to Islam, and he mentions precedents in which the enemy’s strength
was feared and could be diverted by concessions, or in which conversion to Islam
was made conditional to certain privileges. In such cases the Prophet was wont to
accede to the demands made.?*

Abu ‘Ubayd stresses that the Prophet did not grant Thaqif permission for
transactions based on usury.?® This statement is true, for in the negotiations the
Prophet indeed upheld his interdiction of usury; but he granted Thaqif the privilege
of collecting the debts owed to them up to the day of their conversion, including
the interest, whilst in paying their own debts to other peoples they would only pay
the capital without interest.

(s), fa-qalt: tumatti‘'una bi-l-lati sanatan; fa-a‘rada ‘anhum wa-ja‘ala yakrahu an yaqla la, fa.
ya'bauna lislama; fa-qalat thaqifun li-lnabiyyi (s): in kana bika malamatu l-‘arabi fI kasri
asnamihim wa-tarki asnamina, fa-qul lahum: inna rabbl amaranl an uqirra llata bi-ardihim
sanatan; fa-qala ‘umaru bnu l-khattabi (r) ‘inda dhalika: ahraqtum qalba l-nabiyyi (s) bi-dhikri
Llati, ahraga Uahu akbadakum, la, wa-la ni‘'mata ‘aynin, inna llaha ‘azza wa-jalla la yada'u
Lshirka 1 ardin yu'badu MNahu ta'dlé fiha, fa-imma tuslima kama yuslimu l-nasu, fa-imma
talhaqu bi-ardikum; fa-anzala llahu ‘azza wa-jalla: “‘wa-in kadu la-yaftinanaka — ay yasuddinaka

‘ani lladht auhayna ilayka".

*3 Aba ‘Ubayd, al-Amwal, p. 194.

24 Abu ‘Ubayd, al-Amwal, pp. 193 penult. - 194.

25 Abo ‘Ubayd, al-Amwal, p. 194: . . . wa-yubayyinu dhalika anna rasala lahi (s) lam yaj‘al
lahum, ftma a‘tahum tahltla l-riba.
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The fact that the Prophet did grant them this concession can be deduced
from the traditions concerning a law suit brought before ‘Attab b. Asid, governor
of Mecca in the period following the conversion of al-Ta’if. The Banu Mughin
(a branch of Makhzium), the traditions say, had close financial relations with the
Bani ‘Amr from al-Ta’if based on the lending of money. In their suit the Banii ‘Amr
demanded payment of the debt owed them by the Bant Mughira, arguing that the
Prophet had permitted them to collect such debts with all due interest. The Banii
Mughira argued, in their defence, that they were in difficult straits, for usury was
forbidden by Islam and consequently they had lost considerable sums of money
owed to them. ‘Attab b. Asid wrote to the Prophet in Medina asking him for a
decision in the matter. Then verse 278 of Surar al-Bagara was revealed: “O believ-
ers, fear God and give up the usury that is outstanding. . . ” The Prophet conveyed
the verse to ‘Attab, who summoned the Bani ‘Amr from al-Ta'if and read before
them the revealed verse. They promised to obey and act accordingly,?® and
dropped their suit.

The report about the suit of the Bani ‘Amr against the Bani Mughira?? .
supplements the tradition of Mugatil and supports its validity. The Prophet
apparently granted Thaqif the concession to collect the debts owed to them with
all due interest up to the date of their conversion. The privilege granted seems,
however, to have remained in force for a very short period and was abrogated by
the verse of the Qur'an mentioned above. The date of the revelation of this verse
can be fixed in the period after the visit of the deputation in 9 H and before the
death of the Prophetin 11 H.

The terms granted to Thaqif by the Prophet were considered by Muslim
scholars as exceptionally favourable.?® The privileged status granted to Thaqif was

26 Mugqatil, op. cit., 1, fol. 47a; and see al-Suyt1, al-Durr al-manthir. Cairo. 1314, 1. 366,
L. 12-18, 25-34; cf. al-Suydtf, Lubab al-nugal f asbabi I-nuzd, Cairo, 1373/1954, p. 42inf .- 43;
al-Wahidf, Asbab alnuzal, Cairo, 1388/1968, pp. 589; al-Naysdburf, op. cit., 1lI, 79;
al-Qurtubf, Tafstr, 111, 363: Ibn Hajar, al-Isaba, ed. ‘All Muhammad al-Bijaw1, Cairo, 1392/
1972. VI, 551-2.

17 See al-Samarqandt, Tafsir, Ms. Chester Beatty 3668, 1, 70b: . . .nazalat hadhihi l-ayatu
f1 nafarin min banl thaqtfin wa-f1 bant l-mughlrati min qurayshin, wa-kanat thaq!fun yurbana
li-bant I-mughrrati f1 ljahiliyyati, wa-kana arba‘ata ikhwatin minhum mas‘adun wa-‘abdu
yalila wa-akhawéhuma yurbiyan! li-banl l-mughitrati; fa-lamma zahara l-nabiyyu ‘ald ahli
makkata wada‘a Lriba, wa-kana ahlu L{a'ifi qad salahtu ‘ald anna lchum ribahum ‘ala l-nasi
ya'’khudhimahu, wa-ma kana ‘alayhim min riba I-nasi fa-huwa maudi‘un ‘anhum, 1a yu’khadhu
minhum; wa-qad kana ras@u llahi (s) kataba lahum kitaban wa-kataba f1 asfali kitabihim: inna
lakum na li-l-musliming wa-‘alaykum ma ‘alayhim; fa-lamma halla lajalu talaba thaqifun
ribahum, fa-khasama ila amtri makkata wa-huwa ‘attabu bnu astdin. . . 3 and sec this tradition
(with slight variants) in al-SuyGtf’s al-Durr al-manthir, 1, 364, 11. 3-8; cf. the concise comment
on the verse of the Qur'an givea by al-Jassas, Ahkam al-qur'an, Istanbul. 1338.1,470: ... fo-
abtala minhu ma baqiya mimma lam yuqbad wa-lam yubtil al-magbtd (the abrogation referred
to sums to be paid. but not to sums already paid).

22 See A. Ben-Shemesh, Taxation in Islam U1 (Qudama b. Ja‘fax, Kit. al-kharaj), Leiden.
1965, 11, 30 (Ar. text, fol. 83a:...annahu wa-in kana bayna man aslama ta'i‘an wa-man
ukriha ‘ala Lislami farqun qad abanahu rastdu Nahi (s) bil-fi'li, wa-dhalika annahu ja‘ala li-ahli
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clearly expressed in the stipulation that Wajj was their exclusive domain (wa-
thaqi fun ahaqqu I-nasi bi-wajjin), that no one could enter the city of al-T#’if with-
out their permission, that they could plan the building of their city according to
will, and that the governors would be appointed only from amongst themselves.
The document of the Prophet formed, in fact, a definite solution to the long-
standing competition between al-Ta’if and Mecca in the Jahiliyya. Tradition says
that Quraysh increased in number in the period of the Jahiliyya and coveted the
valley of Wajj; they proposed to Thaqif that they share the haram (of Mecca — K)
and Wajj on equal terms. Thaqif refused, arguing that Wajj had been built up by
their ancestors (they having therefore exclusive right of control over the land and
the city — K), whilst the haram of Mecca was established by Abraham (and was
thus a place open to all — K). Quraysh then threatened to deny Thaqif access to
Mecca; Thaqif, fearing war with Quraysh and their allies from Khuza‘a and Bakrb.
‘Abd Manat, were compelled to concede and entered into alliance with Quraysh.?®
This alliance tightened their mutual relations; Thaqif were granted entrance into
the Qurashi controlled Hums organization and intermarried with Quraysh.>® The
agreement, however, also facilitated the purchase of land in Wajj by Qurashites,
and reports of Qurashi possessions in Wajj and in al-T2'if substantiate it.*!

Ltz’ifi lladhina kang islamuhum tau‘an ma lam yaj‘alhu lighayrihim mithla tahrimi wadthim
wa-alla yu'bara (a‘ifuhum. . .; the translation: “declared their water-sources protected areas”
is slightly inaccurate; it should, of course, be rendered: “and he declared their valley as haram™.

29 Myhammad b. Habib, al-Munammagq, ed. Khursheed Ahmad Fariq, Hyderabad, 1384/
1964, pp. 280-1.

30 Al-Jahiz, Kitab al-amsar wa-‘aja’ib al-buldan, ed. Charles Pellat, Al-Mashriq 60 (1966),
pp. 175-16 (The passage referred to: wa-mimma banat {bihi} qurayshun annaha lam talid f1
ljahiliyyati waladan {majntinan) qattu wa-la-gad akhadha dhalika minhum sukkanu l-ta’ifi
li-qurbi ljiwari wa-ba'di l-musaharati wa-li- annahum kant humsan wa-qurayshun hammasa
thum, seems to contain a misreading, the amendment of which may here be suggested. The
reading waladat is erroneous and consequently the addition {majniman] is unwarranted. The
reading that Quraysh “never gave birth to a mad child in the period of the Jahiliyya is incom-
patible with the following sentence, stating that the people of al-Ta'if “took it over (learnt
it — K) from them™. The correct reading is apparently “lam ta'id”: Quraysh never buried a
{living female] child in thc period of the Jahiliyya; ThaqIf took over this custom (i.c. learnt
it, adopted it — K) from Quraysh. In the following passage: “wa-laysa f1 ayd! jam(‘i l-‘arabi
nisbatun min jamlI i nisa’i quraysh”, read correctly: sabiyyatun; when Islam came there was no
captive Qurashf woman among all the tribes of the Arabs. [See the verse of al-‘As b. Wa'il in
al-Baladhuri’s Ansab al-ashraf, Ms. fol. 1154a, about the women of Mecca: wa-inng la tusaqu
lang ki‘abun: khilala l-naq‘i badiyata l-khidami). The word al-gasm [p. 176, 1. 3] should be
read al-ghashm).

31 Al-Baladhurt, Futih, p. 75; al-Tabarf, Ta’rtkh, 11, 68: ...wa-qadima ndsun min al-
(2'ifi min qurayshin lahum amwalun. . .; and see Aba 1-Baqa’ Muhammad b. al-Diya® al-Makki
I-‘Adawi, Ahwal Makka wa-l-Madina, Ms. Br. Mus., Or. 11865, fol. 38b: . . .wa-kana li-l-‘abbasi
karmun bi-I-ta’ift, wa-kana yahmilu zabibahu ilayha wa-kana yudayinu ahla I-t3’ifi wa-yaqtadt
minhum al-zabltba. . . ; ibid., fol. 39b sup.: .. .fa-kanat f1 yadi ‘aliyyi bni ‘abdi llahi bni
‘abbasin. . . . . ya'tihi l-zabibu min malihi bi-l¢&’if. . .; Muqatil, op. cit., 11, 215a: . . . wa-ja‘altu
lahu malan mamduadan (Sara LXXIV, 13) ya‘ni bi-l-mali bustanahu ladht lahu bi-l-1a'ifi,
wa-l-mamdiadu ladht la yanqati'u khayruhu shita'an wa-la sayfan. The person referred to,
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It may be of some impoftance to elucidate a peculiar passage in the letter of
the Prophet concerning the real estate of Quraysh in the region of al-Ta’if. “Half
of the (crops of — K) vineyards of Quraysh watered by Thaqif will be (the lot — K)
of them,” says the stipulation in the document of the Prophet.? It is evident that
this decision aimed at regulating the partnership relations between the Qurashi
owners of the land and their Thaqaft partners, who saw to the tilling and water-
ing of the vineyards. The Thagqafites, perceiving the weakness of the Qurashites
who had been involved in the bloody struggle with the Prophet, tried apparently
to change the terms of the partnership in their own favour, or even to take over
the property of their Qurashi partners. This can be gauged from a tradition re-
corded by al-Baladhuri: when Mecca was conquered by the Prophet and Quraysh
embraced Islam, the Thaqafites coveted the land property of the Qurashites (scil.
in the region of al-T2'if — K); when al-T@'if was conquered (for Islam) the rights
to ownership of the property were confirmed.?3 The stipulation in the document
of the Prophet seems to have settled the problem of the ownership of the land
property of the Meccans and the conditions of their partnership with the Thaqa-
fites.

The privileges granted to Thaqif by the Prophet included exemption from
‘ushr and hashr. The meanings attached to these two words are divergent, and
Muslim scholars differed concerning their definition already in the second cen-
tury H. Abu ‘Ubayd states that the exemption from ‘ushr means that they would
not pay the tenth of their property, and that the tax paid by them would be con-
fined to payment of sadaga, i.e. five dirhams of every two hundred and fifty
dirhams. The exemption from hashr is interpreted as meaning that they would not
be ordered to gather their flocks and bring them to the tax-collector, who would
come to them to their court-yards to levy their taxes.>* Other scholars, quoting the
interpretation of Jabir,>® state that the Prophet in fact exempted them from pay-
ment of the poor tax, the sadaga, but only for a very short period; as the time came
to pay the tax of sadaga, he postponed their payment until the end of the year.
Comparing the decision of the Prophet to exempt Thaqif from sadaga and jihad
with his refusal to exempt Bashir b. al-Khasasiyya from these two prescriptions,
Ibn al-Athir explains that Bashir was an individual, whereas Thaqif were a
community group (jama‘az), and that Thaqif would not have converted in contrast
to Bashir, of whom the Prophet knew that he desired to embrace Islam. Therefore
the Prophet sought to reconcile them and to bring them into Islam by stages.*®

according to the commentary is al-Walfd b. al-Mughtra; cf. al-Qurtubf, Tafstr, XIX, 71; al-
Naysabiri, Ghara’ib, XXIX, 91.

32 Aba ‘Ubayd, d-Amwal, p. 191,11, 18-19.

33 Al-Baladhusl, Futtéh, p. 75 (. . .wa-kanat li-‘@mmati qurayshin amwalun bi-l-ta'ifi ya'ta-
naha min makkata fa-yuslihtngha; falamma futihat makkaty wa-aslama ahluha tami‘at
thaqlfun frha, hatta idha futihat al-ta'ifu uqirrat fY aydr al-makkiyyin. . . ).

34 Aba ‘Ubayd, al-Amwial, p. 192.

3% See note 7 above.

3¢ fbn al-Athir, al-Nihaya, 1II, 239 inf.- 240; L‘A, sv “‘a sh 1, (see on Bashfr b.
al-Khasasiyya: Ibn al-Athfs, Usd al-.ghaba, Bilaq, 1280, 1, 1934).
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Some scholars explain hashr ({@ yuhsharina), contrary to the interpretation of
Abu ‘Ubayd, as denoting that Thaqif would not be summoned for fighting in
military expeditions.>” Aba ‘Ubayd’s interpretation of ‘ushr and hashr reflects in
fact the Muslim opinion on the tax “ ‘ushr ”, the tithe collected only from Jewish
and Christian merchants, but from which Muslims were exempt3® and on “hashr”
the forbidden practice of driving the flocks to a specific location for the purpose of
taxation (taxes were to be collected “on the spot”, ‘ald miyahihim wa-bi-afniva-
tihim).2® The intricate and crucial problem of the meaning of these two terms was
authoritatively solved by the late D.C. Baneth: *“Der mehrfach vorkommende
Ausdruck la yuhsharuna wa-la yu ‘shariina ist iberall zu deuten: sie sollen weder zu
Kriegsdiensten noch zum Zehnt herangezogen werden.”*°® The Prophet apparently
exempted Thaqif from the prescribed poor tax, sadaga (=zakat) and jihad. in his
endeavour to gain their cooperation and thus secure control over a city of consider-
able economic importance.

The destruction of the heathen sanctuary of al-Lat according to the stipula-
tions of the letter of the Prophet®! marked the conversion of Thaqif to Islam. The
mosque of al-T2’if was erected on the spot on which al-Lat had been worshipped,’ 2
a visible mark of the victory of Islam over paganism. The Prophet, of course, knew
that Thaqif, after their conversion to Islam, would become loyal members of the
Islamic community and perform fully the prescriptions of the new faith.

*

The privileges bestowed upon Thaqif by the Prophet were generous and
amounted almost to a measure of autonomy. The granted concessions, however,
very soon lost their importance, when al-T@’if was incorporated into the body
politic of the nascent Muslim commonwealth. The Prophet sent ‘Uthman b. abi
1-As to al-T®'if as governor*® and Salif b. ‘Uthmian b. Mu‘attib as tax collector.”*

*7 {bn al-Athir, al-Nihaya, 1, 389; L‘A, s.v. h shr; cf. al-Zamakhsharl, al-Fa'ig. 1. 433 sup .
I, 180, 1. 13-14.

% See Aba ‘Ubayd, al-Amwal, pp. 52830, nos. 163143 (and sec esp. no. 1638); and sce
al-Tahaw(, Sharh ma‘ani l-athar, ed. Muhammad ZuhrI 1-Najjar, Cairo, 1388/1968, I, 30-3.

% Sec e.g. Abii ‘Ubayd, al-Amwal, p. 404, no. 1092; and sce above. notes 7. 10.

*° D.H. Baneth, Beitrage Zur Kritik und zum sprachlichen Verstindnis der Schreiben Mo-
hammeds (Résumé of thesis, 1920).

*1 Sec c.g. al-Wiqid1, op. cit., pp. 971-2.

42 Sec Yaqat, Mu‘jam al-buldan, s.v. al-Lat; Ibn al-KalbI, Kit. al-asnam, ed. Ahmad Zaki
Pasha, Cairo, 1343/1934, p. 16. (Comp. the story of the destruction of Dha I-Khatasa: fba al-
Kalb1, op. cit., pp. 35inf.- 36; the mosque of ‘Abla’, was crected on the spot of the sanctuary of
Dha Khalasa [sce al-Balidhurf, Ansab al-ashraf, Ms. fol. 1175a int.: .. .thumma innahu hajja
ila dhl l-khalasata wa-huwa baytun bi-l-‘abla’ kanat khath'ainun wa-man yalthim min qaysin
wa-ghayrihim yahujjanahu, wa-huwa l-yauma maudi‘u masjidi - ‘abla’i . . ).

*3 Al-Baladhurl, Futth, p. 79; Ibn Qutayba, al-Ma‘arif. cd. Tharwat ‘Ukasha. Cairo. 1969,
pp. 268-9; al-l'asl, al-Iqd al-thamin fY ta'rikh al-baled al-amin. cd Fu'dd Sayyid, Cairo.
1386/1966, VI, 24-5; al-Zurqanl, Sharh al-mawahib, 1V, 10: Khalffa b. Khayyat, Ta'rtkh,cd.
Akram Diya’ al-‘Umarl, al-Najaf. 1386/1967, pp. 61.91; al-Dhahabl, Siyar a'lamn al-nubala’,cd .
Ibrahim al-Abyarl, Cairo, 1957, II, 269. I

** Al-Baladhurl, Ansab al-ashraf. ¢d. Muhammad Hamidullah, Cairo. 1959, 1. 531; bn
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Sa‘d b. abi Waqqis was appointed by the Prophet over the hima of Wajj.** This
marked, of course, the full absorption of Thaqif into the activities of the Muslim
community. Later al-T2'if became a district of Mecca.*® Abl Bakr appointed
‘Attab b. Asid as governor of Mecca and al-T#’if, but later ‘Uthmin b. abi I-*As was
reappointed governor of al-T#'if, leaving ‘Attab solely as governor of Mecca’
‘Umar appointed Nafi‘ b. ‘Abd al-Harith from Khuza‘a as govemor of Mecca and
al-T@'if, but later dismissed him*® and appointed Sufyan b. ‘Abdallah al-Thaqafi
as goveror of T'if;*? other sources record that ‘Umar sent him to al-Ta'if as tax-
collector.’® In his questions addressed to ‘Umar conceming taxes imposed on cat-
tle, fruits and honey, and in ‘Umar’s instructions there is no trace of a privileged
position for al-Ta’if,5! nor is there any such position in the taxation on land.
Al-Ta'if had become equal to all other regions of the Arabian peninsula.®? The
stipulation conceming the fahrim of the entire area of al-T@'if seems to have lost
its validity and the privately owned himas fell under the control of the govemor
and received formal acknowledgement and protection upon due payment of
taxes.53

Shortly after the Prophet’s death Thaqif were summoned to participate in
the enormous effort of the Muslim conquests: on the eve of the expedition against
Syria, Abu Bakr called upon the people of al-T#’if to join the forces being despatch-
ed towards the borders of the Byzantine empire.5* It is noteworthy that as early
as 13 H, ‘Umar appointed Abu ‘Ubayd al-Thaqafi, the martyr of the Battle of the
Bridge, as the commander of the Muslim forces fighting on the Persian frontier.>*

Hajar, al-Isaba, 111, 8, no. 3041; . .. fa-lamma aslama sta'mala min al-ahlafi salifa bna ‘uthmana
‘ala sadaqati thaqlfin.. . Ibn al-Athir, Usd, III, 245; and see Ibn al-Kalbl, Jamhara, Ms. Br.
Mus., Add. 23297, fol. 155a, 11.3-5.

43 Al-Waqidl, op. cit.,p. 973, 11. 7-8.

4¢ Al-Baladhurl, Futth, p. 75 (. . .wa-sdrat ardu l-ta’ifi mikhlafan min makhaltfi makkata).

47 Al-Baladhurf, Ansab, 1, 529. )

*8 Al-Fast, al-Iqd al-thamin, V1, 320-2, no. 2574; lbn al-Ath{r, Usd. V, 7-8; cf. 1bn Hajar,
al-Isaba, VI, 408.

4% Al-Baladhuri, Futth, pp. 77, 719; sce on him Ibn Hajar. al-Isaba, 111, 124, no. 3317,
Ibn al-Athir, Usd, I1. 319 -20; al-Fast, al-'Iqd, 1V, 590, no. 1308; Khalifa b. Khayyat, op. cit.,
p. 129.

5¢ ‘Abd al-Razzaq, al-Musannaf, ed. Habfburrahman al-A‘zamf, Beirut, 1391/1972,1V, 10,
no. 6806 (. ..anna ‘umara bna l-khattabi ba‘atha sufyana bna ‘abdi Hahi l-thagafiyya sa‘ivan
...), I, no. 6808 (. . .anna sufyana bna ‘abdi llahi wa-huwa yusaddiqu fI makhalrfi I-ta'ifi. . )

$1 See ‘Abd al-Razziq, op. cit., IV, 14. no. 6816; al-Baladhwi, Futth. pp. 76-8; cf. Yahya
b. Adam, Kit. al-kharaj, ¢cd. Ahmad Muhammad Shakir, Cairo, 1347.p. 155.no. 548.

52 Sec Aba Yusuf, Kit. al-kharaj, Cairo, 1382, pp. 58inf.. 63; Aba ‘Ubayd, al-Amwal,
p- 512, no. 1560.

33 See ‘Abd al-Razziq, op. cit., 1V, 62.no. 6969; Aba Yasuf. op. cit,pp. 55 inf., 70 inf.- 71
sup.; Abo ‘Ubayd, al-Amwal, p. 497, no. 1488; Ibn Abf Shayba. al-Musannaf. lil. 141; and sce
F. Lokkegaard. Islamic Taxation, Copenhagen, 1950, p. 31 (and sce éb., pp. 22-35 on haram
and Aima).

54 Al-Baladhuri, Futidh, p. 149.

$5 Sce e.pg. al-Baladhurl, Futwh, pp. 350-2; al-Tabarf, Tarrkh, 1I. 630-2; Ibn A‘tham,
al-Futuh, Hyderabad, 1388/1968,1, 164.
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As equal but not privileged members of the emerging society of the Arab
Empire, the Thaqafites migrated to the various regions of the conquered lands
and produced quite a few well known leaders and administrators, as well as rebels.

11

The wars of the ridda and the subsequent wars of conquest and expansion
brought about fundamental changes in the population structure of the Arabian
peninsula. As a result of the fact that tribal units emigrated by waves to the newly-
conquered territories, bonds between clans and tribes were loosened, weakening
the units and groups which remained in the peninsula; this led to the necessity to
form new bonds amongst these tribal groups. Furthermore, small and weak tribal
units, which had split away from their main tribe and had come to dwell among
other tribal divisions, detached themselves during this stormy period of migra-
tions, and tried to find the way back to their original tribes.

The changes which the re-distribution of land by the rulers in the Arabian
peninsula introduced were considerable: vast areas of pasture land were expro-
priated and tumed into hima territory; lands of the expelled Jews and Christians
in Najran were divided and leased out on terms now fixed by the Caliph®® and
exacted by his govemors.

Large estates were established by members of the Meccan aristocracy, and
wells were dug (especially on the routes of the hajj), providing them with water.
Captives from the conquered territories were brought to the Arabian peninsula
and employed by land owners in building up their estates.

The rapid development of Mecca, as a center of pilgrimage for the rising
Empire, called for large supplies of vegetables and fruits. This was the impetus
for the growth of well-cultivated farms and estates in the vicinity of Mecca and
Medina, providing for the needs of the population and the pilgrims to these two
cities.

Mu‘awiya’s grasp of the economic importance of real estate led him to
acquire lands in the area of Mecca and Medina, where he also purchased buildings
and courts. He did the same in al-Ta'if, buying land from Jews who had settled
there as merchants after being expelled from al-Yaman and Medina .37 It is obvious

56 See Ibn AbI Shayba, Ta'rtkh, Ms. Berlin 9409 (Sprenger 104), fol. 100b: haddathana
abu khalidin al-ahmaru ‘an yahya bni sa‘tdin anna ‘umara ajla ahla najrana l-yahida wa-l-nasara
wa-shtara (text: wa-stara) bayada ardihim wa-kuramihim, fa-‘amala ‘umaru l-nasa: in hum ja'u
bi-l-bagqari wa-l-hadtdi min ‘indihim fa-lehumu I-thulthani wa-li-‘umara l-thulthu; wa-in ja'a
‘umary bi-l-badhri min ‘indihi fa-lahu l-shatry; wa-‘amalahum al-nakhl (sic") ‘ala anng lahumu
lkhumsa wa-li-‘umara arba‘atu akhmasin; wa-‘amalahum al-karm (sic!) ‘ala anna lahumu
I-thultha wa-li-‘umara l-thulthani. ‘Umar denotes in this report (. .. wa-li-'umara, . .. wa-in
ja'a ‘umaru. . . ) the Muslim government of Medina. It is obvious that the government estab-
lished a new order of the agrarian organization of Najran and supplied, in certain cases. the
peasants with means of cultivation of the land. .

57 See al-Baladhurl, Futah,p.75.
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that Mu‘awiya needed labourers to cultivate his lands, as well as reliable personnel
for maintaining his houses and managing his enterprises.’® The thread which may
lead us to a better understanding of Mu‘awiya’s policy against the background of
the contemporary social and economic situation is provided in a concise account
which states that Mu‘awiya affiliated the ‘A'idhat Quraysh (i.e. the Khuzayma
b. Lu’ayy) to Quraysh in order to strengthen his power by them (yatakaththaru
bihim).5® The expression ‘yatakaththaru bihim™, in the context of the reports
on the power struggle between the various parties, denotes the affiliation or adop-
tion of a group of people by one of the parties in order to overcome a contending
party.*® The application of this principle in relation to the Banii Sdma is recorded
in a significant report, transmitted by al-Zubayr b. Bakkar and Muhammad b.
Habib, on the authority of al-Zuhri. Abi Jahm b. Hudhayfa®! came to Mu‘awiya
who enquired about his fight and dissension with Thaqif, for the latter had sub-
mitted ‘a complaint against him to Mu‘awiya. Abl Jahm’s succinct reply was: he
would not be reconciled with them until they said: “Quraysh and Thaqif, Liyya

5% See M. Rosen-Ayalon (ed.), Studies in Memory of Gaston Wiet, Jerusalem 1977, p. 44,
notes 52-S.

$% See Oriens 25-26 (1976) 56, note 42; and see on *A’idhat Quraysh: al-Zubayr b. Bakkar,
Jamharat nasab quraysh wa-akhbariha, Ms. Bodley, Marsh 384, fol. 199a-b; Mus‘ab al-Zubayri,
Nasab quraysh, ed. Levi Provengal, Cairo, 1953, p. 442 sup.; al-'Isam1, Sim¢ al-nujum al-‘awalt
Cairo, 1380, I, 164. (And see about the different petty tribal divisions alleging a Qurashi
pedigree: Oriens 25-26 (1976) 5556, notes 33-41; and see about the Murra b. ‘Auf alleging
Qurashl origin: al-Baladhurf, Ansab. Ms., fol. 1143b; and see about the expulsion of Al
Junayda b. Qays from amongst Quraysh by ‘Umar: al-Zubayr b. Bakkar, op. cit., fol. 201b; and
see about alliances of certain small tribal factions: al-Zubayr b. Bakkar, op. cit., fol. 199b:
wa-kana banii ma‘tsi bni ‘amiri bni lu'ayyin wa-bant l-adrami wa-bant muharibi bni fihrin
hulafaa. .. ; cf. al-‘Isamf, op. cit., |. 164: wa-fI qurayshin rahtun yuqalu lahu lajrabani
wa-hum bant baghtdi (read correctly: ma'tsi) bni ‘amiri bni lu'ayyin wa-baniu muharibi bni
fihrin, wa-kana hadhani l-rahtani mutahalifayni wa-kana yud ‘ayani l-ajrabayni. . . ).

¢% The accusation of ‘Abd al-Rahman b. al-Hakam raised against Mu‘awiya: lau lam tajid
illa I-zanja la-takaththarta bihim ‘alayna. . . was mistranslated and misinterpreted by Lammens,
Etudes sur la Régne du Calife Omaiyade Mo ‘awia ler, Beyrouth, 1906, p. 11: . . . Par Dieu si les
négres pouvaient te rendre service tu n’hésiterais pas a les employer pour affermir ton pouvoir. .
given as proof for the preceding assumption of Lammens: . . . Ainsi, dans le gouvernement de
Uislam, agissaient Mo‘awia et, a son exemple, les Omaiyades: chez le premier surtout, la raison
d'état a généralement primé les autres considérations. . . This utterance was as well mistrans-
lated and misinterpreted by W. Hoenerbach, “Araber und Mittelmeer, Anfinge und Probleme
Arabischer Seegeschichte” in: Zeki Velidi Togan’a Armagan, Istanbul, 1950-5, p. 385: ““‘Wenn
du Profit haben konntest durch die Zan§ so wiirdest du Profit durch sie haben. . . tatsachlich
kennzeichnet sie seine stete Bereitschaft zur Ubernahme alter Einrichtungen. .. The correct
translation should be: ““. . . If you found none but negroes, you would strive to out-number us
by {adopting or attaching] them {scil. to your clan — K], as 1 gave it in Studies in Memory of
Gaston Wiet, p. 44, note 57.

¢! See on him Ibn Hajar, al-Isaba, VI, 71, no. 9691; lbn ‘Abd al-Barr, al-Istt ‘b, ed. ‘Al
Muhammad al-Bijawi. Cairo, 1380/1960, pp. 16234, no. 2899; Ibn al-Athir, Usd, V, 1634;
Mus‘ab, Nasab, pp. 369. 371; al-Fasl, al-‘Iqd, VIll, 34. no 2846; Anonymous, al-Ta'rtkh al.

muhkam fT man intasaba ila l-nabiyyi salla llahu ‘alayhi wa-sallam. Ms. Br. Mus., Or. 8653,
fol. 178a. '
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and Wajj.”¢? “By God,” said Abii Jahm, “only a fool from among them will like
us and only a fool from among us will like them; by this we discern our fools.”3
Another report, also related on the authority of al-Zuhri, tells of the conversation
between Mu‘awiya and Abd Jahm on the latter’s second visit®® to Mu‘awiya,
complementing and elucidating the policy which Quraysh were pressing with regard
to the Bakr b. ‘Abd Manat, a Kinani division which had long sojourned at Mecca,
and towards Thaqif in al-Ta'if. Abi Jahm gives details of the situation and explains
his plan of action; Mu‘awiya relates the steps taken. “The Bani Bakr (i.e. Banu
Bakr b. ‘Abd Manat b. Kinana) are increasing in numbers, surpassing us” (thus
forming a danger to our authority in the city — K);*® said Abii Jahm, advising
Mu‘awiya to send to the Bani Sama and to settle them beyond the Ditch (khandaq)
opposite the best of the Banu Bakr;®® he further proposed to grant to the Banii

¢? The reading in al-Munammagq, p. 397. 1. 7: wa-llta wajj is erroneous; read: wa-liyatu
wa-wajj.

¢3 The passage in al-Munammagq. p. 397, 1. 7: wa-la yuhibbana minna illa ahmaqa, wa-la
yuhibbuhum minng illa ahmaqu wa-bi-dhalika na‘tabiruka min hamgqana, is erroneous; read:
wa-la yuhibbuna minhum illa ahmaqu, wa-la yuhibbuhum minna illa ahmaqu, wa-bi-dhalika
na‘tabiru hamqana; and see al-Bakr!I, Mu jam ma sta‘jam, p. 1168.

¢4 The text in al-Munammagq, p. 397, |. 8: fI qal'atin ukhra is erroneous; read as in al-
Zubayr's Jamhara: fI wafdatin ukhra wafadaha ilayhi.

€% Lor the expression yatakaththariana ‘alayna see c.g. al-Zubayr b. Bakkar, op. cit., fol.
184a: . .. fa-inna banl kilabi bni murrata takaththartt ‘ala butani bant ka'bi bni lu'ayyin fa-
tahalafat ‘alayhim tilka l-ahlaf. . .

$6 [n al-Munammaq: fa-f‘alhum janaba bant bakr: in al-Zubayr's Jamhara: fa-j‘alhum ‘ala
suyyabi bant bakr.

The pedigree of the Band Sima is obscure. their relation with Quraysh is disputed and the
reports of the scholars of nasab about their ancestor Sama b. Lu'ayy are divergent and
contradictory. According to tradition Sama was compelled to leave his tribe. He cscaped to
‘Uman where he married the Quda‘r Nijiya bint Jarm b. Rabban. The report that Sama died
childless is corroborated by an utterance of the Prophet that he left no progeny. But a
contradictory /fiad1th attributed to the Prophct says that the Prophet asked a man about his
pedigrec. He said he was a descendant of Sama and the Prophet asked: “The poet?”, referring
to a widcly circulated verse of Sama. This may obviously point to the fact that the Prophet
confirmed the cxistence of descendants of Sama. Somcwhat clearer information can be
obtained from an account according to which the Prophet reccived a delegation of the Bani
Sama and remarked that they were the relatives of Quray sh.

Some genealogical accounts say that Sama’s son from his first marriage (with Hind bint
Taym al-Adram b. Ghalib). al-Harith, marricd after the death of Sama his stepmother Najiya
bint Jarm in accordance with the custom of nikdhi al-maqt. The Bana Sama arc thus the
descendants of al-Harith b. Sama and Nijiya and are known as the Bana Najiya. Another report
says that Sama and Nijiya had only a daughtcr, ‘Aja, and the Bani Sima (or Banti Najiya) are
the progeny of this daughter. A divergent account reports that Sama died childless; Najiya
married after his death a man from Balirayn and gave birth to a child named al-Harith. When
her sccond husband dicd she went with her child. al-Harith. to Mccca claiming falsely that
al-Harith was the child of Sama b. Lu’ayy. She was welcomed by Ka‘'b b. Lu’ayy and accom-
modated by him with her child in Mecca. But when after some time a group of pcople from
al-Bahrayn divulged her lic. Ka'b b. Lu'ayy banned Najiya with her son from Mecca; they re-
turned to al-Balhrayn. Another report states that Sama did not beget children; he adopted a
child of Najiya and the Bana Sama are in fact descendants of this adopted son.
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Sama as a source of sustenanée the (income of the — K) settlements of Fadak,
Khaybar and Wadi 1-Qurd. Further, Abd Jahm described the situation in al-Ta'if,
saying that Thaqif would surpass Quraysh in numbers in Wajj and proposed that
Mu‘dwiya send many Byzantines and Persians®’ to settle densely in the Waj
valley, so that “we may devour them (i.e. Thaqif) by them (i.e. the Byzantines and
Persians).®® Mu‘wiya expressed his full assent and told Abu Jahm that he fully
settled®® the (quarters of the — K) Banii Bakr with warriors and troops, so that if a
Qurashite were to becotne enraged”® he would send for one of the Banil Bakr; the
Bakri would be brought before him”! and would do what he (i.e. the Qurashi)
would wish him to do. Mu‘awiya emphasized what he did with Thaqif, driving
them from their abode and resettling them in the high mountains of al-Sarat. They
asked to be given their pay in ‘Iraq, but Mu‘awiya insisted upon paying them in
Syria, the country of plagues’? in order to be rid of them. All their property

After the rise of {slam a dclegation of the Bant Sama asked to be affiliated to Quraysh.
tracing their pedigree back to Sama b. Lu’ayy. the ancestor of Quraysh. Both ‘Umar and "Alf
denied any connection of Quraysh with them, refusing to include them in the pay-roll of
Quraysh. A statement of ‘AlY that the Band Sima were descendants of a bondsmaid of Sima
raped by onc of his black slaves. is said to have led to a rebellion of the troop of the Bané
Najiya numbering 300 warriors. They openly revolted under their leader. al-Khirrtt b. R&hid
(from the Samf clan of "Abd al-Bayt). They keft ‘Ali’s camp and were joined by Muslim polit-
ical malcontents, as well as by Jocal inhabitants who refused to pay the land-tax (khardj) and
by Kurds and Bedouins. ‘Ali was compelled to levy a strong force under the command of
Ma'qil b. Qays al-Riydhi who succceded to defteat al-KhirrTt's force in the region of al-Ahwiz.
Al-Khirrit retreated to the coastal territory of the Persian Gulf where he managed to rally the
Bani Sama, some of the ‘Abd Qays. as well as Christians and converts to Islam from Christian-
ity, who wanted to revert to their former taith. A strong force dispatched by *AlT deteated the
rebelling troop and al-Khirrit was killed in the battlc. The captives were sold to Masqafa b.
Hubayra al-Shaybani. who frecd them; he failed. however. to pay the promised sum, absconded
and joined Mu‘dwiya. The Banu Sima were later known by their hostile attitude towards ‘Alf.
(See: al-Husayn b. ‘Ali al-Maghrib¥, al-fnas bi-‘ilmii lansab, Ms. Br. Mus., Or. 3620, fols. Sla-
55a; al-Aghani. index; al-Tabarf, Ta'rtkh.index; Ibn A‘tham, al-Furah. Hyderabad 1391/1971,
IV, 75-88; Ibn Abr I-Hadid, Sharh nahj al-balagha, ¢cd. Muhammad Abo 1-Fadl 1bralitm, Cairo,
1385/1965, 111, 119--122, 126--151; Ibn Hazm, Jamharat anszb al-‘arab, ed. ‘Abd al-Salim
Harun, Calro. 1962. p. 173; lbn al-Athir. Usd, I, 110; Ibn ‘Ab_dval-Barr, al-Istr'ab, pp. 4589,
al-Baladhurl. Ansab al-ashraf, Ms., fol 1054a; and see W. Caskel, Gamharat an-nasab, das genes-
logische Werk des Hisam ibn Muhammad al-Kalbt, 11, 123, s.v. ‘Abdalbait b. al-Harit; Oriens
25--26, 56 (1976), note 38).

$7 {n al-Zubayr's Jamhara: fa-akthir min (al-afrari min| al-rieni wa-I-fursi {wa-mla’ wajjan
minhum]; the words in brackets are missing in al-Munammagq.

¢® The reading hatta ta’kulahum is erroneous; read: hatta na’kulahum. For the expression
na’kulu bi see al-Tabart, Ta'rtkh, 11, 84: wa-llahi lau annt akhadhtu hadha I-fata min qurayshin
la-akaltu bihi I ‘araba.

% The reading mala'ahum in al-Munaminagq is erroneous; read: fa-qad mala’tuhum.

7% The correct reading is: hafta anna ahadakum la-yaghdabu l-ghadbata as in al-Zubayr's
Jamhara.

71 Read as in the Jamhara: fa-yugadu ilayhi (not: fa-yangadu); the correct reading is given
in al-Munammnaq, p. 398, note 9.

72 The reading ardu I-mitwa‘tn, the “land of the obedient”, is erroncous; the correct read-
ing is ardu Itawd‘tn. the land ot plagues and pestilences. This latter reading is corroborated by
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(lands — K) were taken over by Quraysh and Mu‘awiya settled the territory with
Byzantines and Persians.”>

The quoted traditions indeed explain the report stating that Mu‘awiya affili-
ated the Banu Sama to Quraysh, with the aim of gaining strength for his clan
through this extension. They were settled in Mecca and served as his loyal support-
ers, increasing his authority and reducing the power of the Bakr b. ‘Abd Manat, a
tribal division which had played a considerable role in the relations between
Quraysh and the Prophet.

Mu‘awiya’s policy in relation to al-Ta’if is fully expounded in this report. He
strived, like his father, to acquire lands in al-T#’if and its surrounding territories and
to widen Qurashi influence there. The Qurasht aim is expressed in the saying of
Abd Jahm: “There will be no reconciliation with Thaqif until they say Liyya and
Wajj, Quraysh and Thaqif.” The intention seems to be that Thaqif should acknow-
ledge the demands of Quraysh to share in Liyya and Wajj as equal partners. The
Qurashi pressure was reinforced by the dispersion of Thaqif in the mountains of
al-Sarat and by necessitating them to go to Syria, considered a country exposed to
plagues, in order to collect their pay. The Persians and Byzantines mentioned in
the report were, in all probability, captives employed as labourers on the large
estates.

3

AL-T2’if after that played no political role in the history of the Muslim Em-
pire. Praised for its good climate it remained a summer resort for the wealthy of
Mecca and Medina. The descendants of Thaqif clung fondly to the document of
the Prophet about Wajj;’* the fertile lands in the vicinity of al-T#’if seem to have
been considered a good investment and it is quite plausible that Hisham b. ‘Abd
al-Malik purchased real estate there.”> As a place of pilgrimage al-Ta"if became
coupled with Mecca’® or given a twofold sanctity comprising that of Mecca and
of the Holy Land: al-T@’if was a piece of Palestine transferred by God to the
Arabian peninsula and placed in the spot of al-Ta'if after having performed the
tawaf around the Ka‘ba.”” The traditions attributed to the Prophet, in which he

the phrase: “so that you and [ may be rid of them™, i.e. they would perish, afflicted by plagues
in Syria. Sec on the ‘“rtawa‘in gl-sham’ al-Tha‘alibl, Thimar al-qulib, ¢cd. Muhammad Aba
1-Fadl Ibrahim, Cairo, 1384/1965, p. 547, no. 896. And see about the deportation of people
suspected of rebellious actions to Syria. the country of plagues: al-Baladhurf, Ansiab IVA,
232, . 56: wa-wadidtu ann! kuntu habastuhu wa-ashabahu au farraqtuhum fY ki I-shami
Ja-kafatnthimu Ltawa‘Tnu.

73 Al-Zubayr b. Bakkar, op. cit., fol. 170b; Muhammad b. Habib, al- Munammagq. pp. 397-9.

71 Shakib Arslan. op. cit., p. 119: ...wa-kanat thaqifun tatawarathu hadha l-kitaba
wa-tatabarraku bihi (quoted from lbn ¥ahd’s Tuhfat al-lata’if).

75 At-Baliadhurf, Ansab. Ms. fol. 1225b: . . .ittakhadha hishamun inalan bi-l1-ta'if. . .

7¢ ShakIb Arslan. op. cit., p. 136: inna l-ta'ifa min makkata wa-makkatu min al-ta’ifi
(quoted from al-‘Ujaymi’s fhda'u Llata’if).

7" See Le Muséon 82 (1969), 206, note 92; and sec al-Tabarf, Tafstr, ed. Shakir, 111
52; al-*Ayyash1, Tafstr, ed. Hashim al-Rasgoli 1-Mahallati, Qumm, 1380, I, 60; al-Mas‘odf,
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asserted that Thaqif were among the worst of the Arab tribes,”® were replaced by
traditions of praise. “The first for whom I shall intercede on the Day of Resurre¢
tion will be the people of Mecca, Medina and al-T2’if,””® said a tradition attrib.
uted to the Prophet. “Thaqif are God’s deputation,” says another tradition alleged;
to have been uttered by the Prophet.®® Current stories predicted that during the
period of disasters at the end of time the best people would dwell in the neighbour;
hood of al-Ta'if.®! “Wajj is a sacred valley,” says a hadith recorded in the early
compilation of Ma‘mar b. Rashid.®? In the vein of this trend the tradition of Gods
last tread seems to have been altered: “Wajj is a sacred valley; from Wajj God, may
He be blessed and exalted, ascended to Heaven after He had accomplished the
creation of heaven and earth.”®* Wajj seems thus to have tumed into the last spot
on earth on which God trod and from which He ascendew to Heaven, against the
claims made on behalf of the Rock of the Dome in Jerusalem.

Ithbat al-wasiyya, Najaf, 1374/1955, p. 39; lbn Baboyah, ‘Ilal al-shara'i’, Najaf, 1385/1966,:
pp- 442-3; al-Suytt, al-Durr al manthis, |, 124; al-Majlist, Bihiar al-anwar, Tchran, 1378, X!
109; Hashim al-Bahrini al-Taubalf al-Katkani, al-Burhan fl tafsiri l-qur'an, cd. Mahmtd
al-Musaw? al-Zarandi. Tehran, 1375, L. 155, no. 8 and 1I, 319, nos. 4-5; Shak{b Arslan. op. ci,
p. 133. ,

7% See lon Kathir. al-Bidaya, V1, 236: .. .sharru qaba’ili )-‘arabi banii umayyata wa-bani
hani fata wa-thaqifun; al-Daylamf, al-Firdaus. Ms. Chester Beatty 3037, fol. 94a.

79 Al-Nabfi. al-4wa’il. Ms. Zahiriyya. hadith 297/l fol. 22a; Ibn “Abd al-Barr. al-Istrab,
p. 1007; al-Muhibb al-Tabarl, al-Qira li-qasidi umm al-qura, cd. Mustata 1-Saqa, Cairo. 1390/
1970, p. 666.

0 [bn Hibban al-Busti, Kit. al-majrahin, cd. ‘Aziz al-Qadiri, Hydcrabad. 1390/1970. 1,
148: ... thaqlfun wafdu Uahi ‘azza wajalla; and see Ahmad b. ‘Hanbal, Musnad, U1, 342inf
gala rastdu llahi (s): allehumma hdi thaq!fan.

81 Qhakib Arslan. op. cit.. p. 136 (quoted from al-MayurqD's Bahjat al-muhgj f1 ba'di
fada'il al-ta’if wa-wajj).

82 ‘Apd al Razzaq, al-Musannaf, X1, 134, no. 20125; al-Muhibb al-Tabari, op. cit., p. 666.

82 Al-Bakri. Mujam.p. 1370.
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X1

“RAJAB IS THE MONTH OF GOD ...”

A Study in the Persistence of an Early Tradition

in memory of my student DAVID S. ELLER

The holy month of Rajab was observed during the period of the Jahiliyya in
spring.! It was the month of the ‘umra and of offering of the sacrifices of the
‘atd@’ir to the pagan deities.2 The people of the Jahiliyya kept the sanctity of
the month by refraining from raids and warfare.3 It is said to have been a month
of devotional practices and of fasting.4 According to some traditions swearing

1 See EI, s.v. “Radjab” (M. Plessner); S. D. Goitein, Studies in Islamic History and Insti-
tutions (Leiden 1966), pp. 92-93; J. Wellhausen, Reste arabischen Heidentums (Skizzen und
Vorarbeiten) (Berlin 1887), pp. 74, 93; G. E. von Grunebaum, Muhammadan Festivals (New
York 1951), p. 36; W. Gottschalk, Das Geliibde nach élterer arabischer Auffassung (Berlin
1919), pp. 106-107; K. Wagtendonk, Fasting in the Koran (Leiden 1968), p. 106; M. Gaude-
froy-Demombynes, Le Pélerinage @ la Mekke (Paris 1923), pp. IV, 192-198; C. Rathjens,
Die Pilgerfahrt nach Mekka (Hamburg 1948), p. 66. {The above books are quoted by the
names of their authors.}

2 See EI? s.v. *““Atira (Ch. Pellat); F.Buhl, Das Leben Muhammeds (Heidelberg 1955),
p. 88 (and see note 246, ibid.); al-Anbiri, Sharh al-gasd’id al-sab’ al-fiwdl, ed. "Abd al-Salim
Hiriin (Cairo 1963), pp. 294, 484; Ibn Qutayba, al-Ma'dn! al-kabir (Hyderabad 1949),
L, 67; al-Nuwayrl, Nihdyat al-arab (repr. Cairo 1964), III, 120; Ibn Durayd, al-Ishtigaq,
ed. ‘Abd al-Salim Hirlin (Cairo 1958), p. 280 (with a divergent version: inna ‘ald kulli
muslimin ft kulli “Gmin ‘atiratan, wa-hiya shitun kanat tudhbabu f1 l-mubarrami fa-nasakha
dhalika l-adhd. The month of sacrifice here is Mubarram, not Rajab); J. Wellhausen, pp.
94, 115-116; W. Gottschalk, p. 119; W. Robertson Smith, Lectures on the Religion of the
Semites (London 1914), pp. 227-228; K. Wagtendonk, p. 36; al-Jahiz, Kit. al-hayawan,
ed. "Abd al-Salim Hairiin (Cairo 1965), I, 18.

3 See J. Wellhausen, p. 94; al-Farrd’, al-Ayydm wa-l-layall wa-l-shuhir, ed. 1brahim al-
Ibyarl (Cairo 1956), pp. 12-13; al-Marzliql, al-Azmina wa-l-amkina (Hyderabad 1332 AH),
1, 282, 90, 278; al-Jumabl, Tabaqdt fubil al-shu’ard’, ed. Mahmiid Muh. Shakir (Cairo 1952),
p. 61; LA, s.v. “smm, ngl, rjb”; al-Turtishl, Kit. al-hawadith wa-l-bida", ed. Mub. al-Talibl
(Tunis 1959), pp. 123, 125; ‘All al-Qiri’, al-Adab fi rafab, Paris, Bibliothéque Nationale,
Ms. Arabe 6084, Majmil‘a, fol. 65a (wa-yugdlu rajabun al-asammu li-annahu I yundda fthi
“yd qaumah” wa-*'ya sabahah” wa-li-annahu 13 yusma'u fihi hissu l-silahi 13 f1 l-sabahi wa-la
f1 l-rawdhi); Ibn Qutayba, Tafslr gharth al-Qur’dn, ed. Ahmad Saqr (Cairo 1958), p. 185.

4 See S. D. Goitein, pp. 92-93; K. Wagtendonk, pp. 117, 120-122.
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against the iniquitous and wrong-doers in this month was especially efficacious.$

The veneration of this month seems to have continued in the period of
Islam and to have survived until recent times. Contradictory traditions attri-
buted to the Prophet, recommending some practices of Rajab or interdicting
it, bear evidence of divergent opinion on this subject in the Muslim com-
munity during the early centuries of Islam. Heated discussions among Muslim
scholars concerning different aspects of these practices make it possible to
understand them better. These Rajab traditions are to be surveyed in the
following pages of this paper.

The widely circulated utterance of the Prophet la fara’a wa-la ‘atirata, “no
sacrifice of the firstlings (of the flock) nor of the animals slaughtered in Rajab”,$
indicates explicitly the interdiction to perform the sacrifices of Rajab. This
hadith is however contradicted by a tradition reported by ‘Amr b. Shu‘ayb.?
The Prophet, when asked about the ‘agiga, the fara'a and the ‘atira, stated
concerning the “atira: al-"atiratu haqqun, “the “atira is obligatory” (verbatim:
the ‘atira is an obligation). The word ‘atira is explained in the tradition as
a sacrifice of a ewe, which the people of the Jahiliyya used in Rajab to slaughter,
cook, and whose meat they used to consume and feed from (scil. the needy
and poor).8

More explicit about the obligatory character of the ‘atira, the sacrifice of
Rajab, is the tradition reported on the authority of Mikhnaf b. Sulaym.? “Upon
the people of every house, stated the Prophet, there is an obligation evéry

S See al-Kala'l, al-Iktifa® fi maghdzi l-mustafd wa-l-thalGthati l-khulafd’, ed. H. Massé
(Alger 1931), 1, 123-124; al-Nanl, al-Ghunya li-talibi tarigi l-haqqi ‘azza wa-jalla (Cairo
1322 AH), 1, 196.

¢ Abmad b. Hanbal, Musnad, ed. Ahmad Mul. Shakir (Cairo 1949-1956), XII, 104,
No. 7135 and X1V, 171, No. 7737; al-Suyitl, al-Jami* al-saghir (Cairo 1320 AH), II, 202;
L “A, s.v. “fr"’; comp. W. Robertson Smith, pp. 227, note 3, and pp. 462-465; al-Shaukin,
Nay! al-autar (Cairo 1347 AH), V, 119; Abi I-Mahaisin al-Hanaf1, al-Mu'tasar min al-mukhtasar
(Hyderabad 1362 AH), I, 274; Abi Da’id, Sakih sunan al-mugafd (Cairo 1348 AH), I, 8;
al-Hakim, al-Mustadrak (Hyderabad 1342 AH), IV, 236; al-Muttaqi al-Hindi, Kanz al-
‘ummal (Hyderabad 1954), V, 48, No. 428; al-Tirmidhl, Sakil (Cairo 1931), VI, 311-312;
Muslim, Sahth (Cairo 1285 AH), I, 159; al-'Azizl, al-Sirdj al-munir (Cairo 1957), III, 473,
ult.; al-Tibrizl, Mishkdt al-masabth (Karachi), p. 129.

7 See on him al-Dhahabi, Mizdn al-i‘tiddl, ed. ‘Ali Mub. al-Bijawi (Cairo 1963), III, 263
268, No. 6383; Ibn Hajar, Tahdhib al-tahdhib (Hyderabad 1326 AH), VIII, 48-55, No. 80,

8 Abmad b. Hanbal, X1, 4-7, No. 6713; al-Shaukanl, Nayl, V, 119; al-Suyitl, al-Jami
al-saghir, 11, 67; al-Muttaqi al-Hindi, V, 48, No. 427; al-*Azlz], II, 467, inf.

9 See on him Ibn ‘Abd al-Barr, al-Isti"ab, ed. “Ali Muh. al-Bijawi (Cairo, n.d.), p. 1467,
No. 2534; Ibn Hajar, Tahdhib, X, 78; idem, al-Isaba, VI, 72, No. 7842.
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year (to slaughter) a victim (scil. of the Sacrificial Feast) and a ‘atira”. The
‘atira is glossed in the tradition as “al-rajabiyya”. (‘Ald kulli ahli baytin fi
kulli “Gmin udhiyyatun!® wa-"atiratun: hal tadriina ma I-"atiratu? hiya l-rajabiy-
yatu).!1

It is evident that these traditions are contradictory and reflect two diverse
attitudes towards the continuation of the practices of the sacrifices of Rajab
in Islam: the one approving of the rajabiyya and incorporating it into the
body of Islamic sacrifices, authorized by the utterance of the Prophet; the
other one aiming at the abolition of the Rajab sacrifice, it too basing its
arguments on the utterances of the Prophet.

The two contradictory traditions (/@ fara"a wa-la “atirata and inna ‘ala kulli
ahli baytin) are discussed by Abit “Ubayd (d. 224 AH). Stressing the Jahili
character of the “atira, he remarks that this sacrifice was abolished by Islam.
In his opinion, the hadith of “Id fara’a’” abrogates the hadith of “‘ala kulli
ahli baytin...” (wa-l-hadithu l-awwalu ndsikhun li-hadha).12

Al-Khattabi (d. 388 AH) records the opinion of Aba Da’ud (d. 275 AH)
about the tradition of Mikhnaf b. Sulaym, which is identical with the opinion
of Abil ‘Ubayd. “The ‘atira, says Abi Da’'ad, is (an) abrogated (practice)”,
al-‘atiratu mansizkhatun.13 Al-Khattabi emphasizes the difference between the
meaning of “atira in the times of the Jahiliyya and that of Islam. In the period
of the Jahiliyya ‘atira denoted a ewe sacrificed for the idol; its blood was
poured on the head of the idol — argues al-Khattabi. But in this hadith (i.e.
in the hadith of Mikhnaf b. Sulaym) it denotes the sacrifices of an animal in
Rajab. This, says al-Khattabi, fits the intent of the hadith and is compatible
with the prescription of the religion.14 Al Khattibi does not consider the

10 In some traditions “adhdtun’.

11 Ibn Hajar, al-Isaba, V1, 72; Abi Nu'aym, Akhbar Isfahdn, ed. S. Dedering (Leiden 1931).
I, 73; al-Shaukidni, Nayl, V, 117; LA, s.v. “‘atr”; Abii -Mabisin al-Hanafl, I, 274; ‘Abd
al-Ghani al-Nabulsi, Dhakhd’ir al-mawarith (Cairo 1934), III, 95; al-Suyifl, al-Jami' al-
saghir, 11, 60 (with a slightly different version: ‘ald ahli kulli baytin an yadhbahii shatan ft
kulli rajabin wa-fi kulli adha shatan); al-Muttaql al-Hindi, V, 48, No. 429 and V, 57, No.
500-502; al-Bayhagql, al-Sunan al-kubrd (Hyderabad 1356 AH), 1X, 260; Muslim, II, 159;
Abii Da’id, II, 2; Ibn al-Athlr, al-Nikdya, ed. al-Taniht (Cairo 1963), 111, 178 (‘ald kulli
muslimin adhdatun wa-‘atiratun); Tbn al-Athlr, Jami* al-usal min abadith al-rasil, ed. Muh.
Himid al-Fiqqi (Cairo 1950), IV, 121, No. 1624.

12 Aba ‘Ubayd, Ghartb al-hadith, ed. Muh. ‘Azim al-Din (Hyderabad 1964), I, 194-195;
L'A, s.v. *““atr” (where the opinion of Ab@i "Ubayd is recorded differently: wa-lhadithu
l-awwalu asahhu); and see the note of the editor in Ibn al-Athlr’s Jami® al-usal IV, 122 (Abii
*Ubayda stated that the hadith: “ld fara’a...” abrogated the badith: ““alg ahli kulli baytin...”).

13 gamd b. Muh. al-Khattiibl, Ma'alim al-sunan (Halab 1933), 11, 226.

14 Ib., (...al-'atiratu tafstruhd f1 l-hadithi annahd shatun tudhbalu fU rajabin wa-hadhd
huwa lladhi yushbihu ma‘na l-hadithi wa-yaliqu bi-hukmi I-dini [in text: l-tadayyunil); L'A,
sv. ‘““atr” (correctly: I-dini); Ibn al-Athlr, al-Nihkdya, 111, 178 (correctly: I-dini).
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‘atira as abrogated; he seems to consider it lawful, although he has some
reservations in connection with one of the transmitters of the hadith.15

The opinion that the “atira was abrogated by the Sacrificial Feast is plainly
reflected in the hadith reported on the authority of ‘Ali. The Prophet said:
“The Sacrificial Feast abrogated every sacrifice, the fasting of Ramadan abrog.
ated every fasting... etc. (nasakha l-adhd kulla dhabhin wa-saumu ramadana
kulla saumin...).16

Between the two poles of interdiction of the “atira and its recommendation,
there are some traditions which reflect an attitude of toleration. This can be
gauged in the tradition recorded on the authority of Abii Razin.17 Abi Razin
said, asking the Prophet about the sacrifice of Rajab: “We used to slaughter
in Rajab, to eat (scil. from the meat of the slaughtered animal) and to feed
people who came to us.” The Prophet then said: “There is no objection to
it” (la ba’sa bihi).18 Waki® b. “Udus!9 the transmitter of Abl Razin stated
that he would never, following this tradition, abandon the sacrifice in Rajab.?
Ybn ‘Aun and Ibn Sirin used to sacrifice in Rajab.21

Slightly different is the tradition reported on the authority of al-Harith b.
‘Amr.22 The Prophet, when asked about the fard@’i® and ‘at@ir, said: “He
who wants to sacrifice the firstlings (of the flock) may do so; he who does
not — may desist. He who wants to sacrifice the ‘atire may do so, he
who does not —may desist; there is a sacrifice on sheep’ (man shd’a farrd'a
wa-man shd’a lam yufarri'; wa-man sh@’a ‘atara wa-man sh@a lam ya'tir
wa-fi I-ghanami udhiyatuhd).?3 Tt may be pointed out that this utterance of
the Prophet, as reported by al-Harith b. "Amr, was given by the Prophet

15 Comp. Ibn al-Athir, Jami® al-usal IV, 122, note 1: wa-géla I-Khattabi: hidha I-hadiths
da’ifu l-mukharraji, wa-Abi Ramlata majhilun,

16 al-Bayhagqi, IX, 262 sup.; al-Tirmidhi, VI, 312 (quoted in the commentary of Ibn
al-"Arabl).

17 See on him Ibn ‘Abd al-Barr, p. 1657, No. 2952; Ibn Hajar, al-Isdba, V1, 8, No. 7549

18 Al-Khatib al-Baghdadi, Madih auhdm al-jam® wa-l-tafrlq (Hyderabad 1960), II, 333,
No. 177 (kunnd nadhbahu fI rajab); Abl I-Mahisin al-Hanafl, I, 274, al-Bayhaql, IX, 312;
al-Shaukani, Nayl, V, 118; Muslim, II, 159 (in the commentary of al-Nawawi).

19 See on him Ibn Hajar, Tahdhib, X1, 131, No. 212,

20 Al-Bayhagql, IX, 312.

21 Abu I-Mahasin al-Hanafl, I, 274; and see Ibn al-Athir, Jami* al-ugil, IV, 122, note 1:
wa-kana Ibn Sirin min bayni ahli I-"ilmi yadhbaku l-"atirata fi shahri rajabin wa-kéana yarwi
fihd shay’an wa-lam yarahu mansikhan.

22 See on him Ibn ‘Abd al-Barr, p. 294, No. 417; Ibn Hajar, al-Isdba, 1, 298, No. 1454;
idem, Tahdhib, I1, 151, No. 257.

23 Al-Hakim, IV, 232; Ibn Sa‘d, 7abagar (Beirut 1958), VII, 64; al-Muttaql al-Hindi,
V, 48, No. 430; Aba I-Mabdsin al-Hanafl, I, 257; al-Shaukéni, Nayl, V, 118; Muslim,
II, 159 (in the commentary of al-Nawawi).
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at the hajjat al-wada’, forming thus his last and definitive utterance in this
matter. This cannot be changed of course by an abrogating tradition.

Close to the preceding tradition is the hadith reported on the authority of
Nubaysha.2¢ When asked about the sacrifices of Rajab, the Prophet said:
“Slaughter for God in any month (you like), bestow upon people (graces)
for the sake of God and feed (poor people)” (idhbahit li-llGhi fi ayyi shahrin
kana wa-birrii li-llahi *azza wa-jalla wa-at'imii).25

The difference between the tradition of Abii Razin and the two preceding
traditions is substantial: while in the tradition of Abii Razin the ‘atira is
considered as lawful (/d ba’sa biha) and meritorious, in the two preceding
traditions no merit is attached to the sacrifice in Rajab at all; animals may be
slaughtered in any month of the year; reward is given according to the good
deed: the animals have to be slaughtered for God and their meat has to be
given to the poor and needy.

The tendency of Muslim scholars, as might be foreseen, is to try and reconcile
the conflicting opinions. Abi 1-Mahasin al-HanafT concludes that it may be
supposed that the obligatory character of the ‘atira (in Rajab) was abolished,
but that it was left as a permitted and lawful sacrifice (yuhtamalu naskhu ma
kana wdjiban wa-bagiya j&’izan).26 This definition mirrors the opinion of al-
Shiafi‘i; la fara‘a wa-la “atira does not indicate interdiction, it merely negates
the obligation, but leaves the “atira as permissible and lawful sacrifice.27 Some
Muslim scholars even considered it favoured (mustahabb).28 Some scholars
considered the ‘atira obligatory in Islam.29

The contradictory traditions surveyed above concerning the sacrifice of
Rajab, the ‘atira, reflect already the struggle between the different groups of
Muslim scholars over the subject of sanctity of Rajab in Islam. The pivot
of the polemic is in fact the problem whether the sanctity of Rajab continues

24 See on him Ibn Abd al-Barr, p. 1523, No. 2652; Ibn Hajar, al-Isdba, VI, 231, No.
8674; idem, Tahdhib, X, 417, No. 751.

25 Al-Hakim, IV, 235; Abia Da’ad, I1, 8; Muslim, II, 159 (in the commentary of al-Nawawi);
Abii 1-Mahidsin al-Hanafl, I, 274; al-Muttaql al-Hindi, V, 56, No. 490 (and comp. ibid.,
57, No. 499); al-Shaukini, Nayl V, 118; al-"Azizl, I, 189.

26 Abii 1-Mahisin al-Hanafi, I, 274 inf.-275 sup.; and see al-"Azizi, 1, 189.

27 See al-Bayhagql, IX, 313; al-Shaukini, Nayl, V, 119; and see Ibn al-Athlr, Jami* al-usil,
IV, 122, note 1: wa-gila “Id fara'a wdjiban wa-ld “atirata wajibatan” li-yakina jam'an bayna
Lahadithi.

28 Al-*Azizi, I, 189, line 9, from bottom; Muslim, II, 159 (in Nawawl's commentary);
al-Bayhagl quoted in Ibn al-Athir’s Jami* al-usil, IV, 122 commenting on the tradition of
Mikhnaf b. Sulaym: Hdadha l-hadithu, in sahha, fa-l-muradu ‘ald tarigi l-istihbabi, idh qad
jama'a baynaha wa-bayna l-'atirati; wa-I-‘atiratu ghayru wdjibatin bi-l-ijma’.

29 See Ibn al-Athir, Jami* al-usil, IV, 122, note 1: wa-géla I-Yahsubl: wa-qdla ba’ du
l-salafi bi-baqad’i hukmiha.
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in Islam and thus its merits were approved of by the Prophet, or whether its
sanctity was annulled by the Prophet and thus its practices are reprehensible
or at least of no value whatsoever. The opinion of Lammens that the Prophet
forbade or prohibited the ‘atira (harramahd au mana®ahd)’0 and the opinion
of Jawad °Ali that Islam abolished it (wa-qad abtala [-isiamu [-rajabiyyata,
wa-hiya I-"atiratu, kama abfala l-fara“a)3! can hardly be accepted.

The “atira forms in fact one aspect of this struggle. The controversy between
the different groups of Muslim scholars extends to other observances of Rajab,
like fasting, prayer and other acts of piety.

I

The partisans of the sanctity of Rajab emphasized the qualities of this month,
basing their arguments — as usual — on the alleged utterances of the Prophet.
In a tradition reported on the authority of ‘A’isha the Prophet is said to have
stated that Rajab was the month of God;32 it is called “the Deaf™, al-asamm,
because the people of the Jahiliyya used to put down their weapons and
refrained from fighting; people lived in security during this month.33 An
almost identical tradition is recorded in Shi‘i sources.34

Ibn Hajar (d. 852 AH) comments on this tradition that although the content
of this tradition might be true, it cannot be attributed to the Prophet (/@ yasihhu
‘an rasili llahi). Two transmitters of this tradition, Ubayn b. Sufyan35 and
Ghalib b. ‘Ubaydullah,36 argues Ibn Hajar, were known as forgers of hadith.37

The idea of the continuity of the sanctity of Rajab in Islam is plainly expressed
in a significant saying of Abii 1-Dardd’ about the fasting of Rajab: it was a
month honoured in the times of the Jahiliyya; Islam only enhanced its merit

3% H. Lammens, al-Hijara al-mu’allaha (al-Mashriq 1939), p. 97.

31 Jawad ‘Al, Ta'rikh al-‘arab qabla l-islam (Baghdad), V, 238.

32 But see al-Bayhagi, IIT, 4 and IV, 291 where al-Muharram is designated as “the month
of God" (wa-inna afdala I-siyami ba"da shahri ramadana shahru llahi lladhi tad anahu I-mubar-
rama); Abt Tilib al-Makki, Qar al-qulib (Cairo 1932), I, 111, line 7; Ibn Maijah, Sunan
al-mustafa (Cairo 1349 AH), I, 530, ult. (and see ibid., the commentary of Muh. b, "Abd
al-Hadi al-HanafT).

33 Jbn Hajar, Tabyin al-‘gjab bi-ma warada fi fadli rajab (Cairo 1351 AH), p. 14; L°A,
s.v. “smm’ (but there are two versions recorded: according to one version it was the Prophet
who called Rajab “the month of God”; according to the other one the people of the Jahilliyya
named Rajab ‘‘the month of God”).

34 See Ibn Bibiyah, Thawab al-a'mal wa-"iqab al-a’mdl (Teheran 1385 AH), p. S2.

35 See on him al-Dhahabl, Mizan al-i‘tidal, 1, 78, No. 272.

36 See on him al-Dhahabt, III, 331, No. 6645.

37 Tabyin al-"ajab, p. 14.
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(kdanat al-jahiliyyatu tu'azzimuhu fi jahiliyyatihd wa-ma zadahu l-islamu illa
fadlan).38 This view is fairly exposed in Shi‘i tradition as well.39

The elements of *“holiness” required for localities and cities, as analysed
by G. E. von Grunebaum, are inherent in the traditions of Rajab. The
Prophet, claim some traditions, was born in Rajab.4! Al-Qastallani (d. 923
AH) rejects this tradition. The Prophet, argues al-Qastallani, was not born
in Ramadidn, Muharram or Rajab, nor in any other of the honoured months,
as the Prophet is not honoured by time; on the contrary: time is honoured
by him. If he had been born in one of these (honoured) months, one might
have imagined that he was honoured by them. Therefore God fixed the date
of his birth in another month in order to show His concern for him and the
grace bestowed upon him.42

According to another tradition, he *was put into the womb of his mother™
in the first eve of Rajab; it was the eve of Friday, and God ordered Ridwan
to announce the tidings in Heaven.43 Muslim scholars remark that this date
(.. the first of Rajab as the date of beginning of pregnancy) fits the date
established by tradition as the date of birth of the Prophet: Rabi® al-awwal.44

Some traditions maintain that he received his revelation in Rajab.45 This
date is given as well by some Shi‘l sources.46 Some traditions assert that the
event of laylat al-mi‘rdj occurred in Rajab.47

The Prophet gathered the people in Rajab, according to a tradition reported

38 JIbid., p. 29.

39 See Muh. b. Fattal, Raudat al-wd‘izin (Najaf 1966), p. 396; Ibn Babiiyah, p. 52.

40 G. E. von Grunebaum, “The Sacred Character of Islamic Cities”, Mélanges Taha
Husain, ed. Abdurrahman Badawi (Cairo 1962), pp. 26-27.

41 Al-Zurqani, Shark ‘ald I-mawahib al-ladunniyya (Cairo 1325 AH), I, 131, line 4; Ibn
Hajar al-Haythaml, al-Ni'ma al-kubrd ‘ald 1-'Glam bi-maulidi sayyidi bani Adam, Ms (in
my possession), fol. 19a, line 1.

42 Al-Zurqini, I, 132, line 19 (quoted from “Abdarl’s Mudkhal); and see Ibn Hajar al-
Haythaml, al-Ni'ma al-kubra, fol. 19a, lines 3-6; al-Majlisi, Bikdr al-anwar, XX, 113, line 25
(lithogr. ed.); and comp. al-Suyftl, al-Gawl, 1, 305 sup.

43 Ibn Hajar al-Haythami, al-Ni'ma al-kubrd, fol. 12b; al-Shatibl, al-Juman fi akhbar
al-zaman, Ms. Br. Mus., Or. 3008, fol. 48a.

44 Al-Halabi, Insdn al-‘uyin (Cairo 1932), I, 68; al-Zurganl, I, 105, lie 10.

45 Al-Suyiiti, al-Durr al-manthiir (Cairo 1314 AH), I1, 235 ult.; Ibn Qayyim al-Jauziyya,
Zid al-ma‘ad (on margin of Zurqéinl's Sharh I, 58); Ibn al-Jauzi, Sifat al-safwa (Hyderabad
1355 AH), I, 27; al-Ghazall, Ihya@ ‘ulim al-din, (Cairo 1933), I, 328.

46 Tbn Biabiiyah, p. 57; al-Tisl, Amali (Najaf 1964), I, 44; al-Bahrénl, al-Hadd’ig an-
nddira f1 akkdam al-‘itra al-td@hira (Najaf 1384 AH), XIII, 362-363; al-MajlisI (Teheran 1386
AH), XVIHI, 189.

41 Al-Zurqanl, 1, 306, 308; al-‘Abdari, al-Mudkhal (Cairo 1929), 1, 294, line 10; see al-
Dirinl, Tahdrat al-qulib (Kafr al-Zaghiri 1354 AH), p. 93, line 11; EL s.v. “Mi‘'radj”;
Abi Tilib al-Makki, I, 93; al-Ghazzali, I, 328; "All al-Qari’, al-Adab, fol. 66a.
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on the authority of Ibn *Abbas, and informed them about the virtues of his
pedigree.48 All the rivers of the world visit in Rajab the well of Zamzam —
according to a tradition reported by Wahb b. Munabbih.4®

The sanctity of Rajab was assessed in comparison with that of the other
months in a peculiar utterance attributed to the Prophet. The Prophet said:
““Rajab is the month of God, Sha‘ban is my month, Ramadan is the month
of my people.”s0

Close to this tradition is a hadith counting the rewards for the believers
observing Rajab, Sha‘ban and Ramadan and reported on the authority of
Anas b. Malik. It is recorded in al-Bayhaqi’s (d. 458 AH) Fadd’il al-augat
and quoted by Ibn Hajar. “The month chosen by God is Rajab” — says the
Prophet. “He who honours the month of Rajab — honours the order of God
and he who honours the order of God — God will introduce him into the
Gardens of Paradise and grant him His favour”, etc.51 Al-Bayhaqi marks
the hadith as munkar, but Ibn Hajar differs, classifying it as “forged with
obvious features of forgery” (bal huwa maudii*un zdhiru I-wad‘i) and attributes
the forgery to one of the transmitters, N&h al-Jimi®, “Nuh the Collector”,
about whom people used to say that “he collected everything except truth.”s2
Nevertheless al-Suyiiti (d. 911 AH) recorded this tradition in his commentary
of the Qur’an.s3

A peculiar ShiI‘ tradition sheds some light on the similarity of growth of
pro-Rajab tenets in Sunni and Shi‘i societies as well as on the manner of casting
of the Shi'l traditions in this matter. “Ali, says the tradition, used to fast the
whole month of Rajab, and he used to say: “Rajab is my month, Sha‘ban
is the month of the Messenger of God, Ramadin is the month of God.”5¢
Itis evident that this is a Shi'i re-moulding of the hadith “Rajab is the month

48 al-Qandiizl, Yandbi' al-mawadda (Najaf 1965), p. 16.

49 Al-Dirint, p. 93.

56 Al-Sahmi, Ta'rikh Jurjdn (Hyderabad 1950), p. 184; al-Sakhawl, al-Maqdsid al-hasana
Ji bayan kathir min al-ahddith al-mushtahira, ed. ‘Abdallah Mul. al-Sadiq (Cairo 1956),
p. 224, No. 510; al-Jarrahl, Kashf al-khaf@® wa-muzil al-ilbas (Cairo 1351 AH), 1, 423, No.
1358; al-SuyGtl, al-Jami* al-saghir, 11, 21 inf.; 1bn Hajar, Tabyin al-‘ajab, p. 10 sup.; al-
Jllind, 1, 200; al-Shaukini, al-Fawd'id al-majmi‘a fi l-ahddith al-maudi’a, ed. ‘Abd al-
Rahmin al-Mu‘allami al-Yamani (Cairo 1960), p. 439, ult.; idem, Nayl, 1V, 210; Tbn Babiyah,
p. 52; al-Pattani, Tadhkirat al-maudia’t (Cairo 1343 AH), p. 116 inf.; and see a divergent
tradition: sha'bdn shahri wa-ramadan shahru lahi..., in al-Jarrahi’s Kashf 11, 9, No. 1551
and in Ibn Bablyah’s Amall, p. 13; and see ‘All al-Qiri’, al-Adab, fol. 65a inf,; idem, Risalat
al-abadith al-maudi‘a, Majmii‘a, fol. 6la.

51 1bn Hajar, Tabyin al-‘ajab, p. 13.

52 See on Nith al-Jami': al-Dhahabl, Mizdn al-i'tidal, IV, 279, No. 9143.

53 Al-Durr al-manthir, 111, 236 sup. ; (and see Qasim al-Qaysl, Ta'rikh al-tafsir (Baghdad
1966), p. 132, about weak and forged traditions in the commentaries of al-Suygr).

54 Al-Babrinl, XIII, 381 inf,; cp. Ja'far Mangiir al-Yaman, Ta'wil al-zakat, Ms. Leiden
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of God, Sha‘ban is my month (i.e. of the Prophet), Ramadin is the month
of my people”.
Another assessment of Rajab in relation to other months is reported in a
hadith recorded on the authority of Anas b. Milik. The Prophet said:
“The superiority of Rajab over other months is like the superiority of
the Qur’an over other speech; the superiority of Sha‘bdn over other months
is like my superiority over other prophets; the superiority of Ramadan
over other months is like the superiority of God over (His) believers.”ss
The scale of qualities is, in this hadith, rather different. The highest rank is,
like in the Shi‘l tradition mentioned above, given to Ramadan.

m

One of the most controversial practices of Rajab was the practice of fasting.
Just as in the case of the sacrifices of Rajab, the partisans of fasting in Rajab
took recourse to alleged utterances of the Prophet36 pointing to the merits
of fasting and the efficacy of fasting during some particular days in this month.
The antagonists rejected the sanctity of the month altogether, basing their
arguments again on alleged utterances of the Prophet and marking the tradi-
tions in favour of fasting in Rajab as weak, untrustworthy or even forged.
The lines of discussion on fasting resemble those of the discussion about the
sacrifices.

“In Paradise there is a river called Rajab” — says a tradition attributed

to the Prophet. “This river is whiter than milk and sweeter than honey.

Or. 1971, fol. 38a: wa-qgdla rajabun shahru llahi wa-sha'bdnu shahri wa-ramadanu shahru
‘aliyyin.

55 Al-Samarqandl, Tanbth al-ghafilin (Cairo 1347 AH), p. 116; Ibn Hajar, Tabyin al-‘ajab,
p. 14; al-Pattani, p. 116 inf.; al-Sakhawl, p. 299, No. 740; Ibn al-Dayba’, Tamyiz al-fayyib
min al-khabith fima yadiru ‘ald alsinati l-ndsi min al-hadith (Cairo 1324 AH), p. 137; al-
Shaukdnli, al-Fawd'id, p. 440 sup.; and see an interesting Shi'l tradition in al-MajlisI's Bihar
XXXVII, 53 (new ed.): Mubammad among his believers is like Ramadin in relation to
other months, the family of Muhbammad among the believers is like Sha‘ban in relation
to other months, *All among the family of Mubammad is like the best of the days of Sha'bin,
i.e. the fifteenth day of this month. The believers of the family of Mubammad are like Rajab
in relation to Sha‘ban.

5 Comp. J. Goldziher, “Neue Materialien zur Litteratur des Uberlieferungwesens bei
den Muhammedanern”, ZDMG L (1896), p. 482: “allerdings haben die Theologen mit
seltener Kiihnheit in jedem auftauchenden Falle, den sie zu entscheiden hatten, ihre eigene
Amnsicht oder die der Lehrpartei der sie angeherten als Spruch des Propheten ausgegeben,
zuweilen Spriiche die lange Zeit als Urtheile angesehener Leute aus der Gemeinde des Islam
bekannt waren, an den Propheten selbst angelehnt um dadurch gréssere Authoritit fiir
dieselben zu erlangen.”
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He who fasts one day of the month of Rajab — God will give him to
drink from that river.”57

“In Paradise” — asserts another tradition — “there is a palace (prepared)
for the people fasting in Rajab.”’58

The obligation of fasting in Rajab is motivated by miracles of God, His
aid and deliverance of the righteous after plight and distress and His favour
and grace granted to His believers in this month. Fasting is in fact an act of
gratitude. God bade Niih to set out on his ark in Rajab. He fasted this month,
thanking God for His grace and ordered the people of the ark to fast this

month according to some traditions.5® In Rajab God split the sea for Moses;

Ibrahim and ‘Isa were born during Rajab. God forgave the people of Yiinus
their sins in Rajab; in this month too God forgave Adam.60 Rajab is nick-
named “the Deaf” (al-asamm), because the wrath of God was never heard of
during this month; God punished peoples in other months, but never in Rajab.6!
Rajab was also nicknamed al-asabb, *“‘the Pouring”, because the mercy of
God poured forth during this month and flooded His servants; God bestows
on them in this month graces and rewards which never an eye has seen, not
an ear heard, nor had it occurred to the mind of a man.62

Special rewards were promised, according to some traditions, for fasting on
some particular days in Rajab. One of these especially venerated days is the
twenty-seventh day of Rajab. On this day Muhammad was granted his pro-
phethood. “He who fasts on the twenty-seventh day of Rajab will be granted
by God the reward (otherwise) due for fasting sixty months”, says a tradition
reported on the authority of Abii Hurayra and attributed to the Prophet.s}
In another version of this hadith, he who fasts the twenty-seventh day of
Rajab, and spends the preceding night awake (praying) will be rewarded just

571 Al-Jilani, I, 200; al-Suyt{l, al-Jami' al-saghir, I, 91 inf.; al-*Azlzi, I, 513; al-Dhahabi,
Mizan al-i'tidal, 1V, 189, No. 8797; al-Bahréni, XIII, 381; Ibn Babiiyah, p. 52; Ibn Hajar,
Tabyin al-'ajab, pp. 5-8; Muh. b. Fattal, p. 401; al-Muttaql al-Hindi, VIIL, 360, No. 2646;
al-Zurqini, VIII, 128; al-Turtishi, p. 125; "Alf al-Qdri’, al-4dab, fol. 65a; al-Suyil, a-
Hawt li-l-fatawl, ed. Muh. Muhy1 1-Din ‘Abd al-Hamid (Cairo 1959), I, 145; and comp. al-
Asyiiti, al-Kanz al-madfiin (Cairo 1288 AH), p. 74.

58 Ibn “Asiakir, Ta'rikh (Tahdhib), ed. Ahmad ‘Ubayd (Damascus 1351 AH), VII, 137;
al-'Azizl, 1, 513; al-Suyitl, al-Durr al-manthar I, 235; al-Muttaql al-Hindi, VIII, 409,
No. 2967-2968; al-DirInl, p. 93, line 3; al-Zurqaal, VIH, 128; Aba Shima, al-Ba‘ith ‘ald
inkari l-bida’i wa-l-hawadith, ed. Mahmiid Fu'ad Minqgdra al-Tardbulsi (Cairo 1955), p. 55.

59 Al-Jlani, I, 197; Ibn Hajar, Tabyin al-"ajab, p. 17; al-Suyil, al-Durr al-manthir, 111,
235; and see al-Shaukani, al-Fawd’id, p. 440, line 12; “All al-Qari’, al-Adab, fol. 65a.

6 Ibn Hajar, Tabyin al-‘ajab, p. 17.

61 Al-Jilant, I, 196 inf,

62 Ibid., 1, 197.

63 Ibn Hajar, Tabyin al-‘ajab, p. 28; al-Jilani, I, 205.
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as if he fasted one hundred years and spent the nights of a hundred years
awake.64 According to a tradition reported on the authority of *Ali b. Abi
Talib, the Prophet promised forgiveness of ten years (of sins) to the man who
would fast that day and would supplicate at the breaking of the fast (da'd
‘inda l-iftar).55 It is noteworthy that “Abdallah b. “Abbds — according to a
tradition reported on the authority of al-Hasan al-Basri — used to practice
the i*tikaf on the twenty-seventh day of Rajab, and recite (among other siira’s
of the Qur’an) the sira of Laylat al-Qadr.56 This may, of course, point to
the continuity of the Jahiliyya practice of i'tikdf during Rajab in the period
of Islam and support the proposition of Wagtendonk about the link between
the laylat al-gadr and the twenty-seventh day of Rajab.67 The link between
laylat al-qadr and the month of Rajab is indicated in some comments on
Sara XIII, 39. Mujahid relates this verse to the former, while Qays b. “Ubad
refers it to the tenth of Rajab.67q

Of special merit was also fasting on the first day of Rajab. The Prophet,
according to a tradition reported by Aba Dharr, said: “He who fasts the first
day of Rajab, will get the reward equivalent to the fasting of a month.” The
seven gates of Hell will remain closed — continues the tradition — for a man
who fasts seven days of Rajab; he who fasts eight days — the eight gates of
Paradise will be opened for him. God will turn into good deeds the wrong
ones of a man who would fast ten days of Rajab. He who fasts eighteen
days — a herald will call from Heaven: “God already forgave you (your
sins), so start work (scil. of worship) again”.68 Slightly different is the scale
of rewards in a Shi'l tradition. Nih embarked on his ark on the first day of
Rajab and ordered the people of the ship to fast this day. The fire of Hell
will keep a distance of one year’s journey from a man who fasted this day.
The seven fires of Hell will be closed to a man who fasted seven days of Rajab.
The eight gates of Paradise will be opened in the face of a man who fasted
eight days of Rajab. The wishes of a man who fasts ten days of this month
will be fulfilled. The sins of a man who fasted twenty five days will be forgiven
and he will be told: “start again your (pious) work”. He who adds (days
of) fasting — his rewards will be augmented.®® A tradition reported on the

64 Tbn Hajar, Tabyin al-‘ajab, p. 27; al-Suyiitl, al-Durr al-manthir, 111, 235 iof.; al-Jilini,
I, 205; “All al-Qiri’, al-Adab, fol. 65a.

65 Ibn Hajar, Tabyin al-‘ajab, p. 28.

66 Al-Jflang, 1, 205.

67 K. Wagtendonk, pp. 117-118.

$7a Al-Tabari, Tafsir, ed. Mahmiid Muh. Shakir, XVI, p. 479, No. 20471 and p. 489,
No. 20505.

68 Al-Jilani, I, 201. '

69 Al-Bahrani, XIII, 381; al-Suy@ti, al-La’all l-masni*a f1 l-ahdadithi l-maudi‘a (Cairo n.d.)
II, 115; see Ibn Hajar, Tabyin al-"gjab, p. 23.
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authority of Ibn ‘Umar records as reward for fasting on the first day of Rajab
the equivalent of fasting a year. If the believer would fast seven days, the
seven gates of Hell would be closed for him. If we hould fast ten days, a
herald would announce from Heaven: “Ask (anything you like) and you will
be granted (it)”70, A gradually decreasing list of rewards is given in a tradition
reported on the authority of Ibn “Abbas: God will forgive the sins of three
years for fasting on the first day of Rajab, two years for fasting on the second
day of Rajab, one year for fasting on the third day of Rajab, then fasting on
every following day will be counted with reward of one month.7! A consider-
able reward is promised for fasting on the first day of Rajab in another tradi-
tion: God will forgive sixty years’ sins to the man who fasts on the first day
of Rajab; God will bring a mild judgment upon a man (hdsabahu hisaban
yasiran) who fasts fifteen days; God will grant His favour to a man (kataba
{lahu lahu ridwanahu) who fasts thirty days of Rajab and He will not punish
him.72

Some versions of the traditions quoted above do not mention the first day
of Rajab, but mention only the rewards of fasting “a day of Rajab”. Un-
usual in its generosity is a list of rewards reported on the authority of "Ali
The Prophet said:

“The month of Rajab is a great month; he who fasts one day of this
month — God will count for him (the reward of) fasting a thousand
years. He who fasts two days — God will count for him (the reward of)
fasting two thousand years. He who fasts three days of this month —
God will count for him (the reward of) fasting three thousand years.
He who fasts seven days — the gates of Hell will be closed for him...”73

Among the fourteen nights of the year, which the faithful are urged to
spend awake, there are three nights of Rajab: the eves of the first, of the
fifteenth and of the twenty seventh of Rajab.7 The eve of the first day of Rajab
is counted among the five nights in the year; if its practices are properly ob-
served by the believer he will enter Paradise.?s Of special merit is also fasting
on the first Thursday of Rajab (connected with the vigils of the eve of Friday
and galat al-raghd’ib), the fifteenth and the last day of Rajab.76

70 Al-Muttagql al-Hindi, VIII, 360, No. 2648.

71 Ibid., VIII, 360, No. 2647; al-Suyutl, al-Jami* al-saghir, 11, 45; al-*Aziz, II, 391.

72 Al-Jilani, I, 201 inf.

73 See Ibn al-Jauzl, Kit. al-maudii'at, ed. *Abd al-Rahmin Mub. ‘Uthmin (Cairo 1966),
I, 206-207.

74 Al-Jflani, I, 202; Abt Talib al-Makki, I, 93; al-Ghazali, I, 328.
75 AlJilani, I, 202.
76 Ibid., 1, 204.
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A current tradition about fasting in Rajab reported on the authority of
Sa‘id al-Khudri gives a detailed account of the rewards of fasting on every
day of the month. “Rajab is the month of God, Sha*ban is my month, Ramadan
is the month of my people” — says the Prophet. Therefore he who fasts one
day?7 of Rajab out of belief and piety (imanan wa-htisaban) deserves God’s
greatest favour (istaujaba rigwana llahi I-akbara) and God will lodge him in
the upper part of Paradise. He who fasts two days of Rajab will get a double
reward; the weight of every single reward will be like the mountains of the
world. He who fasts three days God will put between him and between the
fire (of Hell) a ditch extending for a distance of a year’s journey.78 He who
fasts four days of Rajab, will be healed from madness, elephantiasis, leprosy,
the trial of the false Messias (fitnat al-masihi l-dajjali) and the chastisement
of the grave ("adhab al-qabr). He who fasts five days, will be protected from the
chastisement of the grave (wugiya ‘adhaba l-qabri).?”® He who fasts six days,
will step out from his grave, his face shining more than the moon at the night
of full-moon. He who fasts seven days — God will close for him the seven
gates of Hell (closing for every day of fasting one gate). He who fasts eight
days of Rajab, God will open for him the eight gates of Paradise (opening
for every day of fasting one gate). He who fasts nine days, he will step out
from his grave proclaiming /a ilaha illd lldhu and his face will not be turned
away from Paradise. He who fasts ten days — God will lay for him at every
mile of the path to heaven bedding (fardsh) on which he might rest. As for
him who fasts eleven days — there will be at the Day of Resurrection no believer
superior to him except a believer who would fast the same number of days
or more. He who fasts twelve days -— God will bestow upon him two garments,
one of which would be better than the world and all that is in the world. He
who fasts thirteen days — a table will be put up for him in the shade of the
Throne (of God) and he will eat from it, while other people will remain in distress
(wa-I-nasu fi shiddatin shadidatin). He who fasts fourteen days — God will grant
him a reward which no eye has seen, no ear has heard, and which has not
occurred to the mind of men (wa-ld khatara “ala qalbi basharin). He who fasts
fifteen days — God will raise him on the Day of Resurrection in the stand
(maugif) of the believers.80 He who fasts sixteen days — he will be among the

77 “Yauman® omitted in Ibn al-Jauzl’s Maudi'at and in SuyGii's La'dli.

78 Comp. Muh. b. al-Hasan al-*Amill, al-Jawahir al-saniyya fi l-ahadith al-qudsiyya (Najaf
1964), p. 140.

7 The reward of five days is not mentioned in Ibn Jauzi's Maudi‘dt and in Suytiti’s La’ali.

80 Here the tradition stops in Ibn al-Jauzi’s Maudi'dr 11, 206, in Ibn Hajar’s Tabyin
P. 12 and in Suyti’s La’alr 11, 115, line 2 (there is however an additional phrase in Jilanl’s
Ghunya 1, 198: fa-la yamurru bihi malakun mugarrabun wa-1a nabiyyun mursalun illd qala
tabd laka anta min al-Gminin); it is continued in Jilinl’s Ghunya with the remark: wa-f1 lafzin
dkhara ziyadatun ‘ald khamsata ‘ashara wa-hiya...; and see Ibn Hajar, Tabyin al-"ajab, p.12 inf.
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first who would visit the Merciful, look at Him and hear His speech. He who
fasts seventeen days — God will arrange for him at every mile of the path
to Heaven a resting place.8! He who fasts eighteen days — God will build
for him a palace opposite the palace of Ibrahim and Adam; they would greet
him and he would greet them. He who fasts twenty days — a herald will
proclaim for Heaven: “God has forgiven you what passed, begin thus anew
your (pious) work.”82

Some descriptions of the rewards of people who fasted the whole month of
Rajab are of the type of stories of the qussas and describe the palaces in Paradise,
the meals and the hiris awaiting these people in Paradise.83

A Shif tradition gives the following vivid description of the Day of Re-
surrection.

“At the Day of Resurrection — says the tradition reported on the authority
of Ja*far al-$adiq — a herald will call from the interior of the Throne:
“Where are the Rajabis (people fasting in Rajab)?’ Then will stand up
people with faces shining for the gathered (crowds), on their heads will be
crowns of kingdom inlaid with sapphires and pearls. On the right side of
every man of them will be a thousand angels and on the left side a thousand
angels. They will say: “O servant of God, mayest thou enjoy the grace
of God”. Then will follow the call from God, the Exalted: “My servants
and My maidens, I swear by My majesty and power: I shall honour your
residence and I shall bestow upon you gifts in bounty. I shall introduce
you into apartments in Paradise under which rivers will ffow and you
will be for ever in it. How good is the reward of the pious. You volunteered
to fast for Me a month which I sanctified and whose observance I bade. My
angels, Introduce My servants and maidens into Paradise”. Then Ja'far
b. Muhammad said: “That concerns also people who fasted a part of

Rajab, even one day at the beginning of the month, in its midst or at
its end” .34

One of the most discussed topics involving the Rajab fast was fasting during
the whole month.85 The opponents of fasting in Rajab based their argument

81 See above the reward for fasting ten days.

82 Al-Jilaal, I, 198-199; al-Suydtl, al-La’ali, II, 114-115; Tbn Hajar, Tabyin al-‘ajab,
pp. 10-12, 29-30; comp. Ibn Babiiyah, pp. 52-57 sup. (continued until the thirtieth of Rajab);
Mub. b. Fattal, 396400 (continued until the thirtieth of Rajab); and see al-Sahmi, pp. 56
inf., 302 inf.

83 J, Goldziher, Muh. Studien (Halle 1890), II, 160; al-Bahrani, XIII, 400; al-Zajjdii,
Amali (Cairo 1935), p. 134.

84 Al-Bahrial, XIII, 401 (and see ibid., pp. 381, 396 about rewards for fasting of the
first and the fifteenth of Rajab).

85 See K. Wagtendonk, p. 121.
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on the well-known hadith reported on the authority of Ibn “Abbas: “The
Prophet forbade fasting in Rajab”.86 TLater scholars transmitted this
tradition with the addition of the word “whole” (nahd ‘an saumi rajabin
kullihi).87 Partisans of fasting in Rajab criticized this tradition, emphasizing
that two of its transmitters were ‘“‘weak™. The two weak transmitters were
Da’ad b. “Ata’88 and Zayd b. “Abd al-Hamid.89 They argued further that the
word “naha’ was erroneously inserted into the text, as the tradition referred
originally to the actions of the Prophet; it was the transmitter who changed
erroncously the word into prohibition (wa-innama l-riwdyatu fihi min fi'li
L-nabiyyi salla llahu ‘alayhi wa-sallama fa-harrafa l-rawi I-fi'la ila l-nahyi). 1If
this version (i.e. nahd) is correct, the interdiction indicates merely a preventive
measure (thumma in sahha fa-huwa mahmilun “ala l-tanzihi). It has to be
interpreted according to the opinion of al-Shafi‘i. Al-Shafii stated that he
would disapprove of fasting a whole month like the fasting of Ramadan,
or fasting on a peculiar day. He was afraid that some ignorant person might
imitate such practices considering it obligatory.90 This opinion of al-Shafi‘i
is quoted by al-Subki (d. 771 AH),?! (like by Ibn Hajar), from al-Bayhaqi’s
(d. 458 AH) Fada’il al-augat. Al-Bayhagi records the opinion of al-Shafi‘i
with a remarkable phrase: “wa-in fa'ala fa-hasanun”, and comments that as
it is common knowledge among the Muslims that the only obligatory fast is
Ramadan, the idea of reprehensibility (connected with fasting a whole month,
in this case Rajab) is accordingly lifted (fa-rtafa’a bi-dhdlika ma'nd I-
karahiyyati).

Consequently it can be deduced from the arguments of al-Bayhaqi that the
tradition of Tbn Majah merely expresses disapproval of fasting the whole of
Rajab if this fast is put on an equal footing with Ramadan as obligatory.
As the Muslim community is aware of the fact that the only month of manda-
tory fasting is Ramadan, there is no reprehensibility in fasting a whole month
(in this case Rajab); if the believer fasts this month — it is a good deed.

Although al-Subki could not find the additional phrase wa-in fa'ala fa-
hasanun in other sources — he accepts the version recorded by al-Bayhaqi

86 Ibn Majah, I, 531 (anna l-nabiyya salla lléhu “alayhi wa-sallama naha ‘an saumi rajabin);
al-Shaukanl, Nayl, IV, 210; comp. about the interdiction of fasting of the whole month
of Rajab: Ahmad b. Hanbal, I, 231, No. 181; al-Turtishi, p. 130; al-Khatib al-Baghdadi,
II, 227; K. Wagtendonk, p. 121 (and note 4).

87 Ibn Hajar, Tabyin al-‘ajab, p. 33; al-Dhahabi, Mizan al-i‘tidal, 1I, 104, No. 3015.

88 See on him Ibn Hajar, Tahdhib, 111, 193, No. 370; al-Dhahabi, Mizan, 11, 12, No. 2631.

89 See on him Ibn Hajar, Tahdhib, III, 417, No. 764.

9 Ibn Hajar, Tabyin al-‘ajab, p. 31 inf-32 sup.; and see al-Shaukani, Nayl, 1V, 210,
line 8 from bottom.

91 Tabagat al-Shafi'iyya al-kubrd, ed. al-Hilw, al-Tanahi (Cairo 1966), IV, 12-13.
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as sound. As the interdiction of fasting of the whole month of Rajab is
not a sound one — it has to be considered, states al-Subki, as mustahabb,
desirable (wa-idhd lam yakun al-nahyu ‘an takmili saumihi sahthan bagiya “ala
asli l-istihbab); the utterance of al-Shafi' indicates that fasting the whole
month of Rajab is good (hddha l-nassu lladhi rawahu I-Bayhagiyyu ‘an al-
Shafiiyyi fihidalalatun bayyinatun “ald anna sauma rajabin bi-kamalihi hasanun).
This, al-Subki states, confirms the opinion of ‘Izz al-Din b. ‘Abd al-Salam?2
that he who forbids to fast in Rajab is ignorant of the principles of the Law
(man naha ‘an saumi rajabin fa-huwa jahilun bi-ma’khadhi ahkkami l-shar'i).
Al-Shaukini (d. 1250 AH) discusses the problem of fasting in Rajab in
connection with fasting the whole month of Sha‘ban and concludes that
the traditions enjoining fasting during the holy months (al-ashhur al-hurum)
include the recommendation of fasting of the month in Rajab. There are no
traditions stating that fasting in Rajab is reprehensible (makrith).93
Al-Qastallani discusses the contradictory traditions about fasting during the
whole month of Sha“bidn.94 The reference to fasting on Sha‘ban is indicated
in the hadith reported on the authority of Usima b. Zayd in which the Prophet
said: “That (i.e. Sha‘ban) is a month neglected by the people, (a month)
between Rajab and Ramadan. 1t is a month in which the deeds are brought
before the Lord of the Worlds, and I want therefore that my deeds be brought
before Him when I am fasting.”95 Al-Qastallanl remarks that many people
think that fasting in Rajab is preferable to fasting in Sha‘ban, because Rajab
is one of the holy months (al-ashhur al-hurum); but it is not so (i.e. fasting of
Rajab is not preferable to the fasting of Sha‘ban). Al-Zurqani supports the .
opinion of al-Qastallani, quoting the hadith reported on the authority of *A’isha,
that when people fasting Rajab were mentioned to the Prophet, he said: “How
(poor are) they (in their reward compared to those fasting in) Sha*ban.”96 Never-
theless al-Qastallani admits that some of the Shafi‘iyya considered fasting of
Rajab as more meritorious than fasting of other months. Fasting in Rajab
is recommended as Rajab is one of the holy months; the fast of these
months is indicated in the tradition recorded by Abii Da’ad. ‘Abdallah b.

92 See below, p. 207,

93 Al-Shaukinl, Nayl, 1V, 209-210,

94 Al-Zurqanl, VIII, 124-125,

95 Ibid., VIII, 126; and see al-Shaukani, Nay/, 1V, 210 sup.; al-Haytham!, Majma® al-
zawd'id, III, 192.

96 Al-Zurqdnl, VIII, 126; this tradition is recorded by Ibn Hajar, Tabyin al-‘ajab, p. 33
with the following story: “A woman entered the home of ‘A’isha and mentioned that she
fasted Rajab, ‘A’isha said: fast Sha‘bin, as the merit is in (fasting) Sha'ban.” She then
quoted the utterance of the Prophet.
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‘Umar stated that the Prophet used to fast in Rajab and honoured this month.
Although the hadith of Ibn Mijah forbidding the fast of the whole month
of Rajab is a weak one — the Hanbalis considered it as valid. They concluded
on the basis of this tradition, says al-Zurqdni, that it was reprehensible to
single out the month of Rajab as a month of fasting (yukrahu ifraduhu bi-i-
saumi) 97

A significant passage quoted from a book of al-Damiri (d. 808 AH) by
‘Ali b. Ahmad al-*‘Azizi (d. 1070 AH)% records the favourable opinion of
two scholars of the seventh century of the Hijra towards fasting in Rajab.
Abii ‘Amr b. al-Salah% was asked whether fasting the whole month of
Rajab was a sin or whether it was a rewarded practice. He answered that there
was no sin in it at all. None of the Muslim scholars, argued Abii “Amr b. al-
Salah, considered it as sin. It is true that some scholars of hadith stated that
there were no sound hadiths about the merits of fasting Rajab; that does
not however imply any sin in fast; traditions about fasting in general
and about fasting in the holy months in particular indicate that this fasting
(i.e. in Rajab) is meritorious. The tradition of Ibn Dihya claiming that the
fire of Hell is kindled every year for the people fasting Rajab is not sound
and its transmission is unlawful.100

‘Izz al-Din b. ‘Abd al-Saldim!01 was asked about the opinion of scholars
who denounce the fast of Rajab and its observance and whether fasting
the whole month as a vow was lawful. ‘Izz al-Din gave permission to vow
fasting the whole month arguing that none of the scholars of Islam included
Rajab among the reprehensible periods of fasting (fima yukrahu saumuhu);
on the contrary: it is a pious deed (qurba) as indicated by sound traditions
and it is recommended. He who honours Rajab in a different way than the
people of the Jahiliyya, the argument says, does not imitate them. Besides,
not everything practised by the people of the Jahiliyya is forbidden to follow
(in Islam), unless it is interdicted by the Law (wa-laysa kullu ma fa'alathu
Ljahiliyyatu manhiyyan ‘an mulabasatihi illa idhd nahat al-shari‘atu ‘anhu wa-
dallat...). Truth should not be abandoned on the ground that people of false-
hood practised it, says ‘Izz al-Din. Furthermore, he gives his statement about
the ignorant scholar who forbids fasting on Rajab as quoted above from
Subki’s Tabagat.

Al-Damiri sums up the two fatwds in a poem of ten verses, concluding that

97 Al-Zurqanli, VIII, 127,

98 Al-Siraj al-munir, 11, 391-392. ‘

99 See on him al-Dhahabl, Tadhkirat al-huffaz, IV, 1430, No. 1141.

100 See this fatwd in Fatawd Ibn al-Salah (Cairo 1348 AH), p. 21. ’

101 See on him al-Kutubl, Fawdt al-wafaydt, ed. Mukh. Muhyi I-Din *Abd al-Hamid (Cairo
1951), I, 594, No. 234.
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fasting the whole month of Rajab is recommended. A vow of fasting in the
month is binding (wa-bi-I-nadhri yajib). In the opinion of Ahmad (b. Hanbal)
singling out the month for fasting is reprehensible, but the opinion that
forbids it should be rejected. The prohibition of fasting was reported by Ibn
Maijah, but the hadith proved to be weak because of its (weak) isndd. The
shaykh “Izz al-Din stated that he who forbade fasting in any case is heedless.
He strongly rejected the opinion of scholars who forbade fasting, and stated
that they should not be consulted for fatwad. The transmitters of the Shari‘a
did not reprehend fasting the whole (month). The recommendation of fasting
(in this month) is included in the recommendation of fasting in general and
there is no sin upon the fasting (person). Ibn al-$alah stated that the hadith
about punishment for fasting in Rajab was not a sound one, and it was not
permissible to attribute it to the Prophet. The merits of fasting in general, as
stated in (valid) texts, indicate that it is even desirable (mustahabb) in parti-
cular — this is how al-Damiri concludes his poem.

Ibn “Asakir (Abil 1-Qasim “Ali b. al-Hasan)102 devoted a special chapter
in his Amali to the merits of Rajab. He composed some verses in which the
river Rajab in Paradise is mentioned:

O he who wants a drink from Rajab in Paradise,
If you desire it — fast for God in Rajab
And pray the prayer of the longing!193 and fast
Because everyone who exerts himself in (deeds of) obedience will not be
disappointed. 104
Orthodox scholars denied any merit to fasting in Rajab, basing their argument
on the tradition reported on the authority of Sa‘id b. Jubayr.105 When Sa“id
b. Jubayr was asked about the merits of fasting in Rajab, he said: “I was told
by Ibn ‘Abbas that the Prophet used to fast (to an extent) that we thought
that he would never break his fast, and he used to break his fast (so often)
that we thought that he would not (start again to) fast.”” 106 Al-Qastallinf remarks
rightly that this tradition indicates that fasting in Rajab is neither forbidden
nor recommended (wa-I-zahiru anna murada Sa‘idin — i.e. Sa‘id b. Jubayr —
bi-hadha Listidlalu “ald annahu 13 nahya ‘anhu wa-1a nadba fihi, bal lahu hukmu
bagi I-shuhiiri).107 The opponents of fasting in Rajab argue that this tradition

102 See on him C. Brockelmann, GAL, SI, 566.

103 “Saldt al-raghibina™: the galdt al-raghd’ib is here, of course, alluded to.

104 Abi Shdma, pp. 55-57.

105 See on him Ibn Khallikin, Wafayar al- a’ydn, ed. Abmad Farld Rifa‘1 (Cairo n.d.)
VI, 127-136.

106 A)-Turtishl, p. 128; Ibn Hajar, Tabyin al-“ajab, p. 32.

107 Al-Zurqinl, VIII, 127; and see al-*Aziz], I1, 392, line 23 (the opinion of al-Nawawi).
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points clearly to the fact that the Prophet used to fast during different months
of the year. It is accordingly evident that the Prophet did not single out any
month for fasting, and therefore no special merit can be attached to the
fasting of Rajab; the only meritorious month of fasting is Ramadan.

There is a version of the tradition of Sa‘id b. Jubayr quoted above, reported
on the authority of ‘A’isha. “The Prophet used to fast (to an extent) that we
thought... etc.”” This hadith has however a significant addition: “And I did
not see the Prophet, states ‘A’isha, completing the fast of any month at all
except Ramadin, and I did not see him fasting more (in any month —K)
than in Sha‘ban.”!08 Two points in this tradition are noteworthy: the one
stressing that the Prophet did not complete fasting in any month except Rama-
dan. This implies that it is not permitted to fast a whole month except in Rama-
dan. The other point emphasizes that he used to fast in Sha*ban more than in any
other month. One may not be surprised to find a contradictory tradition,
reported on the authority of ‘A’isha, stating that the Prophet used to fast
the whole month of Sha*ban (kdna yasimu sha'bana kullahu).'®® Another
tradition, reported on the authority of Abii Hurayra, gives a different version:
“The Prophet did not complete the fast of any month besides Ramadan
except for Rajab and Sha*ban (anna rasiila llahi salla llahu ‘alayhi wa-sallama
lam yutimma sauma shahrin ba‘da ramadina illa rajaba wa-sha“bana).110 Tbn
Hajar classifies the tradition as “munkar”,111 because of the transmitter Yasuf
b. *Atiyya,112 who is considered as “very weak™.113 It is not surprising, how-
ever, that the hadith on which opponents of fasting in Rajab based their
argument is also reported on the authority of “A’isha: “The Prophet did
not single out any month of the year for fasting” (inna l-nabiyya salla llahu
‘alayhi wa-sallama ma kana yakhussu shahran min al-sanati bi-saumin).114

Opponents of fasting in Rajab attempted to prove that the Companions, like
the Prophet, disapproved of fasting Rajab, did not attach any sanctity to the
month and considered fasting during Rajab as adherence to Jahiliyya observ-

9949), 11, 77 ult., No. 711.

108 Mub. Fu'ad ‘Abd al-Baql, al-Lu'lu’ wa-l-marjdn fima ttafaga “alayhi l-shaykhan (Cairo
1949), II, 22 ult., No. 711; Ibn Hajar, Buligh al-maram, ed. Muh. Hamid al-Fiqql (Cairo
1933), p. 137, No. 701.

109 Al-Haythami, Majma® al-zawa'id (Cairo 1352 AH), III, 192; and see ibid.: kdna
yasiamu sha'bana wa-ramadana yasiluhuma.

110 Al-Haythami, III, 191 penult.; Ibn Hajar, Tabyin al-‘ajab, p. 9 inf.

111 See about the definition of “‘munkar” Muh. ‘Abd al-Hayy al-Luknawl, al-Raf"
wa-ktakmil, ed. "Abd al-Fattah AbG Ghudda (Halab, n.d.), pp. 92-99.

112 See on him al-Dhahabl, Mizdn al-i‘tidal, IV, 488, No. 9877.

113 1bn Hajar, Tabyin al-"ajab, p. 10, line 1.

114 Al-Turtiishi, p. 128.
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ances. ‘Umar, says the tradition, used to beat the hands of people fasting
in Rajab when they lifted them from (dishes of) food and compelled them to
put them into it. He used to say: “Eat because Rajab was merely adored by
the people of the Jahiliyya.”!15 In another version of this tradition, “Umar
used to flog people who fasted the whole month of Rajab.116

Another tradition states that Ibn “Umar disliked to see people prepare for
fasting Rajab. He told them: “Fast (some days) of it (i.e. of the month) and
break the fasting; it is merely a month which the people of the Jahiliyya
revered”.117 According to these traditions fasting on some days of Rajab,
just as fasting some days of other months, is not forbidden; but fasting for the
whole month and attaching sanctity to the month itself are not lawful.

The adoration of Rajab might endanger the position of Ramadin. This is
reflected in a story about Aba Bakr. When he saw his people prepare for
fasting Rajab he said: “Do you make (i.e. observe) Rajab like Ramadin?”
(a-jaaltum rajaban ka-ramaddna).11® Tbn ‘Abbas insisted that Rajab be not
established as an obligatory feast (“id) like Ramadan. Al-Turtiishi concludes that
these traditions indicate that “the honouring of Rajab by some people is a
vestige of the bonds of the Jahiliyya™ (dallat hddhihi l-Gtharu “ald anna lladhi
fi aydi I-ndsi min ta'zimihi innamd hiya ghabardtun min baqdyd ‘uqiidi I-jGhi-
liyyati).119 In summary al-Turtiishi states that fasting in Rajab is not obligatory,
it is not a sunna of the Prophet and is not meritorious; it is reprehensible.120

A special treatise against fasting in and veneration of Rajab, named Add’u
ma wajab min bayani wadi I-wadda'ina fi rajab, was compiled by Ibn Dihya.12!
From this treatise the following hadith is with all probability quoted: “The
Prophet said: ‘Hell is kindled from year to year for the people fasting in
Rajab’.”122

One of the main arguments of the opponents of the Rajab fast was the tenet

115 Al-Shaukini, Nayl, IV, 210 (here the tradition is quoted from Ibn Abi Shayba’s
al-Mugsannaf. The remark of Wagtendonk, p. 121, note 3 that “these are late traditions” can
hardly be accepted.); al-Turtiishi, p. 129; Ibn Hajar, Tabyin al-'ajab, p. 32; al-Haythami,
Majma* al-zaw@’id, 111, 191; Jamail al-Din al-Qisimi, Isléh al-masdjid min al bida'i wa-l-
‘awd’id (Cairo 1341 AH), pp. 76-77; al-Muttaql al-Hindi, VIII, 409, No. 2966; Abii Shima,
p. 38; al-Manbiji, Kit. al-sama'i wa-l-rags in Majmit'at al-ras@il al-kubra li-Ibn Taymiyya
(Cairo 1323 AH), II, 360 inf.

116 Al-Turtashi, p. 129.

117 Jbid,, p. 129.

L8 Jbid., p. 129; al-Qdsimi, p. 77; Abi Shima, p. 38.

119 Al-Turtishi, p. 129 ult.-130 sup.

120 Jbid., pp. 130-131; Ibn Hajar, Tabyin al-"ajab, pp. 34-35; al-Qasimi, pp. 77-78; Abi
Shama p. 38 (all quoting al-Turtiishi).

121 See on him al-Dhahabi Zadhkirat al-huffdz (Hyderabad 1958) IV 1420 No. 1136.

122 Al-‘Azizl, 11, 391, line 6 from bottom; and see above p. 207.

210



“Rajab is the Month of God ..."

that the believer is not entitled to establish days or months of religious practices
to which particular merits may be attached; this privilege is exclusively reserved
for the Lawgiver (fa-l-hdsilu anna I-mukallafa laysa lahu mansibu I-takhsisi bal
dhalika il I-shari'i).123 As the tradition reported by Sa‘id b. Jubayr (stating
that the Prophet used to fast through the whole year) refutes the traditions
about fasting in Rajab, as the Companions repremanded this fasting, as the
traditions about fasting in Rajab are weak and untrustworthy — the view that
the Rajab fast may be included into the category of good deeds has to be rejected.
Good deeds necessitate the approval of the Prophet, which the fasting of
Rajab did not get. As the traditions about fasting in Rajab are lies, the fast
is, of course, unlawful (fa-in gila- a-laysa hadhd huwa isti'mala khayrin? gila
lahu: isti'malu khayrin yanbaghi an yakiina mashrii'an min al-nabiyyi salla
llahu ‘alayhi wa-sallama; fa-idhda ‘alimnd annahu kadhibun kharaja min al-
mashri’iyyati).124 ’

Opponents of Rajab tried to show the weakness or the forgery of the pro-
Rajab traditions, revealing the weakness of the isngd. Abi Shama (d. 665 AH),
who devoted a good deal of his Bd“ith to the rebuttal of pro-Rajab hadiths,
and Ibn Hajar (d. 852 AH) in his Tabyin al-‘ajab, a treatise with the same
aim, both used the same method of scrutinizing isndds. The tradition about
the Rajab river in Paradise was rejected by Abli Shamil25 on the ground
that Miisa al-Tawil!26 was a liar. The hadith: “Rajab is the month of God,
Sha‘ban is my month etc.” was discarded because the transmitter was
al-Naqqish al-Mausili,127 a famous liar and forger of hadith. The hadith:
“kdna rasiilu llghi salla llahu “alayhi wa-sallama idha dakhala rajabun qala
lghumma barik land fi rajabin wa-sha‘bana... etc.”’128 was rejected on the
ground that Ziyad b. Maymiin!29 was considered as “discarded” (literally:
“abandoned”, “matrik”). Ma’'min b. Ahmad al-Sulami!30 and Ahmad b.
‘Abdallah al-Juwaybari,131 transmitters of pro-Rajab hadiths, were known
as notorious liars;132 Ibn al-Jauzi counts both Ma’miin b. Ahmad and Ahmad

123 Abu Shama, p. 37.

124 Jbid., p. 38.

125 Jbid., p. 55 penult.

126 See on him al-Dhahabi, Mizan al-i‘tidal, 1V, 209, No. 8888.

127 See on him al-Dhahabl, Mizan al-i‘tidal, II1, 520, No. 7404.

128 See Ibn al-Sunnl, ‘Amal al-yaum wa-l-layla (Hyderabad 1358 AH), p. 178; al-Suyiitl,
al-Jami* al-saghir, 11, 105; al-Khatlb al-Baghdidi, Madih auham, 11, 473; al-Jarrahi, I, 186,
No. 554; “Ali al-Qari’, al-Adab, fol. 65a, inf.; al-Majlist, Bihdr, XX, 338 (lithogr. edition).

129 See on him al-Dhahabl, Mizan al-i‘tidal, 11, 94, No. 2967.

130 See on him al-Dhahabl, Mizan al-i‘tidal, III, 429, No. 7036.

131 See on him al-Dhahabli, Mizdn al-i'tidal, 1, 106, No. 421.

132 Abii Shama, p. 55.
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b. *Abdallah in the list of “big liars”.133 Both are accused of the transmission
of the forged hadith, in which the Prophet foretold: “Among my people will
be a man called Muhammad b. Idris; he will be more harming for my people
than Iblis”; one of them invented the hadith.134 By Muhammad b. Idris, the
imam al-Shafi‘T is meant. It is quite plausible that al-Shifi'I’s assessment of
the personality of Ma’miin b. Ahmad was concise: Ma’min ghayru ma’miin.135
The hadith: “He who fasts the twenty seventh day of Rajab, God will write
for him a reward of sixty months; it is the first day when the angel Gabriel
brought the Prophet the Message™ is marked by Abt Khattab (i.e. Ibn Dihya)
as a spurious tradition. The tradition that the date of the Isrd’ was the twenty
seventh day of Rajab is marked as “the essence of lie”’.136 One of the trans-
mitters of the tradition: “He who fasts three days of Rajab — God will count
for him (the reward of) fasting of a month... etc.” was Abdn (b. abi *Ayyash).137
Ibn al-Jauzi rejects the tradition as unsound because of Abin. He quotes
negative opinions of scholars about Abédn, and records the saying of Shu‘bal3s
that he prefers adultery to transmission of the traditions reported by Aban.139

The scholars opposing the fasting of Rajab faced the hostile attitude of the
common people who practised fasting and special devotions in some nights
of Rajab. They faced the pressure of the rulers as well. A peculiar case of this
kind is reported in connection with the activities of Izz al-Din b. “Abd al-
Salam, whose favourable opinion about Rajab fasting was mentioned above.
In the year 637 AH ‘Izz al-Din acted as preacher and imdm of the mosque
of Damascus; he was a very learned and pious man, strictly following the
sunna. Just before the beginning of Rajab, he preached in the mosque on
Friday, and stressed that the salat al-raghd’ib was a bid“a and that the hadith
enjoining the practice of this prayer was a lie. “Izz al-Din compiled a treatise
in which he expounded his view and warned the people against the practice
of this bida; he named it ““al-tarhib ‘an salati l-raghd’ib”. He was however
compelled by the common people and the sultan to change his mind and to
compile a treatise which contradicted his former treatise. In his second treatise
he issued a favourable judgment about the saldt al-raghaib.140

The orthodox permission of the popular Rajab fast in the tenth century
of the Hijra is fairly exposed in the treatise of the Hanafi scholar “Ali al-Qari’

133 Al-Shaukanl, al-Fawa’id, p. 426.

134 Jbid, p. 420; see al-Dhahabl, Mlzan, 111, 430; al-Suyiifl, al-La'ali, 1, 457.

135 Abii Shima, p. 55, line § from bottom.

136 Ibid., p. 56 sup.

137 See on him al-Dhahabi, Mlzan I, 10-15, No. 15.

138 See on him al-Dhahabl, Tadhkirat al-huffaz, I, 193, No. 187.

139 Ibn al-Jauzi, al-Maudii‘at, 11, 206. And see his assessment of isnads, ibid., pp. 207-28
140 Abii Shama, pp. 32-33.
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“al-Adab firajab”. Although he follows strictly the path of orthodox assessment
of the hadith concerning fasting Rajab, he nevertheless gives his consent to
fasting Rajab and regards it rewardable. The interdiction of fasting Rajab
in the hadith of Tbn Majah — argues °Ali al-Qari’ — has to be considered as
an interdiction of its obligatory character, as it was in the period of the Jahiliyya
(wa-amma md rawahu Ibn Majah annahu ‘alayhi I-saldmu nahd “an siyami
rajabin fa-mahmilun “ald “tigadi wujibihi kamd kana fi l-jahiliyyati).141 Except
that (i.e. this reason for the reprehensibility of fasting) none of the scholars
said that fasting in Rajab was reprehensible (wa-illd fa-lam yaqul ahadun min
al-‘ulama’ bi-karahati saumihi).142 The opinion that every hadith about fasting
Rajab and prayers in some nights of Rajab is a forged one deserves to be
re-examined. It is true that there are some forged traditions, but traditions
about fasting in Rajab are numerous and they, although weak, strengthen
each other.!43 Scholars agree, argues al-Qari’, that it is permissible to perform
pious deeds having recourse to “weak’ traditions (wa-ajma‘a I-“ulamd’u bi-
Jawazi I-“amali bi-l-ahadithi I-da’ifati I-wdridati fi fad@ili I-a’'mali). The inter-
diction of fasting Rajab by some scholars and considering it a bid“a is there-
fore not plausible (wa-Id ma'nd li-nahyi...). What is required from the believers
is worship and obedience according to their ability. Rajab, as can be deduced
from tradition, is a month surpassing other months in merits.144

Radical and uncompromising scholars rejected all the traditions about the
virtues of Rajab and the merits of its fast. Ibn Taymiyya states that all the
traditions about fasting in Rajab, fasting on the first Friday of Rajab and other
merits are lies according to the consensus of the scholars. The best hadith
on this subject is, of course, the hadith recorded by Ibn Majah, stating that
the Prophet forbade the fast of Rajab. 145

v

Among the distinctive features of Rajab are the special prayers and supplications
connected, of course, with the fasting. These special prayers, devotions and
supplications were the subject of fervent discussions and were strongly reproved
by orthodox scholars.

Rajab is a month of repentance, of refraining from sin and of doing pious

141 *Ali al-Qari’, al-Adab, fol. 65b.

142 *All al-Qari’, al- Ahadith al-maudi’a, fol. 61a.

143 Jbid., fol. 61a.

144 Idem, al-Adab, fol. 65b. )

145 Al-Manbijt, II, 306; Ibn al-Jauzi, al-Mauda‘at, 11, 208 (ma sahha fi fadli rajabin wa-fi
sivamihi “an rasili llahi salla llahu “alayhi wa-sallama shay’un); al-Jarradhi, II, 421.
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deeds. This idea of Rajab is expounded in a tradition attributed to the Prophet.
In a speech delivered a week before Rajab, the Prophet stated that the rewards
for good deeds in this month were doubled, supplications responded to by
God and distress relieved by Him. The Prophet bade the believers to fast
the days of Rajab and to keep vigilance in its nights. He who prays during
some days of Rajab fifty prayers, reciting in every rak‘a passages from the
Qur’an — God will grant him rewards for his good deeds as much as the
number of his hairs. He who fasts one day — God will reward him with the
reward of fasting of a year. He who keeps his tongue (from bad speech) —
God will tutor him in arguments of his defence when the two angels Munkir
and Nakir would come to question him (in his grave). He who would give
some alms — God will save his neck from the fire of Hell. He who does good
deeds to his people — God will treat him kindly in this world and in his
life to come, and will help him against his enemies during his lifetime. He who
visits a sick person — God will order the noble of His angels to visit him and
greet him. He who prays in a funeral ceremony during this month, is as one
who revives a buried girl-child. He who gives food to a believer — God will
lodge him on the Day of Resurrection at a table where Ibrihim and Muhammad
will be sitting. He who clothes a believer during this month — God will put on
him a thousand of the suits of Paradise. He who bestows a favour upon an
orphan and strokes his head — God will forgive him as many of his sins as
the number of the hairs (scil. on the head of the orphan) upon which his hand
passed. God will grant forgiveness to the believer who asks it. He who praises
God once — will be counted in God’s presence among the people mentioning
God many times. He who completes in this month the reading of the Qur’an —
God will crown him and his parents with crowns inlaid with pearls and he
will be assured not to be inflicted with the horrors of the Day of Resurrection.146

“‘Abdallah b. al-Zubayr is said to have stated: ‘“He who comforts a believer
in his hardship during the month of Rajab, ‘the Deaf’, the month of God —
God will grant him a palace in Paradise as big as his gaze can reach. Therefore,
urges the tradition, venerate Rajab and God will bestow upon you a thousand
graces.” 147 He who gives alms once in Rajab — says a hadith attributed to the
Prophet — God will keep him away from the fire of Hell, at a distance equi-
valent to that which a crow flies during its lifetime (literally flight of a crow
since flying as a chick until its death in decrepitude — a crow lives five hundred
years).148 A hadith reported on the authority of Salman al-Farisi records the
following utterance of the Prophet:

146 Tbn Hajar, Tabyin, pp. 25-26; al-Shaukinl, al-Fawa'id, p. 439, lines 9-12 (the beginning
of the tradition).

147 *Abd al-Qidir al-Jilani, I, 200.

148 Jpid., I, 200.
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“He who fasts one day of Rajab is (considered) as if he had fasted a
thousand years. He who grants alms (once) is (considered) as if he would
give alms of a thousand dinars and God will credit him for every good
deed with a number of rewards equal to the number of his hair.. God
will raise him a thousand steps, erase a thousand of his sins and credit
him for every donation of alms with (the reward of) a thousand pilgrimages
and of a thousand “wmras and build for him in Paradise a thousand courts
and a thousand palaces and a thousand apartments; in every apartment
there will be a thousand enclosures, in every enclosure a thousand hiiris,
who are a thousand times more beautiful than the sun.149

According to a Shi‘i tradition, an angel called al-Da"1 proclaims every night
of Rajab from the seventh Heaven on the order of God: “Blessed are those
who remember (Me), blessed are the obedient.” God the Exalted says:

I am the Companion of (the believer) who would sit by Me, 1 obey him
who obeys Me, I forgive (the believer) who asks My forgiveness; the
month is Mine, the servant is Mine, the mercy is Mine; he who would
call Me — 1 shall respond to him; he who supplicates Me — I shall give
to him, he who will ask my guidance — I shall guide him. 1 made this
month a rope between Me and My servants; he who will hold fast by it —
will reach Me.150

Al-Shaukani points out as a reprehensible innovation in Rajab and Sha‘ban,
that people use to exert themselves in acts of obedience and adhere to religious
prescriptions during these months, but neglect these actions during the rest
of the year.151

Of interest is an Isma‘ili exhortation stressing the sanctity of Rajab (called
al-asamm, al-fard, al-asabb) and summoning the faithful to practise fasting,
repentance and submission to God. The rewards of good deeds in this month
are multiplied.152

The main point in the fervent discussion about Rajab devotions is the topic
of saldt al-raghd’ib, a prayer performed on the eve of the first Friday of
Rajab.153 To this saldt al-raghd’ib the Prophet referred in a hadith reported
on the authority of Anas b. Milik. The Prophet, when asked why the month
of Rajab was nicknamed “the month of God”, answered: “It is because it
is singled out (makhgiis) with (the quality of) forgiveness. In this month blood-

149 Jbid., 1, 201.

150 Al-Maijlisf, XX, 338 (lithogr. ed.).

151 Al-Fawd’id, p. 440.

152 Al-Majalis al-mustansiriyya, ed. Muh. Kamil Husayn (Cairo, n.d.), p. 112.

153 But galdt al-raghd’ib was formerly called the prayer of the midst of Sha'ban, see Abii
Shidma, p. 29, line 8 from bottom.
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shed is prevented. God forgave his prophets in this month and rescued his
saints (auliya’) from the pains of punishment.” The Prophet further counted
the rewards of fasting in Rajab and recommended to an old man, who had
complained that he would not be able to fast the whole month, that he restrict
his fasting to the first day of Rajab, to the middle day of Rajab and to its
last day. “Do not be heedless — continued the Prophet — about the eve of
the first Friday of Rajab; it is a night called by the angels al-rahga’ib, “the
large (desirable) gifts””.”” This (is so) because after passing of the first third
of this night no angel on Earth or in Heaven remains who does not gather
in the Ka‘*ba or around it. God the Exalted has a look (at them) and says:
“My angels, ask Me whatever you want”, and they answer: “Our need
is that Thou mayest forgive the people fasting Rajab”. Then God the
Exalted says: “I have done it already”. The Prophet enjoined the believers
to fast the day of the first Thursday of Rajab and to pray in the first third of
this night (i.e. the eve of Friday) twelve rak‘as reciting in every rak‘a the
fatiha once, the sira “‘innd anzalnahu fi laylati l-qadri” three times, the
sira “qul huwa llahu ahadun” twelve times; between every rak’a a taslima
has to be recited. After this prayer the believer has to recite seventy times
“lighumma salli “ald l-nabiyyi l-ummiyyi wa-"ala alihi”. Then he has to perform
a prostration during which he has to say seventy times ‘“‘sabithun, quddiisun,
rabbu l-mal@ikati wa-l-riahi”. Then he would raise his head and say seventy
times “rabbi ghfir wa-rham wa-tajawaz ‘ammd ta‘lamu, innaka anta l-'azizu
l-a’zamu”. Then he should prostrate a second time repeating the supplication
quoted above (in the first sajda). Then he pleads for his needs and his plea
will be responded to by God. Every servant of God with no exception — says
the tradition — praying this prayer, God will forgive him all his sins even
if they were (as much) as the foam of the sea and numbering the number of
leaves of the trees, and he will intercede for seven hundred of his people at
the Day of Resurrection. At the first day of his stay in his grave, he will be
visited by the Reward of this prayer. The Reward will greet him with a bright
countenance and tell him: “O my beloved, rejoice because you were delivered
from every woe”. He will then ask: “Who are you, as I have not seen a face
finer than yours and T have not smelled a smell more fragrant than yours™.
Then Reward will reply: “O my beloved, I am the Reward of the prayer,
which you prayed that night of that and that month; I came this night to you
in order to fulfil the obligation towards you and to cheer you up in your loneli-
ness. When the Horn will be blown, I shall be the shade above your head.
Rejoice, because you will receive bounty from your Lord.”154

154 Tbn Hajar, Tabyin, pp. 19-21; Abii Shima, pp. 29-32; ‘Abd al-Qadir al-Jilani, I, 204-
205; al-Suyiitl, al-La'ali, 11, 55-56; al-Shaukinl, al-Fawa'id, pp. 47 inf.-50; al-Majlis1, XX,
344 (lithogr. ed.); Ibn al-Jauzl, al-Maudi‘at, 11, 124-125.
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Al-Nawawi classifies the saldt al-ragha’ib as a shameful bid‘a (hiya bid‘atun
gabihatun munkaratun), which has to be abandoned, reprehended and pre-
vented. In his fatwd he points out that although many people observe this
prayer and that the hadith about the merits of the prayer was recorded in
Abi Talib al-Makki’s Qi al-qulib and in al-Ghazali’s Thyd*155 — it is neverthe-
less a futile bid‘a (bid atun batilatun).156

Ibn Hajar classifies this hadith as forged. "Ali b. “Abdallah b. Jahdam is
accused of the forgery of this hadith.157 Al-Turtiishi mentions as the galat al-
ragh@’ib the prayer of fifteenth Sha'ban!58 and Rajab. The prayer of Rajab
was introduced for the first time in Jerusalem: it happened after 480 AH.159
Al-"Abdari refutes in a special chapter,160 the opinion that the saldt al-raghd’ib
is meritorious or even lawful. He records the fatwa of ‘Abd al-Aziz b. ‘Abd
al-Salam16! strongly condemning this prayer. It is evident that this fatwa is
the first fatwd of ‘Izz al-Din mentioned by Abia Shama. “Izz al-Din was com-
pelled, as quoted above, to compile a fatwd with a contradictory opinion
about this prayer. Beside the detailed refutation of the lawfulness of this
prayer in the special chapter — al-"Abdari stresses the reprehensible features
of the performance of the prayer: men and women mix together in the mosque
during the salat al-raghd’ib. If somebody claims that there exists a hadith
recommending this prayer quoted by al-Ghazali — then the prayer has to be
performed by the believer privately (fi khdssati nafsihi), not as a common
prayer in the mosque. Further it is reprehensible to turn it into a continuous
and obligatory sunna (sunna da’ima la budda min fi'lihd). The traditions about
“merits of actions” (fadd’il al-a"mal) have weak isnads — argues al-*Adbari;
although Muslim scholars permitted believers to act according to these
hadiths, they allowed it on the condition that the practice would not be a
continuous one. Thus if the believer acts according to such a tradition even
once in his life, he would be considered as obeying the (recommendation of)

155 Ihya® (Cairo 1289 AH), I, 182 (al-Ghazall remarks that the people of Jerusalem are
eager to perform this prayer).

156 Al-Nawawl, Fatawd al-imdm al-Nawawl (al-masd@'il al-manthiira), ed. ‘Alad }-Din b.
al-‘Attar (Cairo 1352 AH), p. 28; al-"Abdari, IV, 259.

157 See Abd Shama, pp. 30-31; al-Shaukinl, al-Fawd'id, p. 49, n. 1; al-Suyuti, La'ali
IL, 56inf., al-Dhahabi, Mizan al-i'tidal, 111, 142, No. 5879 ; Jamil al-Din al-Qésiml, pp. 105-106;
al-Pattani, pp. 43 ult.—44; ‘All al-Qdri’, al-Ahddith al-maudi’a, fol. 61 a. Ibn Jahdam is
said to have confessed to the forgery of this tradition before his death; cf. Sibt Ibn al-Jauzi,
Mir'at al-zamdn, Ms. Karacelebi 284, fols. 272b-273b.

158 See above, note 153.

159 Al-Turtiishl, pp. 121-122; and see ibid., note 4 of the editor, M. Talbi.

160 4)-Mudkhal 1V, 248-282.

161 Ibid., pp. 277-282 (he is, however, mentioned as Abili Mubammad b. ‘Abd al-*Aziz

‘Abd al-Salim b. Abl Qasim al-Sulami al-Shafi‘1).
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tradition — if it is indeed a sound one; if, however, the tradition has an isnad
whichis dubious and open to dispute (wa-in yakun al-hadithu fi sanadihi mat"anun
yaqdahu fihi) — his action (performed according to this hadith) would not
harm (him) as he performed a good deed (li-annahu fa'ala khayran) and did
not turn it into a publicly performed rite (sha‘iratun zdahiratun), like Ramadin
or other (obligatory) practices. He finally remarks that according to the
madhhab of Malik, the saldt al-ragh@’ib is reprehensible (makriih).162

Alf al-Qdri’ differs, as in the case of fasting Rajab, in his opinion about the
saldt al-raghd’ib. He records the tradition about this prayer in his Risalat
al-ahadith al-maudial63 and in his al-Adab fi Rajab.164 He quotes the opinion
of al-Nawawi (d. 676 AH), as recorded in his commentary on Muslim’s Sahih,
that this prayer is a reprehensible bid‘a of error (bid"atu daldlatin) and ignorance
containing reprehensible actions (munkardt). “May God curse the inventor
of this prayer and the man praying it — says al-Nawawi.

Al-Nawawi based his disproof of the prayer on a tradition forbidding the
singling out of the eve of Friday by vigilance and the day of Friday by fasting
(la takhtassi laylata l-jumu‘ati bi-giyamin wa-la takhtassi yauma I-jumu’ati bi-
Siyamin).165 “Ali al-Qdri’ disagrees arguing that calling the prayer of the eve
of Friday daldla is subject to inquiry (mahallu bahthin), because prayer is the
best deed. If this tradition is forged, the sin is upon its inventor, but no harm
is onthe believer who acts according to it. Besides, the singling out of the eve of
Friday by vigils and the day of Friday by fasting are subject to discussion by the
scholars: they contradict each other in their opinions on whether it is reprehen-
sible. It seems that it is in fact a reprehensibility of violation of the preventive
measure (al-karahatu al-tanzihiyyatu). The tradition about the prayer recorded
only by Razin is a weak one, but the famous scholar Tbn al-Salah permitted
the prayer, the hadith is recorded by al-Ghazali and accepted by scholars
and learned men. The argument that the prayer was invented in the fifth
century of the Hijra does not justify its designation as bid‘a sayyi’a, as the
principle of prayer is well based on the Book and the Sunna. In fact, a bid'a
sayyi’a, states ‘Ali al-Qari’, is the mixing of sexes during the prayer, dancing,
samd" and wasting money for lighting the mosques on the eve of the prayer.

The practice of the salar al-ragha’ib was formally forbidden by a decree
of the sultan al-Kamil Muhammad b. ‘Abi Bakr b. Ayyib (d. 1238 AD).166
However, it seems that this order of the sultan was not effective for a long

162 Al-Mudkhal, 1, 293-294,

163 Fol. 61a.

164 Fol. 65a.

165 Al-Nabhdinl, al-Fath al-kabir (Cairo 1350 AH), 111, 318.
166 Jamal al-Din al-Qasimi, p. 105.
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period: the prayer remained a practice widely observed by common people
and §0f1 fraternities, and gained the approval of some scholars.

v

Rajab continued to be a venerated month in Islam. The tradition that the
Prophet performed the ‘umra in Rajab was indeed questioned and subjected
to discussion,167 but the people of Mecca used to perform their ‘umra in
Rajab.168 “Alf al-Qari’ ’s attitude towards performing the ‘umra in Rajab is a
positive one. His arguments in the case of the ‘umra are very similar to those
which he used in the case of fasting and prayers. He gives in fact his consent
to the existing custom, arguing that the ‘umra, payment of zakat and other
pious deeds p .rformed during Rajab are permissible and rewardable (wa-
kadha ikhrajuhu l-zakata min al-dirhami wa-l-dindri wa-ghayru dhalika min
a‘mal al-abrari fa-ld shubhata fi jawazi dhalika wa-mazidi l-ajri wa-l-thawabi
hundlika).169 Although al-Qari’ records the tradition about the ‘umra of the
Prophet in Rajab and the categorical denial of ‘A’isha — he points out that
when ‘Abdallah b. al-Zubayr re-built the Ka‘ba, he ordered the people of
Mecca to perform the ‘umra and slaughtered animals, dividing the meat among
poor and needy; the celebration was performed on the twenty-seventh day
of Rajab.170 The Companions of the Prophet (in this case “Abdallah b. al-
Zubayr) — argues al-Qari’ — should be imitated according to the utterance of
the Prophet: “My Companions are like the stars: whomever you follow —
you will then be following the right path” (ashdbi ka-I-nujimi bi-ayyihim
iqtadaytum ihtadaytum).171 Al-Qari’ ’s consent to the popular practice of the ‘umra
is further aided by an utterance attributed to the Prophet: “What the Muslims

167 Ahmad b, Hanbal, VII, 233, 248 (No. 5383, 5416; and see the references given by the
editor), IX, 3, 131, 210 (No. 6126, 6295, 6430); al-Zarkashl, al-ljaba li-iradi ma stadrakathu
‘Avisha “ald l-sahdba, ed. Sa'id al-Afghani (Damascus 1939), pp. 114-116; al-Bayhaqi, V,,
11; M. Gaudefroy-Demombynes, p. 193, note 2.

168 Al-Shaukinl, al-Fawd'id, p. 440; al-Pattani, 117, line 11-12 (read i‘timar not i‘timad).
See also al-Fisl, Shifa’u l-gharam (Cairo 1956), 1, 98: wa-ahlu Makkata ya'tamirina fi laylati
sab'in wa-"ishrina min rajabin f1 kulli sanatin wa-yansibiana hadhihi I-'umrata ila bni I-Zubayri.
Comp. C. Snouck-Hurgronje, Mekka in the Latter Part of the 19th Century, tr. J. H. Monahan
(Leyden 1931), p. 66.

169 Al-Adab, fol. 65b.

170 See K. Wagtendonk, p. 107.

171 See this tradition in Muh. ‘Abd al-Luknawn, Igamat al-hujja ‘ala anna l-ikthara
min al-ta’abbudi laysa bi-bid'a, ed. "Abd al-Fattih Abid Ghudda (Halab 1966), pp. 48-51
(and see the references of the editor, ibid.); al-Sulami, Adab al-subba (Jerusalem 1954),
p. 80, note 239.
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consider as good is considered as good by God’’172 (ma ra’ahu I-musliming
hasanan fa-huwa ‘inda llahi hasanun)173,

The attendance of large crowds of people in Mecca in Rajab in early times
is attested by the report recorded by Ibn Zahira, that Mu'awiya used to send
scents for prayers in the Ka*ba twice each year: in the season (of the pilgrimage)
and in Rajab.174 Khilid b. ‘Abdallah al-Qasri was the first who ordered to
light lamps (on the way) between al-Safa and al-Marwa during the time of
the hajj and during Rajab; it occurred in the time of Sulayman b. “Abd al-
Malik.175

The people of Sarw used to perform their ‘umra in Rajab; “Umar b. al-
Khattab is said to have guaranteed to them for this “umra the reward of a
pilgrimage.176

Snouck Hurgronje gives a vivid description of the Rajab caravans setting
out from Mecca to Medina to visit the tomb of the Prophet and graves of
saints, 177

The practice of i“tikaf in Rajab can be traced in early times in the story
of a woman who vowed to practise the i‘tikdf during Rajab in a mosque
(although that year Ziyad ibn Abihi forbade women to practise this rite);
Waki* records the verdict of Shurayh (the judge) in this case.178

Among the popular practices of Rajab was the payment of the zakat during
this month, which was reproved by orthodox scholars.179

Orthodox scholars classified the traditions about the observances of the night
which falls in the middle of Rajab!80 and of the first day of Rajab181 as forged.
But the common people stuck to these popular celebrations. Al-°Abdar

172 See this tradition in Ibn al-Dayba‘, p. 179 (and see the references ibid.); al-Jarrahy,
11, 188, No. 2214; Mul.. “Abd al-Hayy al-Luknawl, p. 53.

173 “All al-Qar?’, al-Adab, fol. 66a.

174 Ybn Zahira, al-Jami® al-lafif fi fadli Makkata wa-ahliha (Cairo 1921), p. 110 sup.

175 Al-Suyiitl, al-Wasd'il ila musamarati l-awd’il, ed. Asad Talas (Baghdad 1950), p. 35
(awwalu man istasbaha bayna l-Safa wa-l-Marwa Khalidu bnu *Abdilldh ); al-Fakihi, Ta'rikh
Makka, Ms, Leiden, Or. 463, fol. 443a. .

176 Ybn al-Mujawir, Descriptio Arabiae Meridionalis, ed. O. Lofgren (Leiden 1951), I-
26 ult. (wa-ghdyatu hajji l-qaumi ‘umratu awwall rajabin wa-qad damana lahum amiru k
miudminina ‘Umaru bnu 1-Khattabi tilka I-‘umrata bi-hijjatin magbilatin).

1717 Mekka, p. 60.

178 Wakl', Akhbdr al-qudat, ed. ‘Abd al- ‘Aziz al-Mardghl (Cairo 1947 II, 325, 360).

179 Al-Shaukinl, al-Fawd@’id, p. 440, line 6-7; and see ‘Abd al-Qadir al-Jilani, I, 196,
line 6 from bottom; al-Pattani, 117 line 10 (and see the differing opinion of ‘All al-Qir’,
above p. 219). ’

180 Al-Shaukini, al-Fawd'id, p. 50; Ibn Hajar, Tabyin, p. 22; al-Suyitl, al-La’dll, 11, 57;
Ibn al-Jauzi, al-Maudiz‘at, 11, 126.

181 See Ibn al-Jauzl, 11, 123; al-Suyiitl, al-La’ali, I, 55; Ibn Hajar, Tabyin, p. 17 (and see
*Abd al-Qadir al-Jilani, I, 202).
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records some details about the customs of the celebration of the first day
of Rajab. People used to prepare kinds of sweet shaped in different figures.
He points out that it is an interdicted practice and states that people looking
at these shaped kinds of sweet and not forbidding its usage must not be per-
mitted to act as witnesses in courts. If these shaped sweets would even be
broken into pieces — ‘“‘people of merit” (ahlu l-fadli) would have to avoid
to buy them because these sweets were prepared in a way forbidden by the
Law. People, and especially young couples and the betrothed, used to send
expensive gifts to their relatives. Al-Abdari draws a line between the pious
predecessors (al-salaf) and contemporary people in observing Rajab; the
pious predecessors used to increase in it their pious deeds and worship and
to venerate in a proper way this month, the month of the improvement
of actions (tazkiyat al-a*mal), the month of blessing (baraka), the first of the
four holy months (al-ashhur al-hurum). Contemporary people celebrate it by
vying in eating and dancing and by spending money on expensive gifts,182

The salat al-raghd@’ib mentioned above was performed in lavishly lightened
mosques; men and women crowded the mosques and the imams led the
prayers. 183

Similar practices are recorded by al-‘Abdari concerning the eve of the
twenty-seventh day of Rajab, the honoured night of the mi‘rdj:184 people
gather in illuminated mosques, carpets are spread out, food is brought and
people eat and drink in the mosque. Qur’an is read in a reprehensible way,185
the dhikr is recited in a way that the words are almost not understandable
(la yilah yillah instead of the correct /d ildha illa llGhu). Disorder prevails in
the mosque, as some people recite poetry, while others recite Qur’an. Cleanliness
is not observed in the mosque and its surroundings, as people used to go out
to relieve themselves; some ladies pass water in the mosque itself in vessels,
which are collected and emptied by some men paid for this service.186
E. W. Lane gives a detailed description of the celebration of the twenty-seventh
day of Rajab, the laylat al-mi‘rdj, in Cairo.187

182 Al-‘Abdari, 1, 291-293.

183 [bid., 1, 293.

184 See on these prayers: ‘Abd al-Qadir al-Jilini, I, 205; Ibn ‘Asikir, Ta'rikh, VII, 344
(but the twenty-ninth day of Rajab is recorded, not the twenty-seventh); Ibn Hajar, Tabyin,
pp. 18, 27-28; ‘All al-Qiri’, al-Adab, fol. 65b (quoted from al-Suyttl’s al-Jami* al-kabir);
Ibn al-Jauzi, 11, 124-126.

185 wq-l-giri'u yagra'u l-qur’dna fa-yazidu fthi ma laysa minku wa-yanqusu minhu ma huwa
fihi bi-hasbi tilka l-naghamat wa-l-tarji'at llatl tushbihu l-ghind’a wa-l-hunik (? - probably:
wa-l-hanat — K) llati gad istalahii ‘alayhd... etc. '

186 Al-*Abdari, I 294-298.

187 The Manners and Customs of the Modern Egyptians (London 1954), pp. 473-476,
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Siifis and common people believed in a special group of the abdall88 called
al-rajabiyyiin.189 ‘

People of Lahj and Abyan used in ancient times (f7 sdlifi I-dahri) to set out
in Rajab for pilgrimage.190

Popular practices of Rajab in “Iriq were recorded by Ahmad Hamid al-
Sarrdj.191 Every Saturday of Rajab is called sabt al-banat. In these Saturdays
girls wear their best dresses and go out to visit the holy shrines (mazarat).
They use to sit down in the court of the mazdr, near the shrine (marqad)
and talk about subjects of interest to them. This custom is especially observed
in big cities.

“Saum al-yatima" is a practice of fasting observed by girls in the last Tuesday
of Rajab. It is connected with a tale of a girl ill-treated and persecuted by her
step-mother. She fasted the last Tuesday of Rajab and vowed to fast on this
day of Rajab for ever if God would deliver her from her distress. She cooked
a meal of coarsly ground wheat (jarisha) in a hidden place, fasted the day and
supplicated God in prayer. After some time the wife of the sultan, who sought
a bride for her son, was pleased by the beauty and manners of the poor girl
and chose her as wife for him. They married and lived happily. Young girls
follow the practice of the yatima, cook in a hidden place the jarisha and
break their fast with a meal of it. They fast and supplicate God to fulfil
their wishes.

The twenty-seventh day of Rajab is a venerated day in the Ja*fari community.
On this day amulets and charms are prepared.

The fast of the last Wednesday of Rajab is called Shabiryiin. This fact is
connected with a tale of a poor wood-cutter, who became happy fasting this
day. Once, says the story, when he was sleeping under a tree in the desert,
he saw three birds: Shahbiryiin, Mah-biryiin and Asma-biryiin. The birds told
him that if he would fast the last Wednesday of Rajab and break his fast
by eating barley-bread, sesame and sugar, place before himself a vessel with
water and light a candle, praying to God — God would grant him his liveli-
hood in abundance. He did so and indeed his wife who was barren bore a
child; she was after some time taken to the palace of the king as a nurse for
his child. The wood-cutter became a gardener in the garden of the king. When
after a year of pleasant life the couple forgot to fast this day of Rajab, a
distress befell them: a bird caught the jewels of the king’s daughter when

188 See EI2,, s5.v. “Abdal”; and see al-Jarrahi, I, 25, No. 35; al-SuyQi{l, al-Durr al-manthir,
1, 320-321.

189 See on them Ibn al-'Arabl, Muhadarat al-abrdr (Cairo 1906), 1, 245.

190 Jbn al-Mujawir, I, 105,

191 Awabid al-shuhiar (Les Superstitions attachées aux Mois), Loghat el-‘Arab (1928),
Vi, 28-32.
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she was bathing in the company of the wife of the wood-cutter. The wood-
cutter and his wife were accused of having stolen the jewels and were put in
prison. In this month of Rajab, when in prison, they remembered the story
of the birds and fasted the month. One day (of this month) the wood-cutter
saw a man running hastily to rescue a dying man. The wood-cutter asked
him to bring him the products needed for the breaking of the fast of Shabirytin
and promised him that the man would recover. In fact when the products were
brought the wood-cutter and his wife consumed the products after the fast,
put the vessel with water before them and lit the candle. The ill-man recovered
and a bird came to the palace and brought in its beak the jewels of the king’s
daughter. The wood-cutter and his wife were freed and lived happily until
theend of their days. Women in Traq used to fast on the last Wednesday of Rajab
until midday; this — they believe — brings the blessing (baraka). They buy
barley-bread, sugar, sesame, light candles and the family sits down to a midday-
meal. The fasting girl tells the story of Shabiryiin.

The first day of Rajab is a local holiday (rajabiyya) in Saiwun (Hadramaut)
and various local festivals fall within this month — reports Philby. “The
sighting of the new moon of Rajab — attests Philby — was announced by
firing an ancient piece of artillery”.192 This is reminiscent of course, of
some practices pertaining to Ramadan.

The incessant struggle of the orthodox scholars against the practices of Rajab
has not been entirely successful. Some of them yielded to the pressure of popular
belief and granted their approval to some observances, counting them among
the meritorious deeds of the faithful. Even the veneration of Rajab in the
period of the Jahiliyya got its recognition and was described by a contemporary
Muslim scholar as “a remainder of the hanifiyya™.193 Only a small group
of orthodox extremists of the type of Ibn Taymiyya remained stubbornly
opposed to the Rajab practices. These survived and form until the present
time an essential part of Muslim popular belief and devotion.

192 Sheba's Daughters (London 1939), p. 278.
193 [bn Qutayba, al-Ma"ani al-kabir, 1, 67, note 3 (‘Abd al-Rahman b. Yahya al-Yamanl)
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«YOU SHALL ONLY SET OUT FOR THREE MOSQUES »
A STUDY OF AN EARLY TRADITION

« You shall only set out for three mosques: The Sacred Mosque
(in Mecca), my mosque (in Medina) and al-Aqsd mosque » (in Jeru-
salem) !, this well-known tradition of the Prophet licensed the pil-

1 Literally : « The saddles (of the riding beasts) shall not be fastened (for setting
out for pilgrimage) except for three mosquess ... Id tushaddu l-rihalu slla ild thaldthati
masajida : ila -masjidi l-harami wa-masjidi hadha wa-l-masjidi l-agga. Ahmad b. Hanbal :
Musnad, ed. Ahmad Muh. Shakir, Cairo 1953, XII, 177, no. 7191, 241 no. 7248 with
a version fushaddu l-rikdalu; and see the references given by the editor ad no. 7191;
Muh. Fu'ad ‘Abd al-Baqi: al-Lw'lu’u wa-l-marjan fima ’ttafage ‘alayhi l-Shaykhan,
Cairo 1949, II, 97, no. 882; ‘Abd al-Razzaq : al-Mugannaf, Ms. Murad Molla 604, ff.
30b-40a with the following tsndds : Ma‘mar (died 153 AH)> al-Zuhri (died 124 AH)>
Ibn al-Musayyab (died 94 AH)> Abi Hurayra; Ibn Jurayj (died 150 AH)> ‘Amr
b. Dinér (died 126 AH)> Talq b. Habib (died circa 100 AH)> Ibn ‘Umar; Ibn Jurayj>
Nadra b. Abi Nadra (with the version : ld tu‘malu I-majiyyu); Ibn Hajer : Buligh al-
marim min adillati l-ahkam, ed. Muh. Hamid al-Fiqqi, Cairo 1933, p. 287, no. 1408;
al-Muttagi al-Hindi : Kanz al-‘ummal, Hyderabad 1965, XIII, 233, no. 1307 : I3 tushaddu
ribdlu lI-matiyyi ild masjidin yudhkaru Udhu fihs sUa... The combined tradition contains
recommendations of the Prophet in connection with the times of prayer, fasting and
prohibition concerning women travelling unaccompanied ; ib., p. 234, no. 1310 : fnnama
yusdfaru ild thalathati masajida: masjidi I-Ka'bali wa-masjidi wa-masjidi Iliya; in
an additional utterance the Prophet states that a prayer in his mosque (i.e. in Medina)
is more liked by God than a thousand prayers elsewhere except in the mosque of the
Ka'‘ba.; ib., p. 235, no. 1318; p. 170, no. 955; p. 172, no. 966; al-Suyiti : al-Durr al-
manthér, Cairo 1314 AH, IV, 161; al-Zarkashi: I'ldam al-sijid bi-ahkim al-masdjid,
ed. Mustafa al-Maraghi, Cairo 1358 AH, pp. 208, 268, 288, 388; al-Subki: Shifd'u
l-sagdm fi ziyarats khayri l-andm, Hyderabad 1952, pp. 117-124, 140; al-Wasiti : Fada’ilu
l-bayti l-muqaddas, Ms. Acre, f. 37Tb-38a; al-Bayhaqi: al-Sunan al-kubra, Hyderabad
1352 AH, V, 244; al-Suyiiti: al-Jami' al-gaghir, Cairo 1330 AH. II, 200, 1.8; al-Shau-
kéni : Nayl al-autar, Cairo 1347 AH, VIII, 211; Ibn al-Najjir : al-Durra al-thamina
fi ta’rikh al-Madina, appended to al-Fasi’s Shifa’ al-gharam, Cairo 1956, II, 357; al-
Samhiidi : Wa/d’ al-wafa bi akhbar dar al-mugfafa, Cairo 1326 AH, I, 204; al-Ghazali:
Ihya’ ‘uliim al-din, Cairo 1933, I, 219; Ibn Taymiyya: Majmi'‘al al-rasa’sl ol-kubrd
(fi ziyarati bayts l-magqdisi, Cairo 1323 AH), II, 53, 55; id. : Tafsir sirats l-skhldg, Cairo
1323 AH, pp. 121, 124; id.: Minkdj al-sunnati l-nabawiyya fi naqdi kalimi l-shi‘ati
l-gadariyya, ed. Muh. Rashdd Salim, Cairo 1964, II, 340; Mujir al-Din : al-Uns al-jalil
bi-ta’rikh al-Quds wa-l-Khalil, Cairo 1283 AH, I, 205; Ahmad b. ‘Abd al-Hamid al-
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grimage to the mosques of Medina and Jerusalem in addition to the
obligatory hajj and ‘umra to Mecca. A vivid controversy arose over
the authenticity of this tradition which grants, as it does, an excep-
tional position to Medina and Jerusalem &.

This hadith is in fact a restricting one and seems to imply the prohi-
bition of pilgrimage and visit to mosques and sacred places other
than those indicated. The custom of such pilgrimage apparently
had its origin at a very early period and was already in vogue in the
second century. In the course of the fierce polemics concerning the
permission of journey to visit the tomb of the Prophet, the minor
sanctuaries and the graves of prophets and saints, this hadith was
closely studied and analyzed and became the pivot of the discussion
which lasted through many centuries. The crucial point was to establish
the meaning and the intention of the initial phrase of the sentence :
la tushaddu l-rihalu lla ila... « the saddles shall not be fastened (for
journey) except for»... As the exception is of the kind of al-istithnd’
al-mufarragh in which the general term is not expressed — the partisans

*Abbasi: ‘Umdat al-akhbar fi madinat al-mukhtar, ed. As'ad al-Tarabziini, Alexandria,
n.d., p. 712; al-Nuwayri: Nikayat al-arad fi funiin al-adab, Cairo 1925, I, 327; Ch. D.
Matthews : The Kit. Ba'itu-n-nufiis of Ibnu-l-Firkdh, JPOS, XV (1935), p. b4 (id.:
Palestine- Moh edan Holy Land, New-Haven 1949, p. 10); Shihab al-Din al-Maqdisi
Muthir al-gharam fi ziyarats 1-Qudsi wa-l-Sham, Ms. Damascus, Zahiriyya, Ta’rikh
720, p. 133; Shams al-Din al-Suyiti: Ithdf al-akhisga bi-fada’ili l-masjids l-agsa, Ms.
Hebrew Univ., f. 7a; Abua Talib al-Makki: Qat al-qulih, Cairo 1932, III, 182; Taqi
al-Din ‘Abd al-Malik b. Abi }-Muna, ‘Ubayd al-Parir : Nuzhatu l-nazirin, Cairo 1308 AH,
p- 98 sup.; Ibrahim al-Samnadi al-Mangiiri : Sa'@dat al-darayn fi l-radd ‘ala l-firgatayn
al-wahhabiyyati wa-l-mugallidati l-zahiriyya, Cairo 1319 AH, pp. 120-21, id. : Nugratu
l-imami 1-Subki bi-raddi l-garimi l-munki, Cairo, n.d.,, Matba‘at al-jumhir, pp. 36,
161, 182, 191; al-Darimi: Sunan, al-Madina 1966, I, 271, no. 1428; al-Khat{abi:
Ma'alim al-sunan, Halab 1933, I1, 222; al-Jarrahi: Kashf al-kkafa’ wa-muzil al -ilbas
‘amma ’shiahara min al-ahadith ‘ala alsinati l-nds, Cairo 1362 AH, II, 354, no. 3016.;
a)-Nasi'i: Sunan, Cairo 1930, IL, 37; Shihab al-Din al-Khafiji: Nasim al-Riyad fi
sharh shifa’ l-qadi ‘Iyad, Istanbul, 1315 AH., III, 580; al-Ghayti: Qigsal al-isré’ wa-l-
mi'rdj, Balaq 1295 AH, p. 18.; al-Qastallani : Irshad al-sari, Cairo 1326 AH, 111, 239, 244.
2 I. Goldziher : Muhammedanische Studien, Halle 1890, II, 35-36; S.D. Goitein:
The sanctity of Jerusalem and Palestine in early Islam, Studies in Islamic History and
Institutions, Leiden 1966, pp. 135-148; J. Fitck : Die Rolle des Traditionalismus im Islam,
ZDMG, xcm (1939), pp. 23-24; Muh. Zubayr §iddiqi: Hadith Literature, Calcutta
University Press, 1961, p. xxvi; W. Caskel : Der Felsendom und die Wallfahrt nach
Jerusalem, K6ln und Opladen 1936, pp. 25-26, notes 36, 38; A.A. Duri : al-Zuhri, BSOAS
XIX, pp. 10-11; id. : Bahth fi nash’ati ‘ilmi l-ta’rikhi ‘inda l-‘arab, Beirut 1960, p. 99;
Muh. ‘Ajjaj al-Khatib: al-Sunna gabla I-tadwin, Cairo 1963, pp. 501-514; Mustafa
al-8iba‘i : al-Sunna wamakanatuhd fi l-tashrii l-islamiyyi, Cairo 1961, pp. 399-402.
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of the prohibition of journeys to the grave of the Prophet and to minor
sanctuaries maintained that the hadith should be interpreted as « do
not set out for any place except for the three mosques». Those who
approved of such pilgrimages argued that the meaning of the phrase
was « do not set out for any mosque except for the three mosques.» As
they considered the general term from which exception is made to
be « mosques » they concluded that the faithful should set out —
as regards mosques (for the purpose of prayer and devotion) -— only
for these three mosques; for other sanctuaries there is no reservation 3.

3 Al-Subki, op. cit., p. 118 seq... Fa-‘lam anna hadha l-istithng’a mufarraghun, taqdi-
ruhu ld tushaddu l-rikdlu ild masjidin sUa ila I-masajidi I-thalathati, au 1a tushadduy l-rikalu
ila makdanin slla sla l-masdjidi l-thalathati..., and see £b. p. 121:... fa-nagala imamu
l-haramayni ‘an shaykhihi annahu kana yufti bi-l-man'i ‘an shadds l-rikali sl ghayri
hadhihi I-masdjidi. qala : wa-rubbamad kana yaqilu « yukrahus, wa-rubbam@ kana yaqalu
«yuharramus...; al-Ghazali, op. cit., I, 219:... wa-qad dhahkaba ba'du l-‘ulama’s sla
ldstidlali bi-hadha l-hadiths fi l-man's min al-riklati li-ziyarati l-mashahidi wa qubiré
‘ulamd’i wa-l-gulaha’s...; ib, II, 219:... wae-yadkhulu fi jumlatihi ziyaratu qubiri
l-anbiyd@’i ‘alayhimu l-salimu wa-ziydratu qubdrs l-gahabali wa-l-tabi‘ina wa-sd’sri I-
‘ulamd’s....... wa-yajizu shaddu l-rihals li-hidhi l-gharadi wa-ld yamna'u min hadhkd
qaulubu ‘alayhi l-salamu : la tushaddu U-rikélu... li-anna dhdlika fi l-masajids fa-innahd
mutamithilatun ba'da hadhihi l-masdjidi... ... wa-amma l-bigi‘u fa-ld ma‘nd li-ziya-
ratika siwd l-masdjids I-thalathati wa-siwd l-thughdrs li-I-ribagi biha...; Ahmad b, Hajar
al-Haythami : al-Jauhkar al-munazzam fi zyarati l-qabri l-sharifi l-mu'azzam, Cairo
1331 AH, pp. 13-14; al-‘Abdari, al-Madkhal, Cairo, 1929, I, 256; al-Shaukani op. cit.,
VIII, 212: ... wa-qad tamassaka bi-hadhd l-hadithi man mana‘a l-safara wa-shadda
l-rakliila ghayrika min ghayri farqin bayna jami's l-biga's... : Abii Bakr al-Turfushi: Kitab
al-hawidith wa-l-bida®, ed. Muhammad al-Talibi, Tunis 1959, p. 98 :... wa-1d yu'td shay’un
min al-masdjidi yu'taqadu fiki I-fadlu ba‘da l-thalithati masajida tlld masjidu Quba’a...
Ja-amma siwihu min al-masdjidi fa-lam asma® ‘an ahadin annahu atdha rakiban wa-1ad ma-
shiyan kama atd Quba’a, and see tb., p. 147-48 :... thumma ra’a(i.e. ‘Umar) al-ndsa yadhha-
bina madhihiba fa-géla : ayna yadhhabu ha’ula’s, fa-gila : y@ amira I-mu’minina, masjidun
salld fihi l-nabiyyu (§) fa-hum yugallina fiki, fa-qala : innama halaka man kdna qablakum
bi-mithls hadka, kana yatiabi‘@na athdra anbiya’ihkim wa-yattakhidhiinahd masdjida wa-
biya‘an... ; and see the preceding tradition : Abii |-Mahdsin Yisuf b. Misa al-Hanafi : al
-Mu'tagar min al-mukhiagar min mushkil al-athar, Hyderabad 1362 AH, I, 26 ; Ibn Taymiy-
ya : Minkdj al-sunnati al-nabawiyya, 1, 336 and al-Shatibi: al-I'tigam, Cairo, Matba‘at
al-sa'dda, n.d., I, 346; Ibn Taymiyya : Tafsir sirats l-skhlds, p. 120; id.: Majmii'at
al-rasa’il, I1, 56 :... wa-lau nadhara l-safara il qabri I-Khkalili ‘alayhi l-salamu au qabrs
l-nabiyys (8) au ila 1-Tari Uadhi kallama Udhu ‘alayhi Miusa ‘alayhi l-salamu, au
il3 jabali Hird'a Uadhi kina l-nabiyyu sallc Ushu ‘alayhi wae-sallama yata‘abbadu fiki
wa-j3’ahu l-wahyu fiki, au al-ghari l-madhkiiri fi l-qur’ani, au ghayrs dhalika min al-
magabiri wa-l-magamati wa-l-mashakidi l-mudafati ila ba'di l-anbiyd’s wa-l-mashiyikhi
au {li ba'dé L-magharati, au al-jibali — lam yajibi l-wafa'u bi-hadha l-nadhri bi- "ttsfags
l-a’smmati l-arba‘ali fa-inna l-safara {d hadhihi l-mawddi's manhiyyun ‘anhu li-nahyi
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They could in fact quote a kadith in which they could find a convincing
proof of their argument :ld@ tushaddu rikilu l-matiyys ild masjidin
yudhkaru Ughu fihi dllg dla thalathati masdjida...« the saddles of the
riding beasts shall not be fastened (for their journey) to a mosque
in which God is invoked except to the three mosques »...4 Even
more explicit in favour of this view is another hadith: ld yanbaghi
le-l-mugally an yashudda rihdlahu ilé masjidin yabghi fiki l-saldta
ghayra l-masjidi l-harami wa-l-masjidi l-ags@ wa-masjidi hadha. « It
is not proper that a man praying set out for a mosque in which he
seeks to pray except the mosque of the Haram, the mosque al-Aqsa
and my mosque ».5 It is evident that these traditions confirm the
view that the three mosques are to be preferred in comparison with
other mosques; one shall set out for these mosques to gain the benefit
of prayer and devotion; but he is permitted, and it is even recom-
mended to him, to set out for other sanctuaries which are not mosques.

The close observation of the kadith about the three mosques is
illustrated by a curious story reported by al-Wasiti¢: Sa‘id b. ‘Abd
al-‘Aziz used to visit the Mihrab Da’id 7 on foot; only on his return
he used to ride. When asked about it he answered : I was told that
‘Abdallah b. ‘Abdallah used to set out for the mosque of Quba’s
riding a horse without a saddle; (this he used to do because) he con-
sidered that fastening the girth of the saddle of the horse was like
fastening the saddles of the riding beasts which is mentioned (scil.
as forbidden) according to the tradition : « you shall not fasten the
saddles... except for three mosquesn...

G. E. von Grunebaum characterizes this hadith as an « earlier battle,
long since abandoned, which the theologians fought against the cult
of those minor sanctuaries» *. This battle was in fact an early one.

I-nabiyys (5) : 1@ tushaddu... ete.; al-Samniidi al-Mangiri: Sa‘ddat al-darayn, p. 120
seq.; “Ali Mahfiiz: al-Ibda" i maddrri l-ibtida’, Cairo, Matba‘at al-istigima, 4th ed.,
pp- 194-96.

4 Al-Samniidi al-Mangiiri : Sa'adat al-dgrayn, p. 121 sup.

5 Ib.; but see the interpretation of this hadith given by Ibn Taymiyya in al-Qastallani,
Irshad al-sdri 111, 240 (he forbids the journey to the grave of the Prophet on the ground
of this kadith).

8 Al-Wasiti, op. cit., f. 47a.

7 On Mihrab Da’iid see Ibn. Hauqal : Jiérat al-ard, ed. J.H. Kramers, Leiden 1938,
I, 171 ; Mujir al-Din, op. cit., pp. 227, 302, 366-67, 407.

8 See on the mosque of Quba’: al-Samhadi, op. cit., II, 16-28,

9 G.E. von Grunebaum : The sacred character of Islamic cities, Mélanges Taha Husain,
ed. Adburrahman Badawi, Cairo 1962, p. 27.
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Malik b. Anas records in his Muwaifa’ 1° a story about a discussion
between Abi Hurayra and Ka'b (al-Ahbar) concerning the question
at what hour on Friday God fulfils the wishes of the faithful. This
discussion took place when Abd Hurayra met Ka‘b on his pilgrimage
to al-Tiar. In a parenthetical passage Malik reports that Abi Hurayra
on his return was rebuked by Bagra b. Abi Bagra * who told him:
« Had I met you before you went out (scil. to al-Tiir) you would not
have set out; I heard the Prophet saying: the riding beasts shall
be driven only to three mosques... etc. » 2. A similar tradition (in
which the name of Ab@i Hurayra is however not mentioned) is recorded
by ‘Abd al-Razziq 13 in his Mugannaf '4: a man who returned from
a journey to al-Tir was reproached and reminded of the utterance
of the Prophet about the three mosques. Another tradition records
a talk between ‘Arfaja and Ibn ‘Umar. Ibn ‘Umar, when consulted
by “Arfaja about a journey to al-Tiir, answered : You shall only set
out for three mosques, the mosque of Mecca, the mosque of the Prophet
(i.e. Medina) and the mosque al-Agsé; abandon al-Tir and do not
go there 15,

Commentators are agreed that by al-Tiir in these traditions Mt.
Sina is meant 15, Mt. Sind was in fact regarded as a sacred place.

10 Malik B. Anas: al-Muwafta’, Cairo, Matba‘at Diar Ihya’ 1-Kutub 1-‘Arabiyya,
nd., I, 130-133.

11 See on him Ibn Hajar : al-Isaba, Cairo 1323 AH, I, 167, no. 713, 714 and II, 41,
no. 1845 (recorded by ‘Abd al-Razzaq as Nadra b. Abi Nadra; see note 1, above);
al-Suyiiti : Is'af al-Mubafia’ p. 8 (appended to Milik’s Muwajta’ with Suytti's Tanwir
al-hawdlik, quoted in the preceding note); al-Zurqdni: Sharh ‘ald Muwafia’ Malik,
Cairo 1936, 1, 224; Abd ‘Ubayd : Gharib al-hadith, Hyderabad 1966, III, 23, note 6.

12 See this tradition al-Nasd’i: Sunan, Cairo 1930, II1, 113-116; al-Zurqani : Shark
‘ald Muwatla’ Malik, 1, 222-225 (about al-Tiir: « we-huwa Uadhi kullima fihi Misd
wa-huwa Uadhi ‘and Abia Hurayra »; Ibn ‘Abd al-Barr : al-Isti‘ab, ed. Muh. al-Bijawi,
Cairo, n.d., I, 184; *Abd al-Qadir al-Jilani : al-Ghunya, Cairo 1322 AH, II, 70 : and see
Helga Hemgesberg : Ab@ Huraira, Frankfurt am Main 1965, p. 1056 (with references
given by the author); and see al-Samniidi : Nugratu al-smim al-Subki, p. 1912, discussing
the following comment: — wa-li-hddha fahima l-sahdbatu min nahyiki an yusifara
ild ghayri l-masajidi l-thaldthati anna l-safara ila Tari Sind’a dakhilum fi l-nahyi wa-in
lam yakun masjidan...; and see ib., p. 192: — al-galat fi I-Tdr.

13 See on him Brockelmann, GAL, 8. I, 333; F. Sezgin : Geschichte des arabischen
Schrifttums, Leiden 1967, I, 99; al-Dhahabi: Mizan al-i*tidal, 11, 609, no. 5044;

14 “‘Abd al-Razzaq, op. cit., £ 39b.

15 1b., . 40a.

18 See e.g. note 12 above; but see al-Harawl : al-Ishdral ild ma‘rifats l-ziyarat, ed.
Janine Sourdel-Thomine, Damas 1953, p. 21, 11. 16-17.
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According to Muslim tradition the Prophet was instructed by the
angel Jibril to pray there during his night journey to Jerusalem 7.
At the « laylat al-gadr» the angels will hoist their flags in four mosques :
the mosque of Mecca, the mosque of the Prophet, the mosque of Jeru-
salem and at Tir Sina. 18 Ibn Taymiyya stresses that the journey
to Mt. Sina is forbidden on the ground of the utterance of the Prophet
about the exclusiveness of the journey to the three mosques !°.

By the beginning of the second century there seems to have already
been a unanimity of the Muslim community about the sanctity of
these three mosques and consequently about the sanctity of these
three cities; this is later reflected in the rich literature concerning
the virtues of these cities.

There appear, however, to have existed earlier trends which aimed
at emphasizing the sanctity of Mecca, or the sanctity of both Mecca
and Medina, while minimizing that of Jerusalem. These trends are
reflected in some early traditions, only partly preserved in the cano-
nical collections of hadith. These traditions which probably preceded
the Muslim consensus regarding the hadith of the three mosques will
be viewed in the following pages.

A tradition recorded on the authority of “A’isha, the wife of the
Prophet, mentions only two mosques : the mosque of Mecca and the
mosque of Medina. The Prophet said according to this tradition :
«1 am the seal (khdtam) of the prophets and my mosque is the seal
of the mosques of the prophets. The mosques which deserve mostly
to be visited and towards which the riding beasts should be driven
are the mosque of Mecca and my mosque (i.e. the mosque of Medina).
The prayer in my mosque is better than a thousand prayers in any
other mosque except that of Mecca » 2.

" 17 See o.g. al-Wasiti, op. cit., f. 49b, 1.6 and f. 60a, penult. : ... gallayta bi-Tiri Sind’
bayihu kallama Udhu Misd galld Udhu ‘alayhi wa-sallama ...; Ibn. Kathir: Tafsir al-
Qur'dn al-‘azim, Beirut 1966, IV, 245, 1.7; al-Zarkashi, op. cit., p. 298.

18 ‘Abd al-Qadir al-Jilani, op. cit., II, 14; ‘Abd al-*Aziz al-Dirini : Takdrat al-quliib,
Cairo 1354 AH, 124,

19 Tbn Taymiyya: Majmi‘al al-rasa’il 11, 55, 1. 3: — wa-lau nadhara l-safara
fla... ... au ila L-Turi Uadhi kallama "Uihu ‘alayhi Misd ‘alayhi l-salim. »

20 al-Mundhiri : al-T'arghib wa-l-tarkib min al-hadith al-sharif, ed. Muhyi al-Din
‘Abd al-Hamid, Cairo 1961, III, 50, no. 1732; al-Muttaqi al-Hindi, op. cit., XIII, 233,
no. 1308; Ibn al-Najjar, op. cit., II, 357; al-Samhiadli, op. cit., I, 2569; Ahmad b. ‘Abd
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An almost identical tradition is reported on the authority of
Tawiis 21 : « You shall set out for two mosques : the mosque of Mecca
and the mosque of Medina» 2. The initial phrase of this tradition
is almost identical with that of the tradition about the three mosques;
mention is however made in this tradition of two mosques only,
those of Mecca and Medina. A similar tradition is recorded by al-
Mundhiri : « The best mosque towards which the riding beasts should
be driven is the mosque of Ibrahim (i.e. the mosque of Mecca) and
my mosque» 23,

A significant tradition reported by Ibn Jurayj sheds some light
on the attitude of certain Muslim scholars of the second century
towards the pilgrimage to the three mosques. Ibn Jurayj records
that Ibn ‘Ata 24 reported a tradition recommending the pilgrimage
to the three mosques and adds: « “‘Ata’ used to exclude (the mention
of) the Aqgsé, but he reverted later to counting it with them» (kdna
‘Atd@'un yunkiru l-Aqsa thumma ‘ada fa-‘addahu ma‘ahd) 2.

It is *Atd’ who was asked by Ibn Jurayj : « What (is your opinion)
about a man who vowed to walk from Bagra to Jerusalem». He ans-
wered : « You were merely ordered (to pilgrimage to) this House
(i.e. the Ka‘ba) 2. Tawiis, on whose authority the tradition about
the two mosques was transmitted, bade people who vowed to journey
to Jerusalem to set out for Mecca 27.

These traditions bear evidence to the fact that among scholars

al-Hamid al-‘Abbasi: op. cit.,, p. 73; Juz’ Abi l-Jakm al-'Ala’ b. Miisa, Ms. Hebrew
Univ., Majmii‘a, p. 43, 1. 3

21 See on him Ibn Hajar : Tahdhib al-takdhib, V. 8; al-Dhahabi : Tadhkirat al-huffaz
1, 90; al-Damiri : Hayat al-hayawdn, Cairo 1963, II, 88-90; Ibn Khallikdin : Wafayat
al-a‘yan, ed. A.F. Rifa‘l, Cairo 1936, V1, 303-305; Ibn Sa‘d: T'abaqd, Beirut 1957, V,
537-42,

22 ‘Abd al-Razzaq, op. cit., f. 39b : yurkalu ild masjidayni, masjidi Makkala wa-masjidi
l-Madinati.

23 Al-Mundhiri, op. cit., I11, 83, no. 1775 : Khayru ma rukibat ilayhi l-rawdhilu masjidu
Ibrahima (8) wa-masjidi. Two variants are recorded : masjidi hiadka wa-l-baytu l-ma*miiru
and masjidi hadhd wa-1-baytu l-‘atiqu ; and see the note of al-Mundhirl, b., inf. ; al-Suyiti :
al-Jami® al-gaghir, I1, 10 sup. ; al-Samhidi, op. cit., 1. 259; Ahmad b. Hajar al-Haythami,
op. cit., p. 41.

2 See on him: Ibn Hajar: Tahdhib al-tahdhid, VII, 483-84; al-Dhahabi: Tadh-
kirat al-huffdz, I, 98 : ‘Atad’ b. Abi Rabah (died 115 AH; Ibn Jurayj transmitted his
traditions); Ibn Sa‘d : Tabagat, Beirut 1957, V, 467-70.

25 ‘Abd al-Razzdq, op. cit., f. 39b. ‘

2 1d., op. cit., Murad Molla 606, f. 40b, inf.

27 Jb., f. 41b. ‘
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of Islam in the first half of the second century there was some reluc-

‘tance to give full recognition of sanctity to the third mosque and to

grant Jerusalem an equal position with the two holy cities of Islam,
Mecca and Medina.

This reluctance is plainly brought out in a series of traditions in
which the Prophet is said to have advised the faithful to refrain from
the journey to Jerusalem for prayer and to perform the prayer either
in Mecca or in Medina. A tradition told on the authority of Jabir
b. “Abdallah 2¢ reports: A man 2* approached the Prophet at the
day of the conquest of Mecca and said « O Messenger of God, I vowed
to pray in Jerusalem if you conquer Meccay. The Prophet then said :
«Pray heren. The man asked him another time and the Prophet
gave the same answer. He asked him a third time and the Prophet
said : « Then the matter is at your disposal» (fa-sha’naka idhan) 3.

A very similar tradition is recorded on the authority of Aba Sa‘id
(al-Khudri) #1. But whereas the preceding tradition stresses the prefe-
rence of Mecca, this one puts Medina to the fore. A man came to the
Prophet, it is told in the story, in order to take leave from him before
setting out for his journey to Jerusalem. The Prophet told him that
a prayer in his mosque (i.e. in Medina) would be better than a thousand
prayers in another mosque except the mosque of Mecca. Some versions
of this tradition mention the name of the man, al-Arqam, but do not
record the phrase about the mosque of Mecca 22.

28 Jabir b. ‘Abdailah (died 78 AH). See on him al-Dhahabi: Tadkkirat al-buffaz,
1, 43; Ibn Hajar : Takdhib al-takdhib, 11, 42; al-Baladhuri : Ansdb al-ashraf, ed. Muh.
Hamidulldh, Cairo 1959, I, 248-49; al-Dhahabi: Siyer a'lam al-nubald’, ed. As'ad
Talas, Cairo 1962, III, 126-29.

29 According to the report of ‘Abd al-Razzaq, op. cit., Murad Molla 604, f. 37b, 41a
and Ibn Hajar al-Haythami: Majma* al-zawd’id, Cairo 1353 AH, IV, 192, the name
of the man was al-Sharid. About al-Sharid see Ibn Sa‘'d : 7Tabagat V, 113; Ibn Hajar :
al-Igaba III, 204, no. 3887.

30 Tbn Hajar : Buliigh al-mard@m, p. 287, no. 1407 ; Abu Da’id : Sahib sunan al-mugtafd,
Cairo 1348 AH, II, 79 with a variant to pray two rak‘a; #b, inf. another variant : «if
you would pray here it would be counted (ajza’a) as much as the prayer in Jerusalem »;
al-Shaukédni, op. cit., VIII, 210 with a variant : la-qadd ‘anka dhalika kulla galdtin fi
bayti l-magdisi ; al-Tibrizi ;: Mishkit al-masa@bih, Karachi 1350 AH, p. 298 ; ‘Abd al-Razziq
op. cit., f. 41a; al-Subki, op. cit., pp. 94-95; al-Bayhaqi, op. cit., X, 82; “‘Abd al-Ghani
al-Nabulsi : Dhakha'ir al-mawdrith, Cairo 1943, I, 145, no. 1324 ; Shihab al-Din al-Mag-
disi, op. cit., p. 134.

31 See his biography in Ibn Hajar’s Isdba, III, 85, no. 2189; al-Dhahabi : Tadhkirat
al-huffaz, I, 44.

32 Al-Samhidi, op. cit.,, I, 295; Ahmad b. Hajar al-Haythami, op. cit., p. 41; al-
Dhahabi: Siyar a'ldm al-nubald’, ed. al-Abyiri, Cairo 1957, II, 342.
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To this category of traditions belongs the story told about Maymiina
the wife of the Prophet. A woman became ill and vowed to perform
a pilgrimage to Jerusalem if she recovered. Having recuperated and
prepared provisions for her journey she came to Maymiina to take
her leave. Maymiina advised her to stay at Medina, to consume her
provisions there and to fulfil her vow by praying in the mosque of
the Prophet (in Medina). Maymiina quoted in this connection the
utterance of the Prophet that a prayer in his mosque was better than
a thousand prayers in any other mosque except that of the Ka‘ba 33,

A story closely resembling the preceding tradition is told on the
authority of Sa‘id b. al-Musayyab 34. The story told about ‘Umar
is however in favour of Mecca, not of Medina. A man came to ‘Umar
asking permission to travel to Jerusalem. ‘Umar ordered him to prepare
his provisions. But when these were prepared ‘Umar bade him to
perform the ‘umra instead of going to Jerusalem .

The essential reason for the resistance of a group of Muslim scholars
to grant license of pilgrimage to Jerusalem is plainly reflected in an-
other story about ‘Umar told on the authority of the same Sa‘id
b. al-Musayyab, who transmitted the preceding story; it is recorded
by the early scholar of hadith, ‘Abd al-Razzaq b. Hammam in his
Musannaf. According to this story, when ‘Umar was in an enclosure
of camels of sadage two men passed by. He asked them wherefrom
they came and they answered that they had come from Jerusalem.
‘Umar hit them with his whip and said: « (Have you performed)
a pilgrimage like the pilgrimage of the Ka'ba »? They said : « No,
o Commander of the faithful, we came from such and such a territory,
we passed by it (scil. Jerusalem) and prayed there.» Then ‘Umar
said : « Then it is so», and let then go %.

33 Al-Bayhaqi, op. cit., X, 83; al-Shaukdni, op. cit., VIII, 210; Juz’ Abi l-Jakm
al-‘4la@’ b. Musd, Ms., p. 42; Shihab al-Din al-Maqdisi, op. cit., Ms. p. 134.

34 See on him Ibn Khallikan, op. cit., V1, 136-143; Ibn Hajar : T'akdhib al-takdhib,
1V, 84-88; Abii Nu‘aym al-Igfahdni: Hilyat al-euliya’, Cairo 1933, II, 161-173.

35 ‘Abd al-Razzdq, op. cit., f. 39b.

38 ‘Abd al-Razzdq, op. cit., f. 39b: ‘Abd al-Razziq> Ma'mar b. Rashid> ‘*Abd
al-Karim al-Jazari (died 127 AH ; see on him Ibn Hajar : Takdhib al-takdhib, VI, 373-75;
Ibn ‘Abd al-Barr : Tajrid al-tamhid, Cairo 1350 AH, p. 107)> Ibn al-Musayyab : Baynd
‘Umaru fi na‘emin min na‘amsi l-sadagati marra biki rajulani, fa-gala : min ayna ji’tumd,
qala : min al-bayti l-muqgaddasi, fa-‘aldhumd darban bi-l-dirrati wa-qald : hajjun ka-hajji
l-bayti, qald : ya amirg I-mu’minina, innd ji'nd min ardi kadhd wa-kadkd fa-mararnd
biki fa-gallaynd fiki, fa-qdle : kadhdlika idhan, fa-tarakahumd.
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The story shows clearly that Muslim scholars feared that Jerusalem
might become a place of pilgrimage like Mecca and acquire a sanctity
like that of Mecca. The two sanctuaries, that of Mecca and the one
of Jerusalem are mentioned jointly in the verse of al-Farazdaq :

Wa-baytani baytu Uahi nabnu wuldtuhy :
wa-baytun bi-a'la Iliya’a musharrafu

{To us belong) two Houses : the House of God, of which we are the governors:
and the revered House in the upper (part of) Iliya’a (i.e. Jerusalem)37,

This verse testifies to the veneration of these two sanctuaries at
the end of the seventh century. It is significant that the two sanctuaries
are referred to as being on the same level 38. This these scholars tried
to prevent. Jerusalem could only be considered as a place of devotional
prayer, a holy place endowed with special merits for pilgrims to Mecca ;
but it could not be awarded the rank of Mecca and it never got it.

The reluctance to perform the pilgrimage to Jerusalem found its
expression in some utterances reported on the authority of the Com-
panions of the Prophet. ("Abdallah) b. Mas‘iid is stated to have said :
« If (the whole distance) between me and Jerusalem were two para-
sangs I would not go there 3°,

Malik (b. Anas) refrained from coming to Jerusalem for fear that
this may become a sunna 4.

The justification of this attitude which tried to diminish the impor-
tance of the pilgrimage to Jerusalem is found in a remarkable saying
of al-Sha‘bi ¢ : « Muhammad, may God bless him, was only turned

37 Al-Farazdaq : Diwdn, ed. al-Siwi, Cairo 1936, p. 566 ; Naga'id Jarir wa-l-Farazdag,
ed. Bevan, Leiden 1905, p. 571.

38 Comp. another verse of al-Farazdaq, Diwin, p. 619, composed in the first decade
of tho eighth century :

wa-bi-I-masjids l-aqsd l-imamu Uadhi *htadd : bihi min qulibi l-mumtarina dalaluha.

3 ‘Abd al-Razzdq, op. cit., f. 39b, inf.: ‘Abd al-Razzdq> al-Thauri> Jabir> al-
Sha‘bi> Shaqiq (see on him Ibn Hajar: Isdba III, 225, no. 3977; id.: Tahdhib al-
tahdhib, IV, 361)> (‘Abdallah) b. Mas'id : lau kina bayni wa-bayna bayti l-magdisi
farsakhani ma ataytuhu.

40 Al-Shatibli, op. cit., I, 347 : wa-qad kana Malikun yakrahu l-maji’a ila bayti l-maqdisi
khifata an yuttakhadha dhilika sunnatan.

41 See on him al-Dhahabi: Tadhkirat al-huffaz, I, 79-88: Ibn ‘Asakir: Ta’rikh,
ed. Ibn Badrén, Damascus, n.d., VII, 138-155; Ibn Hajar: T'akdhib al-takdhib, V,
69-61.
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away from Jerusalem (i.e. from his first ¢gibla) because of his anger.»
A gloss added to this tradition states : « he means (anger with regards
to Jerusalem » 4,

The son of Sa‘d b. Abi Waqqas, ‘Amir 4 and his daughter ‘A’isha 44
reported on the authority of their father that he would like much
more to pray in the mosque of Quba’ than in Jerusalem. 45

‘Umar is also said to have stated that he preferred one prayer
in the mosque of Quba’ than four prayers in Jerusalem 4.

The superiority of the mosque of Medina over al-Aqsd was ex-
pressed by the Prophet himself. According to a tradition reported
on the authority of Abii Hurayra, the Prophet was asked whether
prayer in al-Aqga was better than prayer in his mosque (i.e. in Medina).
The Prophet answered : « A prayer in my mosque is better than four
prayers in it». (i.e. in al-Aqgd) 47,

A peculiar tradition attributed to the Prophet recommends to
journey to three mosques only, exactly as in the tradition discussed

42 “Abd al-Razzaq, op. cit., f. 40a, sup. : “Abd al-Razzaq> al-Thauri> Jabir : same‘tu
I-8ha'biyya yugsimu bi- Udhi ma rudda Mubammadun (s) ‘an bayti l-magdisi illa ‘an
sukhfihi, ya'ni ‘ald bayti l-maqdisi. Seo al-Thauri: Tafsir al-Qur’d@n al-karim, Rampur
1965, ed. Imtiyaz ‘Ali *Arshi, p. 12: Sufydn> Jabir al-Ju‘fi, gala: agsama bi- Uzhi
1-Sha'biyyu : ma rudda l-nabiyyu ‘ald ahli bayti I-magqdisi illd Ui-sukhfihi “ald ahli bayti
l-magdisi. The text of this tradition is of course blurred and has to be corrected according
to the record of al-Mugannaf. The editor of al-Thauri’s Tafsir remarks that he could
not find this utterance in the compilations of fafsir and kadith. — comp. Tabari : Tafsir,
ed. Mahmiid Muh. Shakir and Ahmad Muh. Shakir, Cairo, ca. 1960, III, 173 : ¢dla
ba‘duhum : karika giblata bayti l-maqdisi min ajli anna l-yahida ¢ald : yattabi‘u giblatand
wa-yukhalifu dinand..., al-Nuwayri, op. cit., I, 329:- wa- khtalafi fi l-sababi Uadhi
kdna ‘alayhi l-salatu wa-l-salamu min ajlihi yakrahu qiblata bayti l-magqdisi wa-yahwa
qiblata I-Ka'bats...

43 On him see Ibn Hajar: Tahkdib al-tahdhib, V, 64

44 On her see Ibn Hajar: al-Igaba, VIII, 141, no. 703

45 Al-Bayhaqi, op. cit., V, 249; al-Mundhiri, op. cit., III, 55, no. 1748; al-Samhidi,
op. cit., 11, 19; al-Hakim : al- Mustadrak, Hyderabad, 1I1, 12; Ahmad b. “Abd al-Hamid
al-‘Abbési, op. cit., p. 412 sup. (three versions); al-Qastallani, op. cit., III, 242.

48 ‘Abd al-Razziq, op. cit., f. 37b.

47 Ibn ‘Asdkir: Ta’rikh madinat Dimashg, ed. Saldh al-Din al-Munajjid, Damascus
1951, I, 163; Mujir al-Din, op. cit., I, 206; al-Wasiti, op. cit., f. 42a; Shihdb al-Din
al-Maqdisi, op. cit.,, Ms. pp. 130, 146; al-Suyiti: Al-Durr al-manthiir, IV, 161 ; Shams
al-Din al-Suyiiti, op. cit., f. 17a; Abi 1-Mahasin Yﬁ‘suf b. Misd al-Hanafi, op. cit., I,
24 inf.
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above. This tradition, hewever, places the mosque of al-Khayf ¢
instead al-Aqgd as the third mosque 4¢®.

The traditions quoted above can be taken to represent an early
stratum of lore in which the opposition displayed by certain circles
of Muslim scholars at the beginning of the second century to the ran-
king of Jerusalem on the level of Mecca and Medina is reflected. They
bring out quite clearly the tendency of those who tried to subdue
the excessive veneration which was forming with regard to the sanc-
tuary of Jerusalem.

I1

Against the records in which an attempt is made to diminish the
position of the sanctuary of Jerusalem one can notice quite well
in 'he traditions the existence of a trend going in the opposite direction :
it aims at granting Jerusalem the rank of Medina and emphasizes
the peculiar features of sanctity of the mosque, of the city and of
the region of Jerusalem.

« The assignment of relative ratings of efficacy to prayer in different
localities is a common method of ranking towns in terms of their
holiness» stated G. von Grunebaum 50. This was indeed applied to
Jerusalem in comparison to Mecca and Medina.

A significant tradition granting the mosque of Jerusalem an un-
usually high rank is recorded on the authority of Abi Hurayra and
‘K'isha. « A prayer in my mosque (i.e. in Medina) — says the Prophet
in this hadith — is better than a thousand prayers in any other mosque
except al-Aqsd» 5. It is evident that this tradition contradicts the
well-known tradition in which the concluding phrase reads: « except
(prayer in) the mosque of Mecca» 52. The phrase «except (prayer in)

48 Seo on al-Khayf: al-Bakri: Mu'jam mid ’sta’jam, ed. Mugtafd al-Saqd, Cairo
1945, II, 528; Yaqit: Mu'jam al-bulddn, s.v. Khayf; Abi 1-Baqé’: al-Mandqib al-
mazyadiyya, Ms. Br. Mus,, f. 93a (the grave of Mudar in the mosque of al-Khayf).

49 Al-Zarkashi, op. cit., p. 68; al-Fasi: Skifd’ al-gharam, I, 263 inf.; al-Dhahabi:
Mizan al-i‘tidal, ed. al-Bijawi, Cairo 1963, I, 650, no. 2495 ; Ibn Zahira : al-Jami* al-latif
fi fadli Makkata wa-ahlikd wa-bing’ i l-bayti l-sharif, Cairo 1921, p. 334.

30 G.E. von Grunebaum, op. cif., p. 31.

51 g}-Mundhiri, op. ci.., ITI, 53, no. 1740 : Sal@tun fi masjidi kkayrun min alfi salitin
Jimd siwdhu min al-masajidi illa l-masjidi l-agsd; al-Samhidi: op. cit., I, 296 sup.

52 Al-Samhiidi, op. cit., I, 296; al-Suyiiti : al-J@mi* al-gaghir, II, 47; ‘Abd al-Razzéq,
op. cil., £. 37b; al-Mundhiri, ep. cit., III, 50, no. 1731; Ahmad b. Hanbal : al- Musnad
II1, no. 1605, VII, no. 4838, 5153, 3155, 6358, VIII, no. §778, XII, no. 7252; Muh.
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the mosque of Mecca» was in this hadith replaced by the phrase «except
{(prayer in) al-Aqsa ».

Another tradition reported on the authority of Ibn “Abbas links
the hadith about the three mosques with the utterance of the Prophet
about the value of the prayer in these mosques granting al-Aqsa
preference over the mosque of Medina. « A prayer in the mosque
of Mecca (al-masjid al-har@m) — says the Prophet — is worth a hundred
thousand prayers, a prayer in my mosque (i.e. in Medina) is worth
a thousand prayers, and a prayer in al-Aqsa is worth ten thousand
prayers» 53. This tradition occurs with greater exaggeration in Muthir
al-ghardm 5¢: The Prophet states that a prayer in the mosque of
Mecca is worth a hundred thousand prayers, a prayer in the mosque
of Medina a thousand prayers and a prayer in Jerusalem twenty
thousand prayers.

More restrained are two traditions recorded by Ibn Majah. One
of them states that the Prophet when asked about the mosque of
Jerusalem recommended to come to Jerusalem, the land of the Resur-
rection and the place of assembly for the Final Judgement * and
to pray there, as a prayer performed in it is worth a thousand prayers

Fu’ad ‘Abd al-Baqi, op. cit., IT, 97, no. 881; Aba Yisuf al-Angari: al-dthdr, ed. Abi
1-Wafa, Cairo 1355 AH, p. 65, no. 320 ; Ibn al-Najjar, op. ¢it., IL, 357 ; Ibn Zahira, op. cit.,
p. 193; al-Fisi, op. cit., I, 79-81; al-Zarkashi, op. cit., 115-119, Ibn Taymiyya : Majmi'al
al-rasa’sl, I1, 54, inf.; Ahmad b. ‘Abd al-Hamid al-‘Abbasi, op. cit., p. 72-73; Aba Talib
al-Makki, op. cit., 111, 182; Ibn ‘Abd al-Barr : Tajrid al-tamhid, p. 99, no. 305; al-Dérimi,
op. cit., I, 270, no. 1425; al-Rabi* b. Habib : al-Jami* al-gakih, Cairo 1349 AH, I, 52;
Abi 1-Mahasin al-Hanafi, op. cit., I, 24 ; al-Nawawi : al-Idah fi l-mandsik, Cairo 1298 AH,
p- 65; al-Jarrdhi, op. cit., IT, 27, no. 1605; Mul. b. al-Fattdl : Reudat al-wi'izin, al-Najaf
1966, p. 408; al-Qastallani, op. cit., III, 240 inf.; etc...

53 Ch. D. Matthews : The Kit. Ba‘itu-n-nufwts, JPOS, XV (1935), p. 54 ; idem : Palestine,
p- 4

54 Shihab al-Din al-Maqdisi, op. cit., Ms. p. 129 with the following isnad : Hisham
b. Sulayman (see on him al-Dhahabi : Mizan al-i‘tidal IV, 299)> Ibn Jurayj> ‘Ata’>
Ibn ‘Abbas> the Prophet. The hadith is evaluated as weak (wdhin).

55 For ardu l-mahshar wa-l-manshar see al-Raba‘i: Fada'il al-Sham wa-Dimashg,
¢d. Salah al-Din al-Munajjid, Damascus 1950, p. 15, no. 25; and see ib., the introduction
of Munajjid, p. 10, note 2; and see ib., Appendix 1, p. 85, ed. no. 25; Shihib al-Din
al-Maqdisi, op. cit., pp. 12, 143; and see ‘Abd al-Wahhab al-Sha'rini: Mukhtasar
tadkkirat al-Qurtubi, Cairo 1935, p. 43; al-Wasiti, op. cit., f. 51b-53b, 57b; and see H.
Busse, Der Islam und die biblischen Kultstéitien, Der Islam, 1966, p. 124; Asad b. Misd :
Kit. al-Zuhd, ed. Rudolf Leszynsky, Kirchhain 1909 (Mohammedanische Traditionen
iiber das jingste Gericht) pp. xx1, 46, 49-50; Ibn Kathir, op. cit., VI, 411; al-Suyiti:
al-Durr al-manthéir V1, 110; Ch. D. Matthews : Palestine, p. 120.
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elsewhere 5. The second tradition records the utterance of the Prophet
assigning to the prayer in the mosque of Jerusalem the value of fifty
thousand prayers, to the prayer in the mosque of Medina fifty thou-
sand prayers and to the prayer in the mosque of Mecca a hundred
thousand prayers 57

In another tradition, reported on the authority of Ibn ‘Abbas,
the Prophet assigned to a prayer in the mosque of Mecca the value
of a hundred thousand prayers, to a prayer in the mosque of Medina
fifty thousand prayers and to a prayer in the mosque of Jerusalem
twenty thousand prayerss’. In another tradition reported as well
on the authority of Ibn ‘Abbas the value of a prayer in the mosque
of Jerusalem is considerably reduced. The Prophet — according
to this tradition — assigned to a prayer in the mosque of Medina
the value of hundred thousand prayers, to a prayer in the mosque
of Mecca a hundred thousand prayers and to a prayer in the mosque
of Jerusalem a thousand prayerss®. Another tradition reported on
the authority of Abfi 1-Darda’ states that the Prophet assigned to
a prayer in the mosque of Mecca the value of a hundred thousand
prayers, to a prayer in the mosque of Medina the value of a thousand
prayers and to a prayer in the mosque of Jerusalem the value of five
hundred prayers ¢, Ibn Taymiyya records as the number of prayers

56 Tbn Majah : Sunan al-Mustafd, Cairo 1349 AH, I, 429 (Abii }-Hasan Muh. b. ‘Abd
al-Hadi remarks in his comment ib., that tbe Prophet was probably asked whether
the prayer was permitted in the mosque of Jerusalem after the Qibla was diverted from
it. He also remarks that only prayers in mosques other that those of Mecca and Medina
are meant, as a prayer in the mosque of Jerusalem is like a prayer in Medina) ; al-Zarkashi,
op. cit., p. 289; al-Wasiti, op. cit., f. 41b; al-Samhidi, op. cit., I, 295; Ibn Babiiya :
Thawab al-a*mal, Tehran 1375 AH, p. 30; Shihab al-Din al-Maqdisi, op. cit., Ms. p. 128;
Abi 1-Mahasin Yisuf b. Misa al-Hanafi, op. cit., I, 25.

57 Tbn Majah, op. cit., I, 431; al-Zarkashi, op. cit., p. 287, 118; Shihdb al-Din al-
Maqdisi, op. cit., Ms. p. 219; al-Tibrizi : Mishkdt al-magdbih, p. 72.

58 Ch. D. Matthews : Kit. Bd‘itu-n-nuf#s, ib., p. 60 (Palestine, p. 11).

5% Al-Zarkashi, op. cit., p. 118 (quoted from al-Tabardni’s al-Mu‘jam al-kabir);
al-Samhiidi, op. cit., I, 299 (quoted from al-Zarkashi); Abii Talib al-Makki, op. cit.,
111, 182.

80 Al-‘Abdari, op. cit., II, 39; al-Samhidi, op. cit., I, 298 (quoted from al-Tabaréni);
al-Zarkashi, op. cit.,, p. 117 (quoted from al-Bazzir’s Musnad); al-Muttaqi al-Hindi,
op. cit., XIII, 168, no. 938 (on the authority of Jibir), no. 939, 941 (on the authority
of Abi I-Dardd®); Ch. D. Matthews : Palestine, p. 10; Shihib al-Din al-Maqdisi, op. cit.,
Ms., p. 128; Aba I-Mahasin Yiasuf b. Misd al-Hanafi, op. cit., I, 25, 1.3; al-Jarrdhi,
op. cit.,, II, 27, no. 1605; al-Qastallani, op. cit., III, 241. -
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corresponding to a prayer in the mosque of Jerusalem five hundred
or fifty 1.

It is evident that the traditions which assign values to prayer in
the mosque of Jerusalem are contradictory and mutually exclusive.
They have to be seen against the background of a controversy con-
cerning the weight to be accorded to prayer in the mosques of Mecca
and Medina. These two cities contended for a long time for the supe-
riority of their sanctuaries 62 and their merits 3. Quite early traditions
reflecting this controversy are recorded in ‘Abd al-Razziq’s Musannaf.
When asked by a man whether to journey to Medina ‘Ata’ answered :

81 Tbn Taymiyya: Majmi‘at al-rasa’il, 11, 54 inf.

82 See for instance al-Samhidi, op. cit., I, 206 (wa-dkakaba ba'dubum ild anna l-galita
fi masjidi I-Madinati afdalu min al-galdti fi masjidi Makkata bi-mi’ati galdtin); and see
ib. pp. 297-300 the discussion about the value of the prayer in Medina in comparison
with the prayer in Mecca ; al-Zarkashi, op. cit., pp. 186-190; Shihdb al-Din al-Khafaji,
op. cit., III, 583.

63 See for instance al-‘Abdari, op. cit., I, 31; al-Samhidi, op. cit., I, 34, 52; The
Prophet was created from the clay of Medina as reported in the tradition that a man
is buried in the earth from which he is created. A contradictory tradition was recorded
by al-Zubayr b. Bakkar. According to this tradition the Prophet was created from the
clay of the Ka‘ba. See al-Shaukani, op. cit.,, V. 25; Ibn Zahira, op. cit., p. 18; and see
G. E. von Grunebaum : Muh dan Festivals, New York 1951, p. 20. Ibn Hajar
al-Haythami: al-Ni‘ma al-kubrd ‘ald l-‘dlam bi -maulid Sayyid bani Adam, Ms. (in
my possession) f. 7a. Al-Sha‘bi disliked to stay in Mecca because the Prophet departed
from Mecca; he considered Mecca ¢ ddr a‘rabiyya» (al-Samhidi, op. cit., I, 35; for the
expression « dar a‘r&biyya» see Abi 1-Mahasin Yusuf b. Miisi al-Hanafi, op. cit., 11, 203,
1.8); and see al-Khatib al-Bahgdadi: Taqyid al-‘ilm, ed. Yiisuf al-‘Ushsh, Damascus
1949, p. 72: Marwan b. al-Hakam mentioned in his speech the merits of Mecca, its
sanctity and the merits of its people. Rafi' b. Khudayj reminded him of the sanctity
of Medina, the merits of its people and mentioned the fact that it was declared as haram
by the Prophet and that the declaration was kept in Medina, written on a khaulini
skin. Marwan answered : « I heard something about it.» (gad sami‘tu ba‘da dhalika);
al-‘Abdari, op. cit., II, 34; Ahmad b. ‘Abd al-Hamid al-‘Abbasi, op. cit., p. 58 :... wa-
yastadilliina biki ‘ali afdaliyyati hiadhihi l-baldats ‘al@ sa’iri l-buldani mutlagan, Makkala
wa-ghayrika...; and see ib., p. 61 about the doubled blessing of the Prophet granted
Medina compared with the blessing of Abraham for Mecca. ; and see al-Samhidi, op. cit.,
I, 26: al-Madinalu khayrun min Makkata; al-Suyiti: al-Jami® al-saghir, 11, 184;
al-Fasi, op. cit., I, 79 seq.; al-Samhidi, op. cit., I, 24-26; Ahmad b. *Abd al-Hamid
al-*Abbasi, op. cit., p. 69 (muslimu I-Madinali khayrun min muslimi Makkaia); al-Fisi,
op. cit., pp. 71-19; al-‘Abdari, op. cit., I, 257 ( — wa-qad tegaddama annahu ‘alayhi
l-saldtu wa-l-salamu afdalu min al-Ka'bati wa-ghayrika...); and see ib,, II, 38; about
the partisans of the superiority of Medina and those of Mecca see al-Shaukani, op. cit.,
V, 24; Taqi al-Din ‘Abd al-Malik b. Abi 1-Muna, op. cit., p. 97; al-Zurgini: Shark
al- Mawihib al-ladunniyya, Cairo 1329 AH, VIII, 322; Shihéb al-Din al-Khafaji, op. cit.,
III, 584-587. '
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« to circumambulate the Ka'ba seven times is better than your journey
to Medina» ¢4. Al-Thauri is said to have answered when asked about
a journey to Medina : « do not do it » (I@ taf al) . *"Ata’ reported that
he heard ‘Abdallah b. al-Zubayr stating in his speech on the minbar
(scil. of Mecca): «a prayer in the mosque of Mecca is better than a
hundred prayers in any other of the mosques. » «It seems to me —
added ‘Ata’ — that he intended the mosque of Medina» ®. Qatada
said it plainly : « A prayer in the mosque of Mecca is better than a
hundred prayers in the mosque of Medina» 7. An identical utterance
on the authority of ‘Abdallah b. al-Zubayr is reported by Aba 1-
*Aliya o8,

These traditions, some of which are early ones, shed some light
on the rivalry between Mecca and Medina 9. The idea of the sanctity
of Jerusalem grew and developed within the framework of this contest.

111

As against the tendency of restriction and limitation one can notice
the opposite one, which aims to extend the number of holy mosques
by the addition of one or two mosques to the three mosques, about
the pilgrimage to which a consensus of the Muslim community had
been reached. « The most distinguished mosques are : the mosque of
Mecca, then the mosque of the Prophet (i.e. Medina), then the mosque
of Jerusalem, then — it has been said — the mosque of al-Kiifa because
of the consent of the Companions of the Prophet about it; and people
said : the mosque of Damascus» 7,

The mosque of Damascus was ranked with the three mosques and
the relative value of prayers in it was fixed in a saying attributed

64 ‘Abd al-Razzadq, op. cit., {. 39b: “Abd al-Razzdq gala akhbarani abi gala qultu li-l-
Muthanni : inni wridu an aliya I-Madinata; qala: 1d taf'al; sami‘tu ‘Alg’an gala —
wa-sa’alabu rajulun — fa-qala lahw : fawdfun saban bi-l-bayti khayrun min safarika
ild l-Madinati.

8 ‘Abd al-Razzdq, op. cit., f. 39b.

 Ip., f. 37h.

67 Ib., f. 38a.

68 JIp.,, f. 38a.

8 For the sanctity of Medina sece G. E. von Grunebaum : The sacred character of
Islamic cities, p. 31.

7 Yiasuf b. “‘Abd al-Hadi: Thimdr al-magagid fi dhikri l-mas@jid, ed. As‘ad Talas,
Beirut 1943, p. 183.
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to Sufyan al-Thauri. When asked by a man about the value of a prayer
in Mecca Sufyan answered : « the value of a prayer in Mecca is of a
hundred thousand prayers, in the mosque of the Prophet fifty thou-
sand prayers, in the mosque of Jerusalem forty thousand prayers
and in the mosque of Damascus thirty thousand prayers» 7. The
equality of the mosque of Damascus with the mosque of Jerusalem
is stressed in a story of a conversation between Wathila b. al-Asqa® 72
and Ka‘b al-Ahbar 73. Wathila intended to set out for Jerusalem,
but Ka'b showed him a spot in the mosque of Damascus in which
the prayer has the same value as the prayer in the mosque of
Jerusalem 74,

Shi‘ite tradition put the mosque of al-Kifa in the rank of the three
mosques ; Hudhayfa b. al-Yaman stated that it was the fourth mosque
after Mecca, Medina and Jerusalem ?*. The mosque of al-Kiifa is
said to have been — like the mosques of Jerusalem and Mecca —
the mosque of Adam 7¢ the place of prayer of prophets 77 and the
place where the Prophet (Muhammad) prayed ?® at the night of his

71 Al-Raba'i, op. cit., p. 36, no. 64 and p. 86 (ad no. 64); Ch. D. Matthews : The Kit.
Ba‘itu-n-nufiis, JPOS, XV, p. 61; Shams al-Din al Suyiiti, op. cit., f. 17b.; al-Manini:
al-I'lam bi-fadd’sl al-Sham, ed. Ahmad Samih al-Khalidi, Jerusalem, n.d., pp. 84-85.

72 See on him Ibn Hajar : Takdhib al-takdhidb, XI, 101; idem, al-Igaba VI, 310, no.
9088 ; al-Dhahabi: Siyar a'ldm al-nubalz’ III, 257-59.

7 See S. D. Goitein, 0p. cit., p. 144; and see on Ka‘b; I. Wolfensohn : Ka'b al-4hbar
und seine Stellung im Hadit und in der islamischen Legendenliteratur, Gelnhausen, 1933.

74 Al-Raba'i, op. cit., p. 37, no. 65.

75 Al-Majlisi, Bikar al-anwdr, lithogr. ed., XXII, 88; al-Burdqi: Ta’rikk al-Kifa,
al-Najaf, 1960, p. 36.

7 See al-Wasiti, op. cil., f. 53b (the grave of Adam); Ch. D. Matthews : Palestine,
pp- 32-33; Ibn Zahira, op. cit., p. 143 (the prayer of Adam in Mecca); and see G. E. von
Grunebaum ; Muhammadan Festivals, p. 20 (« Adam is said to be buried tn Meccar).

77 See for instance Shams al-Din al-Suyiti, op. ¢cit., ff. 15b, 7b,8b; Shihab al-Din
al-Maqdisi, op. cit., Ms. p. 125 seq.; and see about the graves of seventy prophets in
the Ka'ba and graves of the prophets in Jerusalem, al-Suyiti: al-Durr al-manthir
1, 136; about the prayer of seventy prophets in the mosque of al-Khayf (see above
note 48) see Ibn Zahira, op. cit., p. 334 etc.

78 About the prayer of the Prophet in Jerusalem see e.g. Ibn Hisham : al-Sira al-
nabawiyya, ed. al-Saqa, al-Abyari, Shalabi, Cairo 1936, II, 38, 39; Ibn Sayyid al-Nas :
‘Uyiin al-athar, Cairo 1356 AH, I, 141, 144; Ibn Kathir : op. cit., IV, 241, 245; but see
the tradition stating that the Prophet did not pray in Jerusalem b. pp. 254-265; and
sce this tradition discussed Abii 1-Mahasin Yisuf b. Miea al-Hanafi, op. cit., I1, 176-177.
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Isra’ 7, The value of a thousand prayers was assigned to a prayer
in the mosque of al-Kufa 8.

Some of the Shi‘i traditions bring out a rivalry which existed between
al-Kiifa and Jerusalem. A man came to ‘Ali b. Abi Talib — says one
of these traditions — when he was in the mosque of al-Kiifa to take
his leave; the man was about to set out for Jerusalem. ‘Ali bade him
to sell his mount, to consume his provisions and to pray in the mosque
of al-Kiifa, as the obliging prayer performed there has the value of
a pilgrimage (to Mecca) and the voluntary prayer has the value of
an ‘umra 81,

Ja‘far al-3adiq (Abd ‘Abdallah) was asked by a man about mosques
of merits. Ja‘far mentioned the mosques of Mecca and Medina. The
man asked about the Aqsd mosque and Ja*far answered : « that is
in heaven, there the Prophet was carried at night» (dayhi usriya
rasilu llahi). The man said : « people say bayt al-maqdis» (Jerusalem - K)
Ja‘far said : « al-Kiifa is better than that » s2.

A peculiar utterance attributed to “All runs as follows : « You shall
set out only for three mosques: the mosque of Mecca, the mosque
of Medina and the mosque of al-Kiafa» 83, In this tradition, styled
exactly like the discussed tradition about the three mosques, the
mosque of Jerusalem was replaced by the mosque of al-Kiafa. To
‘Ali is attributed the following utterance as well : « Four are the palaces
of Paradise in this world : the mosque of Mecca, the mosque of Medina,
the mosque of Jerusalem and the mosque of al-Kiifa » 84,

A mosque ranked with the three mosques was the mosque of al-
Janad in al-Yaman. To the Prophet was atuributed an utterance

7% Al-Barqi: al-Mahdsin, al-Najaf 1964, p. 43, no. 86 (Kit. Thawdbd al-a’mal); al-
Buréqi, op. cit., p. 49; al-Majlisi, op. cit., XXII, 85 inf., 89, 90 (lithograph. ed.); Muh.
Mahdi al-Misdwi; Tubfat al-sgjid fi ahkaém al-masdjid, Baghdad 1376 AH, p. 447;
Muh. b. al-Fattal, op. cit., p. 410.

80 Tbn Babiya, op. cit., p. 30; al-Buraqi, op. cit., pp. 31, 32, 49, 50.

8l Yaqiat : Mujam al-bulddn, s.v. al-Kiifa; al-Majlisi, op. cit., XXII, 90 (lithogr. ed.).

82 Al-Buragqi, op. cil., p. 29 (quoted from Tafsir al-‘Ayyishi).

8 Jb., p. 48.

84 Abd Ja‘far Muh. b. al-Hasan al-Tisi: al-Amali, Najaf 1964, I, 379; comp. the
hadith attributed to the Prophet about the four cities of Paradise in this world : Mecca,
Medina, Jerusalem and Damascus, al-Suyiiti: al-La’dli al--magnii’a fi l-ahddith al-
maudi‘a, Cairo, al-Maktaba al-Tijariya, n.d., I, 459-60; al-Jarrahi, op. cit., I, 450,
no. 1466; al-Raba‘i, op. cit., pp. 28-29; and see ib., p. 28 the utterance of Ka‘'b about
five cities of Paradise : Hims, Damascus, Jerusalem, Bayt Jibrin and Zafar in al-Yaman;
and comp. Muh b. al-Fattal, op. cit., p. 409.
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bading to set out for the mosques of Mecca, Medina, Jerusalem and
al-Janad 85,

*
* *

Tradition emphasized the common features of sanctity of these
mosques, stressed the special graces bestowed on them or on each
of them and pointed out the close relations between these sanctuaries.
« The earth was water — reads a tradition attributed to “Ali - God
sent a wind which wiped away the water and on the earth appeared
a foam, which He divided into four pieces; of one of these pieces
He created Mecca, from the other He created Medina, from the third
one He created Jerusalem and from the fourth He created al-Kiifa se.
At the Day of Resurrection the Ka‘ba will be carried to the Rock
in Jerusalem 87. The mount Qasiyin granted his shadow to the moun-
tain of Jerusalem and was granted the grace of God 8. The Ka‘ba
was built from the stones of five mountains : Lubnan, Tir Zayta,
al-Jidi, Tar Sind and Hira’ #. From the splits of Mt. Sina, which
splitted at the day when God spoke to Moses, three mountains in
Mecca arose (Hird’, Thabir, Thaur) and three in Medina (Uhud,

85 Ch. D. Matthews : Palestine, p. 4, inf. and p. 140, note 13.

88 Al-Wasitl, op. cit., f. 38a, inf.; al-Suyiti: al-Durr al-manthir, IV, 158 (quoted
from al-Wasiti); Shihab al-Din al-Maqdisi, op. cit., Ms. p. 70 ; and see about the building
of the mosque of Mecca and the mosque of Jerusalem ib., pp. 53-57 ; and see the discussion
about this subject Ibn Zahira, op. cit., p. 20 and Taqi al-Din “Abd al-Malik b, Abi |-Muni,
op. cit., p. 96 and the commentary of al-Suyiiti on the Sunan of al-Nasi’i, Cairo 1930,
111, 2; al-Nawawi, op. cit.,, p. 72; al-Zarkashi, op. cit., pp. 29-31.

87 Al-Wasiti, 0p. cit., f. 45a. 58a; al-Nuwayri, op. ¢it., I, 335 ; Shams al-Din al-Suyiiti,
op. cit., f. 15b; Shihdb al-Din al-Maqdisi, op. cit., Ms., p. 143; al-Suyiiti: al-Durr al-
manthir, I, 136 inf.; (but see b, I, 137 sup. : the Ka‘ba will be brought to the grave
of the Prophet, scil. in Medina — ; the Ka'ba promises to intercede for people who visited
her, asking the Prophet to intercede for people who did not visit her). About the inter-
cession of the mosque of al-Kiifa for the people praying in this mosque see al-Majlisi,
op. cit.,, XXII, 86 (lithogr. ed.).

88 Shihab al-Din al-Maqdisi, op. ¢it., Ms. p. 52; al-Raba‘i, op. cit., p. 38; al-Manini,
op. cit., p. 106.

89 ‘Abd al-Razziq, op. cit., f. 34a, sup.; al-Suyiiti: al-Durr al-manthir, 1, 130, 133,
134; al-Azraqi: Akhbar Makka, Mecca 1352 AH, 1, 18, 26; al-Fasi, op. cit., I, 93; al-
Bakri : Mu'‘jam ma ’sta‘jam, s.v. al-Judi; Shihab al-Din al-Maqdisi, op. cit., Ms. p. 17;
and see H. Busse : Der Islam und die biblischen Kullslitten, « Der Islam», 1966, p. 121;
Yiaqit : Mu‘jam al-buld@n, s.v. Thabir; and see G. E. von Grunebaum : Muhammadan
Festivals, p. 19 sup. ‘
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Wariqan, Radwa) *. The mountain of al-Khalil (Hebron), Lubnan,
al-Tar and al-Jadi will on the Day of Resurrection be brought to
Jerusalem, set at her corners and God will put his throne upon them
to judge the people of Paradise and those of the Hell ®t. Al-Ta’if
was originally a place in Palestine — says a tradition attributed to
Ibn ‘Abbas; it was removed by God and placed in the spot of al-
Ta’if of today °2. Three angels are entrusted with the guard of the
three mosques : one is entrusted with the mosque of Mecca, one with
that of Medina and one with al-Aqsa 93,

The shared sanctity of the mosques gave rise to traditions which
talk of the merits of performing devotions distributed between them.
To the Prophet is attributed the following utterance: « Whoever
goes on pilgrimage or on a pious visit from al-Aqsad to the mosque
of Mecca — the faults he has committed and those he may later
commit will be covered for him and he shall be granted Paradise».?4
On the authority of Ibn ‘Abbas the following saying is related : « Who-
ever makes pilgrimage and prays in the mosques of Medina and al-
Aqgsa in the same year, he shall be absolved from his faults as he was
on the day his mother bore him» *. A group of people — Ibn al-
Firkah reports, quoting from the book of Ibn al-Murajja — used
to stay in ‘Abbadén *¢ during the month of Ramadan, then they

90 Ahmad b. “Abd al-Hamid al-‘Abbasi, op. cit., p. 135; al-Majlisi, op. cit., Tehran
1358 AH, XIIIL, 224; and see ib., p. 217, no. 9.

91 Agad b. Miisd, op. cit., p. Xxi; Ch. D. Matthews : Palestine, p. 120.

92 Yaqit: Mu‘jam al-buldan, s.v. al-Ta’if; Ibn al-Mujawir: Descriptio Arabiae
Meridionalis, ed. O. Lofgren, Leiden 1951, I, 22.

93 Shams al-Din al-Suyiiti, op. ciz., f. 16b; al-Suyiiti : al-La’dli al-magnii‘a, I, 92.

84 Al-Bayhaqi, op. cit., V, 30; Ch. D. Matthews: Palestine, p. 13; Abi Talib al-
Makki, op. cit., IV, 103; al-Nuwayri, op. cit., I, 339; al-Zarkashi, op. cit., p. 289; al-
Muttaqi al-Hindi, op. cit., XIII, 250, no. 1380; ib., V, 2, no. 19; ib. p. 5, no. 41, 48;
comp. $b. XIII, 264, no. 1460 : the pilgrimage started from ‘Uman (for Mecca) is better
than two pilgrimages from any other place.

95 Shihab al-Din al-Magdisi, op. cit., Ms. p. 126; Ch. D. Matthews; Palestine, p. 12;
idem, JPOS, XV, 61; al-Zarkashi, op. cit., p. 296.

9 See on ‘Abbadin Yaqit: Mu'jam al-bulddn, s.v. ‘Abbadan :... fiki gaumun mun-
qafi‘ana, ‘slayhim wagfun fi tilka l-jazirati yu'tauna ba'daku wa-aktharu mawdddikim
min al-nudhiir... wa-yagsidubum al-mujdwiring fi l-mawdsimi li-l-ziydrati, wa-yurwd
fi fod@’ilikd ahadithu ghayru thabitatin...; Muh. Tahir b. “Ali al-Hindi: Tadhkirat
al-maudi'at, Cairo 1343 AH, p. 120:... two gates open in this world for Paradise are
*Abbadin and Qazwin; the first place which believed in Muhammad was “Abbadan...;
and see Ab@i Talib al-Mekki, op. cit., IV, 103.
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would go to Mecca on pilgrimage and come to Jerusalem for prayer 97,
« Whoever performs the pilgrimage to the Ka‘ba and does not visit
me (i.e. the grave of the Prophet in Medina) treats me harshly» —
says a tradition attributed to the Prophet, told on the authority
of Ibn ‘Umar %8, A tradition recorded on the authority of ‘Abdallah
b. Mas'ad (or “Abdallah b. ‘Umar) contains all the three sanctuaries.
The Prophet said : « He who performs the pilgrimage to Mecca and
wisits my grave (in Medina) and goes forth to fight (in a holy war
— ghazd ghazwatan) and prays for me in Jerusalem — God will not
ask him about what he (failed to perform of the prescriptions) imposed
on him» 9, A hadith attributed to the Prophet states: « He who
visits me (i.e. the grave of the Prophet in Medina) and visits the grave
of my father (i.e. my ancestor) Ibrahim (i.e. in Hebron) within one
year — shall enter Paradise» 190, Al-Zarkashi considers the haduth
as forged and mentions an opinion that it was transmitted only after
the conquest of Jerusalem by Salah al-Din in 583 AH.

v

With the general admission by the scholars of the hadith about
the three mosques the old controversy about the position of Jerusalem
fell into oblivion. Traditions aiming at minimizing of the importance
of Jerusalem were not recorded in the canonical collections of hadith.
The main concern of the scholars of Islam came to be to fight objec-
tionable practices of bid‘a in connection with the pilgrimage to Mecca,
Medina, Jerusalem and other sanctuaries.

According to prescriptions visitors should perform the circum-
ambulation of the Rock in the direction opposite to that prescribed
for the circumambulation of the Ka‘ba. The Rock should be circum-
ambulated being on the right of the visitor 1 The fawdf around

97 Ch. D. Matthews : Palestine, p. 12.

98 gl-Subki, op. cit., pp. 27-29; Mub. Tahir al-Hindi, op. cit., p. 76, 1. 3.

99 Al-Subki, op. cit., p. 34; Muh. Tahir al-Hindi, op. cit., p. 73; al-Samnidi : Nugratu
Limami I-Subki, p. 163.

100 g].Zarkashi, op. cit., p. 296; al-Jarrdhi, op. cit., II, 251, no. 2490; al-Nawawi,
op. cit., p. 84; Abii Shima : al-Bd'ith ‘ald inkir al-bida’ wa-l-hawddith, ed. Muh. Fu'ad
Mingara, Cairo 1955, p. 72.

101 Shams al-Din al-Suyiiti, op. cit., f. 21b; J. W. Hirschberg : The sources of Moslem
traditions concerning Jerusalem, Rocznik Orientalistyczny, XVII, (1951-52), p. 317;
R. Kriss - H. Kriss-Heinrich : Volksglaube im Bereiche des Islams Wiesbaden 1960,
1, 144. '
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the Rock is a bid‘a 192, Similarly the fawdf around the grave of the
Prophet was forbidden 103, The visitor in the Dome of the Rock has
to put his hand on the Rock, but it is forbidden to kiss the Rock 104,
It is as well forbidden to kiss the grave of the Prophet 105, It is for-
bidden to pray behind the Rock towards Mecca in order to combine
the gibla of the Rock and the ¢ibla of Mecca 198, It is forbidden to kiss
the stones of the building or to kiss the stones of the Cave, as only
one stone in the world is recommended to touch and to kiss: the
stone of the Ka'ba. Forbidden is as well to imitate the hajj 107,

Al-*Abdari reports about a curiuos instance of bid‘a performed
by the visitors of the sanctuary of Jerusalem : people, men and women
alike, come to a place called « the navel of the earth», expose their
navels and press them towards this spot, exhibiting in this fashion
their naked bodies 108,

About similar customs in Mecca reports al-Nawawi : « some wicked
deceivers claimed that a place in the wall surrounding the Ka'ba,
opposite the door of the Ka‘ba, was « al-‘vrwa al-wuthqi». Those people
led them fraudently to believe that whoever touched it was in pos-
gession of the ‘wrwa al-wuthgd. As the spot was a high one the people
would climb on the back of each other in order to touch it and it
would come about that women ascended on the backs of men, thus
mixing together and touching each other. Another bid‘a was the
custom of the touching of the ‘navel of the earth’: a nail in the mos-
que of Mecca was claimed to be « the navel of the earth» and common
people would swarm to this spot, uncovering their navels and pressing
them towards the « navel of the earth» 100,

Al-Turtiishi tells about the celebration of the « Day of ‘Arafa»
in the mosque of Jerusalem. People from Jerusalem and neighbouring

102 Al-*‘Abdari, op. cit., IV. 243.

103 Al-Nawawi, op. cit., p. 81.

104 Shams al-Din al-Suyiiti, op. cit., f. 21b.

105 Al-Nawawi, op. cit., p. 81; but see & contradictory opinion Shihdb al-Din al-
Khafaji, op. cit., IIL, 577 inf. :... wa-ld yamassahu bi-shay’in min jasadihi fa-la yuqabd-
bilku, fa-yukrahu massuhu wa-tagbiluku wa-ilsdqu gadriki li-annahy tarku adabin;
wa-kadhd kullu darihin yukrahu fihi dhalika ; we-hadhd amrun ghayre mujma‘in ‘alayhi,
wa-li-dha gala Ahmadu wa-l-Tabariyyu : @ ba’sa bi-tagbiliki wa- Uizamihi.

108 Al-*‘Abdari, op. cit., IV, 243.

107 T, A. Mayer : A sequel to Mujir ad-Din’s Chronicle, JPOS 1931, pp. 9-10 (=93-94)

108 Al-*Abdari, op. cit., IV, 243 inf.

109 Al-Nawawi, op. cit., p. 66; Abl Shama, op. cit., p. 71.
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villages stood in prayer facing Mecca, raising their voices in the
du', just as if they were attending the wugif of ‘Arafa. The common
belief was that the preformance of four wugdifs in Jerusalem was
equivalent to the pilgrimage to Mecca 119,

A lid’a innovation started in al-Aqsa in 448 AH. It was introduced
by a man from Nablus called Abta 1-Hamra’. He prayed the salat
al-ragha’sh in the mosque, people joined him and it became a practice,
almost a sunna 111,

Another bid‘a reported about was the prayer of rajab (salat rajab)
introduced in the mosque of Jerusalem in 480 AH 112,

Muslim scholars condemned severely the bid‘a of songs and dances
performed in al-Khalil (Hebron) after the afternoon-prayer and called
« naubat al-Khalily 113, Thn Hajar al-Haythami reports about « shame-
ful actions», gaba’th, committed during the fawdf of the Ka‘ba, the
kissing of the Black Stone and during the maulid-festivals in Mecca 114,

But the persevering struggle of the orthodox scholars against these
innovations failed. Bid‘as and beliefs about miraculous properties of
sanctuaries and graves spread nevertheless widely among the common
people.

Ibn Taymiyya waged in vain his campaign againsu the sanctity
of the Rock in Jerusalem, trying to prove that only Jews and some
Christians adored the Rock (wa-kadhdlika I-sakhratu, tnnamd
yw'azzimuhd l-Yahidu wa-ba‘du l-Nasara); none of the Companions
of the Prophet or the Td@b:i'an had adored the Rock 115, Muslim tradi-
tion claimed that God ascended the Heaven from the Rock 116 and
that it was God’s dwelling for forty years 117. This was strongly refuted

110 Abii Bakr al-Turtiishi, op. cit., 116-17 (quoted by Abii Shama, op. cit., p. 22);
and see S. D. Goitein, op. cit., p. 137 (about a'rif); Ibn Taymiyya . Majmit‘at al-rasa’sl,
II, 57: ... au an yusifira ilayha li-yu'arrifa bikd ‘ashiyyata “Arafa...

111 Abii Bakr al-Turtishi, op. cit.,, p. 121 (quoted by abii Shima, op. cit., p. 24).

112 Al-T'urtiishi, op. csit., p. 122.

113 Al-*Abdari, op. cit.,, IV, 2456-46; and see the passage against the pilgrimage to
al-Khalil in Ibn Taymiyya’s Minkdj al-sunna 1, 335-36.

114 Tbn Hajar al-Haythami: al-Ni‘ma al-Kubra, f. 3a-3b.

15 Ibn Taymiyya : Majma‘at al-rasa’sl, 1I, 58 (quoted in Jamal al-Din al-Qaeimi :
Iglah al-masdjid min al-bida‘i wa-l-‘awd’id, Cairo 1341 AH, pp. 214-17.

118 Al-Wasi{i, op. cit., f. 51a-b; al-Nuwayri, op. cit., I, 336-37 (quoting al-Wasiti);
and see al-Majlisi, op. cit. VIII, 574 (lithogr. ed.).

117 *Ubada b. al-Samit swore : ld, wa-ladhi kianat sakhratu bayti I-maqdisi lahu magai-
man arba‘ina sanatan, when arguing about something with ‘Abdallah b. Mas'dd, al-
Wisiti, op. cit., f. bla. !
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by Shi‘ins and Ibadi traditions alike 1%, but this refutation seems
to have had no effect. ‘

Ibn Taymiyya tried to explain that there was no haram in Jeru-
salem or in Khalil and that there did only exist three harams: the
haram of Mecca, the haram of Medina and the karam of Wajj (recog-
nized only by some Muslim scholars) 12, This attempt was also set
at nought; the sanctuary of Jerusalem is called till the present day
al-Haram al-Sharif and that of al-Khalil is called al-Haram al-Ibra-
kima.

Thus it seems that the tradition about the three mosques, a very
early one itself and one whose aim was to exclude the claims for pil-
grimage to other shrines, was only granted general recognition fol-
lowing a period of internal struggle at the beginning of the second
century. During that period the status of Jerusalem was disputed
by certain orthodox circles while other sanctuaries vied for accep-
tance as places of pilgrimage.

The tradition about the three mosques was granted the consensus
of the orthodox scholars, while at the same time elements of popular
belief left their indelible mark on the rituals of pilgrimage to these
sanctuaries.

Jerusalem,
The Hebrew University,
Institute of Asian and African Studies.

118 See Warram b, Abi Firas al-Malikl al-Ashtari: Tanbih al-Khawitir, al-Najaf
1964, pp. 260-61.

119 Al-Rabi‘ b. Habib : al-Jami® al-sahib, III, 39.

120 Tbn Taymiyya : Majmi‘at al-rasd’il, 11, 60.
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ADDITIONAL NOTES

Note 1:

Ibn Abi Shayba, al-Musannaf, Hyderabad 1390/1970, IV, 65-7; Amin Mal.xmﬁd Khattdb,
Fath al-malik al-matbud, takmilat al-manhal al-fadhb al-mauridd, sharh sunan ab?
dawud, Cairo 1394/1974, I1, 234; Ahmad b. “Abdallah, Muhibbu 1-pin al-:rabar'i', al-
Qira li-qasidi an l-qura, ed. Mustafd 1-Saqd, Cairo 1390/1970, p.655; al-Fakihi,
Ta’rikh Makka, Ms. Leiden Or. 463, fols.353a-b, 354a; al-Khuwarizmi, Mukhtagar
itharati l-targhib wa-1l-tashwiq ila l-masajidi l-thalatha wa-ild l-bayti 1- ‘at{q,
Ms. Br. Mus. Or. 4584, fol.22a; al-Isfara’ini, Zubdat al-amil, Ms. Br. Mus. Or.
3034, fol.73b, 113a; Ibn al-Athir, Usd al-ghaba, Cairo 1280, II, S5; al-Dhahabl,
Tadhkirat al-huffdz, Hyderabad 1958, I, 319; al-®Azizi, al-5irdj al-mmir, sharh
‘ala 1-jami< al-saghir, Cairo 1957, III, 462; al-Azraql, Akhbar Makka (ed. Wiisten-

feld, Leipzig 1858) p.302,

Note 12:

And see al-Fasawl, al-MaSrifa wa-l-ta’rikh, Esad Ef. 2391, fol.88b: ...%n abi
hurayrata qala: ataytu l-Tura fa-lagiyani Humayd b. Nadra...; Al-Tayalisi, al-
Musnad, Hyderabad 1321, p.192, no. 1348; Ibn Abd al-Barr, al-Istiab, ed. al-

Bijawi, I, 405; Ibn al-Athir, Usd al-ghaba, I, 201.

Note 15:

Ibn Abi Shayba, op.cit., 11, 374-5, IV, 65.
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note 16:
Cf. Tbn Qutayba, Tafeir gharib al-Qur’dn, ed. Ahmad Saqr, Cairo 1958, p.424:

al-Tiry jabalun bi-Madyana kullima “indahu Misd ‘alayhi l-salamu.

note 20:

al-Suyﬁgi, al-Durr al-manthir, 1T, 54.

note 30:
Al-Isfara’ini, op.cit., fol.73b; al-Bukhiri, al-Ta’nrikh al-kabir, Hyderabad

1380, III, II, no. 2066; al-Azraql, op.cit., p.302.

note 35:

al-Azraql, op.cit., p.302.

note 36:
al-FakihI, Ta’rikh Makka, Ms. Leiden Or. 463, f. 353b; al-Azraql, op.cit.,

p.302.

note 39:

A similar saying is attributed to the Companion of the Prophet, iHudhayfa:
lau eirtu hatta 1d yakina bayni wa-bayna bayti l-maqdisi illa farsakhan au
fargakhayni ma ataytuhu wa-ma aﬁbabtu an @tiyahu. (Ibn AbI Shayba, op.cit.,
IT, 374). More explicit is the utterance traced back to Abu Dharr: Ia-an
ugalliya “ala ramlatin hamed’a ahabbu ilayya min an ugalliya fi bayti 1-
maqdisi (ib.) Ka®b stated that an %wmra is preferrable to a journey to

Jerusalem (al-Fakihi, op.cit., f. 327b, 1.17).

note 48:
See Tbn Hajar al-Haythami, op.eit., III, 297 (new ed.); Ibn }ahIra, op.

ecit,, p.334,
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note 50:

Comp. al-Zamakhshari, Rabi® al-abrar, Ms. Br. Mus., Or. 6511, £,77b:
al-biqdu tusharrafu wa-tufaddalu bi-muqami l-salihina l-akhyari; wa-
lagad sharrafa 113hu bayta l-magqdisi bi-muqami l-anbiyd’i, wa-l-madinata
bi-hijrati rasuli 11ahi salld llahu “alayhi va-sallama wa-aghdbihi radiya

113hu “anhum.

note 52;
al-Bahrani, al-Hadi’iq al-nadira, ed. Muh. Taql al-Ayrawani, Najaf 1389,

VII, 315-317; al-Suyutl, al-Durr al-manthur, 11, 53-54,

note 59:

An Isma*T1i tradition records the reward of hundred thousand prayers for
a prayer in the mosque of Mecca, ten thousand prayers for a prayer in
that of Medina and thousand prayers for a prayer in Jerusalem. (al-

Majalis al-mustangiriyya, ed. Mub.KEmil Husayn, Cairo, n.d., p.52).

note 60:
al—SuyﬁgI, al-Durr al-manthur, 11, 53 inf., Al-Khuwarizml, op.cit., fol.

23a,

Note 63:

See the utterance of the Prophet as recorded in al-Daylami's Férdaus,

Ms. Chester-Beatty, 3037, fol,173a, 1.3: al-madinatu afdalu min makkata;
and see al-kKhuwarizmi, op.cit., fols. 30b-3la: thuma khtalafi fi anna
makkata afdalu au al-madinatu, fa-dhahaba ba‘du l-sahabati (r) ild taf-
dili l-madinati ald makkata va-hwa qaulu malikin wa-akthari l-madaniyyin
(r); wa-dhahaba abi hanifata wa-l-shafii wa-ahmadu (r) ila tafdili mak-

kata €ald l-madinati; ammg hujjatu 1-ta’ifati 1-dld fa-ma ruriya anna
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l-nabiyya (g) lammd kharaja min makkata wa-tawajjaha ila l-madinati qala:
ilahi, inna ahla makkata akhrajini min ahabbi 1-biqa®i ilayya fa-anzilni
113 ahabbi 1-biq@%i ilayka, fa-anaalahu bi-l-madina; wa-1a shakka anna
mahbuba 11ani (tasala) afdalu min mahbibi l-nabiyyi (s), wa-li-hadha
khtdra l-mugama fiha €13 an m3ta wa-dufinz bikd (8); wva-amd hujjatu 1-
3&5 ifati l-thaniyati fa-qauluhu (8) fmZEtun fT masjidi l-madinati bi-
‘asharati aldf saldtin, wa-salatun i l-masjidi l-aqed bi-alfi salatin,
wa-galatun fi l-masjidi Z-!larc-vni bi-mi’ati alfi 8al@tin; fa-lau anna ma-
kkata afdalu la-ma ju‘ilat al-galdtu bi-l-madinati bi-asharati Glaf
saldtin wa-bi-makkata bi-mi’ati alfi salat; wa-qad taqaddamat al-ahadithu
l-dallatu %ala tafi‘ffi l-ajri fi l-masajidi l-thalatha...etc.; and see
al-Fakihi, op.eit., fol. 383b, inf,: (“Umar asking “Abdalldh b. “Ayyash):
... fa-qala: anta 1-q3 ilu la-makkatu khayrun min al-madinati, fa-qdla
‘abdu llahi: hiya haramu 113hi wa-amnuhu wa~-fTha baytuhu; fa-qala umaru
(r) 1 aqiilu fi bayti 11ahi wa-13 fI haramihi shay’an; thumma nsarafa
‘abdu llahi; and see Ibn al-Nadim, al-Fihrist, Cairo 1348, p.283 (a com-
pilation by al-Abhari Kitab fadl al-madina ‘ald makka), p.188, 1,11 (=
p.202). See the tradition in which the obligation is restricted to the
mosque of Mecca: Ibn Sa%d, al-?’abaqat, V1, 115 inf.: sami®a “wmara ya-
qulu: 1a tushaddu l-rihalu i1ld ila l-bayti l-atiqi (on the authority
of “Abdallah b. abi 1-Hudhayl); Ibn AbT Shayba, op.ett., 11, 375; al-
Bukharl, al-Ta’rikh al-kabir, 111, 1, No.727 (=V, 222-3):... “abd allih b.
abi 1-hudhayl: sami‘tu wmara bna l-khattabi khagiban bi-l-rauhd’i: 1a
tashuddu 1-rihdla 1113 il& 1-bayti l-‘atiqi; wa-qdla l-nabiyyu (a) illa
ild thaldthatin; wa-hadithu l-nabiyyi (s) auld; al-Fakihi, op.eit., fol.
354a; and see the story of the speech of Marwan: al-Haythami, Majma® al-
sawa ’id, III, 298-299 (new ed.) And see ib. the utterance of the Prophet

reported by Rifi: al-madinatu khayrun min makkata.



note 78:

See al-Qushayri, al-Mi‘raj, ed. Abl Hasan €Abd al-Qadir, Cairo 1964,
p.103: Jerusalem was chosen by God as the place of the Mirdj because
He wanted that the Prophet might see the graves of the prophets., Jeru-
salem is the abode of the prophets; God wanted that the Prophet might
follow their path. And see al-Shaukini, al-Fawa®d al-majmia, p.441
about the prayer of the Prophet in Hebron and Betlehem (a forged tra-

dition).

note 79:
al-tAyyashi, Tafsir, Ms. India office, f.166a-b, 208a-b; al-Bahrani, op.

eit., VIL, 315 inf., 321.

note 80:

About the virtues of the mosque of Kufa see al—Ba[nrinI, op.cit., VII,

316-326.

note 81:
al-Tauhidi, al-Basa’ir wa-l-dhakhd’ir, ed. Ibrihim al-Kayldni, Damascus

1964, I1I, 613 - :1; Ibn Abi Shayba, op.cit., £.241b.

note 82:

al-‘Ayyashi, op.eit., £.209a.

note 83:

Ibn Bibliyah al-Qummi, al-Khisdl, ed. ‘All Akbar al-Ghaffari, Tehran 1389,
I, 143, no.166; al-Majlisi, Bi@&h al-anwar, XCIX, 240.

note 84:

See Ibn al-Jauzi, al-MaudiGt, ed. <Abd al-Ra}.\mEn Muh. “Uthman, Cairo

1966, 11, S1; cf. al-Khuwarizmi, op.cit., fol.26a: arba€u madd’ina fi—ll-

dunyd min al-jannati: makkatu wa-l-madinatu wa-baytu l-maqdiei wa-dimashq.

!
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note 86:

See Durar al-Kalam, p.26: ... fa-min ayna rakibaha nuhun. qala: min al-
$iragi. qila: wa-ayna balaghat. qala: tafat bi-1-‘atiq usbii‘an wa-bi-1-
bayti al-mugaddasi usbii‘an fa-stawat <ald l-judf, al-Majlisi, op.cit.,

LX, 251 ; Al-Khuwarizmi, op.cit., fol.26a.

note 87:
See al-Fakihl, op.cit., f£.328, inf.: ... tuhsharu l-Ka‘batu ila bayti 1l-

maqdiei muta“alliqan bi-astariha man hajja wa-¢tamara.

note 89:

Al-Shibli, Mzhaein al-waed’il fi ma‘rifati l-awa’il, Ms. Br. Mus., Or.
1530, fol.25b, 32b; al-Isfara’ini, op.cit., fol.65b (and see ib. other
versions); Abu Ishdq al-Harbi, Kitab al-mandsik, ed. Hamad al-Jisir, al-
Riyad 1389/1969, p.481; al-Salihi, Subul al-hudd wa-l-rashid fi sirat
khayri 1-¢ibad, ed. Mustafa ‘Abd al-Wahid, Cairo 1392/1972, I, 183; Ibn

Tawls, Sa 4 al-su“ud, Najaf 1950, p.37.

note 90:
Al-Shaukani, al-Fawd’id, p.445, no.9; Tbn al-Jauzl, al-Maudiat, 1, 120-

121; al-Fakihi, op.cit., £.483b.

note 92:

Al-Tabari, Tafeir, ed. Shakir, III, 52; al-“Ayyashi, op.cit., F.14b ( zI,
60 of the printed ed.); al-Majlisi, op.ett., XII, 109, nos. 30-31; Ibn
Babuyah, ‘Ilal al-shara’i¢, Najaf 1966, p.442; comp. Bahshal, Ta’rikh Was-
it, ed. G. “Awwad, Baghdad 1967, p.36: lamma kana yawm l-tidfani nqata‘at
ardun min al-ardi l-mugaddasati fa-sarat ild@ ma hahwna...; and comp. al-

Majlisi, op.eit., LX, 213: ... wa-huwa (i.e. Qumm) qit atun min bayti
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l-maqdiei; and comp. the tradition recorded by al-Fakihi, op.cit., £.477b
according to which the rukn was hidden in the time of the Deluge in the
mountain of Abii Qubays (and see this tradition in Ibn Zahira, op.cit.,
340-341); and see al-Majlisi, op.cit,,LX, 251: the mountain of Abd Qubays
sheltered during the Deluge the Temple of Jerusalem and the Rock. And
comp. Bahshal, op.cit., p.35: when the Temple of Jerusalem was destroyed
by Bukhtanassar all the places on the earth wept, but
Kaskar wept more than any other place; God promised to reward it by esta-
blishing of a mosque in it; it is said to be the mosque of Wasit; and see
al-MasGdi, Ithbat al-wagiyya, al-Najaf 137471955, p.39 (al-TE’if removed
by God to the Arabic peninsula); al—SuyﬁgT, al-Durr al-manthur, I, 124
(the tradition on al-Ta’if); Abu Ishaq al-ﬁarbi, op.cit., pp.482-3 (the
rukn hidden in Abu Qubays); al-Quda‘®i, Ta’rikh, Ms. Bodley, Pococke 270,
£01.6b (Shith buried in the cave of Abu Qubays); Anonymous, The history
of the prophets, Ms. Br. Mus., Or. 1510, fol.3a (the first mountain cre-
ated on earth: Abu Qubays); and see Abu 1-Hasan al-I;fahEni al-Gharawi,
Muqaddimat tafsir mir’at al-amwar, Qumm 1393, pp.222-3 (al-Najaf is a part
of Mt. Sina ); al-Salihi, op.cit., I, 213 (on the night of the fifteenth

of Sha‘ban the well of Sulwan joins Zamzam).

note 93:

See al-Shaukani, aql-Fawd’id, p.465; Ibn al-Jauzi, al-Maudi‘at, I, 147.

note 94:
Al-Fakihi, op.eit., fol.324s, inf.; al-Muhibb al-Tabari, al-@inZ, pp.104-
5; see Nasir al-Din al-Albani, Silsilat al-a@&d{th al-da‘ifa wa-l-mauda %,

Damascus 1384, I, III, no.211,
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note 96:

And see al-Rafi‘l, al-Tadwin bi-dhikri ahli 1-“{lmi bi-qazwin, Ms. LALELI
2010, f.3a): qdla rasulu 113hi fall& llahu Slayhi wa-sallama: babani
maftuhani fI 1-jannati: C€abbddan wa-qazwin; quind “abbddan muhdathun,
qala: wa-lakinnaha amwalu bugfatin dmmat bi‘fea bni maryama. (See
f.7a: QazwIn and ‘Asqalin are from the cities of Paradise; and see al-
Majlisi, op.cit., LX, 229 the utterance of the Prophet, stating that
Qazwfn is one of the doors of Paradise; and comp. the saying of Jacfar
al-Sadiq that Rayy, Qazwin and Sawa are cursed cities, al-Majlisi, ib.
And see the traditions about the sanctity of Qazwin and its virtues in
Rafi®i, op.eit.; and see the opinion of Y3qiit about these traditions in

his Mu¢jam al-buldin, s.v. Qazwin).

note 99:

Al-Shaukanl, al-Fawd id, p.109, no.18,

note 100:

See al-Khuwarizml, op.cit., fol.22b, sup.: ... wa-fi @ad{thin akhara <an
rasiili llahi (8} qdla: la tushaddu l-rihalu i11@ 113 arbaati masdjida:
maajidi l-har@m wa-masjidi hidhd va-l-masjidi l-aqed wa-masjidi 1-khalil
‘alayhi 1-sal@n. The mosque of Hebron, attached in this hadith to the
three most venerated mosques, got the highest rank of sanctity; Ibn Taym-

iyya, Majmua, I1I, 339; al-Nawawl, Fatawd, Cairo 1352 , p.125.

note 101:

Al-Khuwarizmi, op.cit., fol.2S5a.
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Hadditht "an bani isra’ila wa-1a haraja

A Study of an early tradition

This widely current tradition was variously interpreted by Muslim scholars.
They differed in their opinions about the significance of the words of this
hadith, its intent and its implications. The core of the discussion lay in fact
in the problem whether it was lawful to turn to Jewish and Christian sources
for guidance, to study Jewish and Christian compilations and to incorporate
certain aspects from them into the Muslim cultural tradition and belief. Scru-
tiny of some of these discussions may help to elucidate the tendencies of the
various religious groups in Islam and assist us in gaining a deeper insight into
the attitudes of Muslim scholars.

|

The tradition Haddithii ‘an bani isrd’il was considered by Goldziher as one
which is opposed to the trend of Muslim orthodox scholars who watched with
reluctance the influence of Jewish Aggada and of Christian legends on Muslim
tradition.! The transmission of this kadith, says Goldziher, serves as evidence
of the controversy among the scholars of the second century about the trans-
mission of Jewish lore. The earliest source in which this tradition is recorded
is the Risdla of al-Shafi‘i (d. 204).2

This tradition is also reported in the Jami* of Ma*mar b. Rashid (d. 154),3
and in ‘Abd al-Razziq’s Musannaf with the following isndd: ‘Abd al-Razzaq >
al-Auzi‘i4 > Hassdn b. ‘Atiyya’ > Abi Kabshaé > ‘Abdallah b. ‘Anir b. al-
‘As. The Prophet said: “Transmit on my authority, be it even one verse (from
the Qur’an), narrate (traditions) concerning the Children of Israel and there

1 Muhammedanische Studien (Halle, 1890), II, 137, note 3; and see G. Vajda, “Juifs et
Musulmans selon le Hadi”, JA CLXXIX (1937), 115-120; S. D. Goitein, Banii Isrd’il, EI2.

2 Mélanges Judéo-Arabes, IX, “Isrd’lliyyat”, REJ XLIV (1902) 64, note 2,

3 Ms. Feyzullah 541, fol. 59b, inf. (See F. Sezgin, GAS, I, 291).

4 See on him F. Sezgin, GAS, I, 516.

S5 See on him Ibn Hajar, Tahdhib al-tahdhib (Hyderabad, 1327), I1, 251, no. 460; al-Dhahabi,
Mizdn al-i‘tidal, ed. ‘Ali Muhammad al-BijawI (Cairo, 1382/1963), 1, 479, no. 1809.

6 See on him Ibn Hajar, Tahdhlb, X1I, 210, no. 974. '
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is nothing objectionable (in that); he who tells a lie on my authority — Jet
him take his place in Hell.”?

In the Musnad of Ahmad b. Hanbal?® this tradition is recorded with the
same chain of transmitters; it contains however a slight variant: wa-mm]
kadhaba ‘alayya muta‘ammidan, “intentionally”.9

7 Ms. Murad Molla 604, fol. 113b: ballighi ‘anni wa-lau dyatan wa-haddithi ‘an basl
isrd’ila wa-la haraja fa-man kadhaba ‘alayya kadhibatan fa-l-yatabawwa® maq‘adahu min al-nari,’
And see this tradition: al-Tabarani, al/-Mu'jam al-saghir, ed. *Abd al-Rahman Mubamma
‘Uthmin (Cairo, 1388/1968), I, 166; al-Fasawi, al-Ma‘rifa wa-lI-ta’rikh, Ms. Esad Ef. 239,
fol. 162b; al-Nuwayri, Nihdyat al-arab (Cairo [reprint) 1964), XIV, 182; Abii Nu‘aym, Hilyat
al-auliy@ (Cairo, 1351/1932), VI, 78.

8 Ed. Ahmad Muhammad Shakir (Cairo, 1953), XI, 127, no. 6888; cf. al-Bayhaql, Ma'rifat
al-sunan wa-l-athar, ed. Ahmad Saqr (Cairo, 1389/1968), I, 48-51.

9 See about the tradition man kadhaba ‘alayya: Ibn al-Jauzi, Kitdb al-maudii‘at, ed. ‘Abd
al-Rahmin Muhammad ‘Uthman (Cairo, 1386/1966), I, 55-98 ; and see ibid., p. 63 the rematk
of Wahb b. Jarir: wa-llahi, ma qala ‘‘muta‘ammidan™, wa-antum taqiliina ““muta‘ammidan”;
cf. al-Khattb al-Baghdiddi, Tagyld al-‘ilm, ed. Youssef Eche (Damascus, 1949), p. 29: w
man kadhaba ‘alayya; qdla hammamun: ahsibuhu qala “muta‘ammidan” ... fa-l-yatabawwa'...;
cf. J. Goldziher, Muh. St., I1, 132 (see notes 3—4); and see Ahmad b. Hanbal, op. cit., IV,
nos. 2675, 2976; V, nos. 3694, 3801, 3814, 3847; II, nos. 584, 629, 630, 903, 1000-100l,
1075, 1291; I, nos. 326, 469, 507; VI, nos. 4338, 4742; VII, nos. 5232, 5291; IX, nos. 6309,
6478; X, nos. 6592, 6593. And see an interesting setting of this utterance ibid., VI, no. 41%:
Jjama‘and rasilu lghi (s) wa-nahnu arba‘ina, fa-kuntu fI dkhiri man atdhu, qala: innakum
mangirina wa-mugibuna wa-maftithun lakum, fa-man adraka dhadlika fa-l-yattaqi llaha was
ya'mur bi-l-ma‘rifi, wa-l-yanha an al-munkari, wa-man kadhaba ‘alayya muta‘ammidan...; and
see a remarkable version ibid., V, no. 3025: ittaqi l-haditha ‘anni illd ma ‘alimtum; qéla:
wa-man kadhaba ‘ald I-qur’ani bi-ghayri ‘ilmin fa-l-yatabawwa’...; cf. al-Daylaml, al-Firdaus,
Ms. Chester Beatty 3037, fol. 27a: ittagi l-haditha ‘anni illd ma ‘alimtum, fa-innahu ma
kadhaba ‘alayya muta‘ammidan... ; cf. Ahmad b. Hanbal, op. ¢t., IV, no. 2976: ...man kadhaba
‘alayya... wa-man kadhaba fi I-qur’ani...; and see ibid., II1, no. 2069: ...man qdla fi l-qur’d
bi-ghayri ‘ilmin...; and see Ibn Sa‘d, Tabagat (Beirut, 1957), II, 337: ...man qdla ‘alayn
ma lam aqul fa-qad tabawwa'a...; cf. al-Jarrabl, Kashf al-khaf@® wa-muzll al-ilbas (Cairo,
1352), I, 275, no. 2593; Ibn al-Athir, al-Nikaya, ed. al-Ziwl-al-Taniahl (Cairo, 1963),
I, 159; al-Tirmidhi, Sahig (Cairo, 1934), XIII, 167 where this utterance is connected with
the story of khdsif al-na'l; al-Qunduzi, Yandbi* al-mawadda (Kazimiyya, 1385), pp. 59, 209;
al-Khatib al-Baghdadi, Ta'rikh Baghdad (Cairo, 1349/1931), I, 265; al-Safarini, Ghidkd
al-albab (Cairo, 1324), I, 118; Yasuf b. Misa al-Hanafl, al-Mu‘tasar min al- mukhtae
(Hyderabad, 1362), II, 261-262; al-Tabarini, op. cir., I, 55;al-Fasawl op. cit., fol. 158,;
al-Hakim, a/-Mustadrak (Hyderabad, 1342), 11, 401; al-Dhahabi, Mizdn, IV, 393 sup.; Abi
Nu‘aym, op. cit., 11, 369; cf. Abl ‘Ubayd, Fada'il al-qur’dn, Ms. Leiden, Or. 3056, fol. 3b:
...anna rasila lahi (5) ‘ahida ilaynd f1 hajjati I-wada‘i fa-qala: ‘alaykum bi-l~qur'dni fa-innakum
sa-tarji‘ana ila qaumin yashtahiina l-paditha ‘anni fa-man ‘agila shay'an fa-l-yuhaddith ‘ann
bihi, wa-man qdla ‘alayya ma lam aqul fa-l-yatabawwa' baytan au maq‘adan fI jahannam; and
see al-Suylti, al-Jami* al-kabir, Ms. al-Jazzar, Acre, 1, 351: haddithi ‘annl kama sami‘tum
wa-la haraja, illa man akhbara ‘ald llahi kadhiban muta‘ammidan li-yudilla bihi I-ndsa b
ghayri ‘ilmin fa-l-yatabawwa’ maq‘adahu min al-nari; 1bn *‘Abd al-Hakam, Futiih Misr, ed
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Haddiths ‘an bani isrd’ila

The tradition haddithii ‘an bani isrd’il forms, as we see, a part of a combined
hadith in which the Prophet bids the faithful to transmit verses (of the Qur’an),
urges them to narrate (traditions) concerning the Children of Israel and warns
them not to lie while transmitting traditions on his authority. In some versions
only two parts of the combined tradition are recorded: “Transmit on my
authority be it even one verse and narrate concerning the Children of Israel
and there is nothing objectionable (in that).”’ 10

The same version as given in the Jami‘ of Ma‘mar b. Rashid, consisting of
three parts, is recorded by al-Mu‘dfa b. Zakariyya (d. 390) in his al-Jalis al-
salih al-kafi wa-l-anis al-nasih al-shafi,11 and is accompanied by a comprehen-
sive comment by the author. The Children of Israel, al-Mu‘afa argues, were
specified in this tradition because of the miraculous events which had happened
to them, just as the sea was specified because of the miraculous features which
are in it; the permission was granted to narrate about (the wonders of) the
sea with keeping away from sin of lie.12

The tendency apparent in this tradition to emphasize the miraculous and
wonderful aspect of the stories about the Children of Israel is reflected in an
enlarged version of this saying: haddithii ‘an bani isr@’ila fa-innahu kanat fihim
a‘djibu.13

Al-Mu‘afa records two views about the syntax of wa-/d haraja. These views
give two quite different interpretations of the expression. According to one
opinion Id haraja is a khabar, a predicate; the meaning of the expression is
thus: there is nothing objectionable in telling these stories. As many people,
argues Mu‘afa, are reluctant to listen to these stories, this hadith grants per-
mission to transmit them, for refraining from transmitting them might bring
about the disappearance of wisdom and might cause the roads of thought
to be closed up, the means of knowledge to be interrupted, the doors of con-
sideration and exhortation to be shut. The other view considers the phrase
wa-ld haraj as denoting a prohibition. It is equivalent with wa-Id tahrujii, do
not commit sin by telling stories which you know are lies deceiving peopie by
telling these stories.14

C. Torrey (New Haven, 1922), 273 inf.-274: man kadhaba ‘alayya kadhibatan muta‘ammidan...
associated with: ald, wa-man shariba l-khamra...

10 Tbp ‘Abd al-Barr, Jami* bayan al-‘ilm wa-fadlihi (Cairo, 1346), 11, 40; al-Quda‘l, Shihab
al-akhbar, Ms, Br. Mus,, Or. 6496, fol. 39a.

11 Ms, Topkapi Saray, Ahmet 111, 2321, fols. 3a—4a.

12 Fol. 4a: ...wa-khassa bani isrd@’tla bi-hadha li-ma mada fthim min al-a'ajibi kamd khassa
kbahra bima fihi min al-a‘ajibi... (the allusion refers apparently to the well known utterance,
or proverb: haddith ‘an al-bahri wa-la haraj; see al-Jarrah, op. cit., I, 352, no. 117).

13 Al-Daylami, op. cit., fol. 72a; L ‘A, s.v. hrj.

14 Al-Mu‘afa, op. cit., fol. 4a: ...wa-1a haraja yattajihu fih;‘ ta’wildni, ahaduhuma an yakina
khabaran mahdan fi ma‘nidhu wa-lafzihi, ka-annahu dhakara bani isrd’lla wa-kanat fihim
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The two grammatical constructions reflect in fact two conflicting interpre-
‘tations of the tradition. Taking /g haraja as khabar implies that there is no
objection whatsoever to tell the stories about the Children of Israel whether
true or invented. The motivation adduced for this permission is of interest: '
refraining from transmitting these stories would bring to a stop the trans-
mission of the hikma, the wisdom, and of thoughtful scrutiny of stories con-
cerning past people and prophets. Further it brings to light the fact that some
orthodox circles disliked stories about the Children of Israel, which must have
been widely current. On the other hand Ia haraja, taken as prohibition, implies
an interdiction to transmit popular stories similar to those of the qussas.

Al-Khatib al-Baghdadi records the same hadith in a different context alto-
gether. “Do not write anything on my authority except the Qur’an” — says
the Prophet. “Let one who writes anything else efface it. Narrate (traditions)
concerning the Children of Israel and there is ncthing objectionable (in that).
He who telis lies on my behalf shall take his place in Hell.”!5 In this version
of the hadith the permission to narrate stories about the Children of Israel
is coupled with the interdiction to record in writing the utterances of the
Prophet.

A certain difference is noticeable in the intent of a tradition recorded on
the authority of Abii Hurayra. The Prophet, the tradition says, saw people
writing his utterances. He rebuked them and forbade to write his hadith. “Do
you desire a book besides the book cf God”? — the Prophet asked. “The
only thing that led astray the peoples preceding you was the fact that they
put down in writing (things) from books beside the Book of God.” Then
people asked the Prophet: “Shall we transmit (traditions) on your authority?”
“Transmit on my authority, said the Prophet, and there is nothing objec-
tionable (in that); and he who lies about me intentionally let him take his
seat in Hell.”” Those present asked : “Shall we tell the stories about the Children
of Israel”? The Prophet answered: “Narrate concerning them and there is
nothing objectionable (in that). Whatever you tell about them, there are always

a‘djibu, wa-kdana kathirun min al-ndsi yanba sam‘uhum ‘anhd, fa-yakinu hidhd magqta‘atan
li-man ‘indahu ‘ilmun minhd an yuhadditha I-nasa bihd; fa-rubbama addi hadhd ild durisi
l-hikmati wa-ngita‘i mawaddi [-f@’idati wa-nsidadi tarigi i‘mali l-fikrati wa-ighliqi abwabi
L-itti'azi wa-l-‘ibrati, fa-ka-annahu qdla: laysa fi tahadduthikum bi-ma ‘alimtumithu min dhalika
barajun; wa-l-ta’wilu I-thanl an yakina l-ma‘nd fi1 hddha l-nahya; fa-ka-annahu qéla: wa-la
tafiraji bi-an tatahaddathi bi-ma qad tabayyana lakum I-kadhibu fihi, mubaqqiqina laku au
gharrina ahadan bihi.

15 Taqytd al-ilm, pp. 30-31: I taktubi ‘anni shay'an illa l-qur’ana, fa-man kataba ghayrahu
Ja-l-yamhuhu, wa-haddithi ‘an bani isrd@'ila wa-la haraja, wa-man kadhaba ‘alayya fa-l-yata-
bawwa’ maq'adahu min ai-nari.
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things which are more wonderful.”’16 The permission to narrate stories about
the Children of Israel is here put in opposition to the prohibition to record
the traditions of the Prophet in a written form. It is however established as
being on a par with the oral transmission of Prophetic traditions. Even the
wording is identical: hadditha ‘anni wa-ld haraja and haddithii ‘an bani isr@ila
wa-ld haraja.

Of quite a different content is the tradition reported by Zayd b. Aslam and
recorded in Ma‘mar b. Rashid’s Jami‘.17 The Prophet said: “Do not ask the
people of the Book about anything, because they will not show you the right
path having already led themselves astray.” We asked: “O Messenger of God,
may we not narrate (stories) concerning the Children of Israel” ? The Prophet
answered: “Narrate, there is nothing objectionable (in that).” In this tradition
the setting and the circumstances of the utterance are quite different. Here a
clear line is drawn between the problem whether to consult the people of the
Book in religious matters and the question whether to narrate stories from
their history. It is forbidden to ask the people of the Book about problems of
religion and belief; they cannot guide anyone because they themselves went
astray. But it is permitted to narrate stories about them.

Ibn al-Athir records!8 some of the interpretations already mentioned, in
which the miraculous character of the stories is stressed, and he further
mentions some additional ones. Haraj denotes narrowness!9 and is applied to
denote “sin” and “forbidden deeds.” L4 haraja has to be glossed: la ithma,
ld ba’sa.29 The expression indicates that there is no sin, there is nothing objec-
tionable in narrating the wonderful events which happened to the Children of
Israel, even if these events might not happen to the Muslims; this does not
mean, however, that one is permitted to tell lies.

- Slightly different is another interpretation quoted by Ibn al-Athir that there
is no sin or objection to narrate about the Children of Israel stories as they

16 Ibid., p. 34: kharaja ‘alayna rasilu liahi (s) wa-nahnu naktubu l-ahaditha, fa-qala:
ma hadha lladhi taktubina? quing: ahddithu nasma‘uhd minka. qala: kitdbun ghayru kitabi
llahi?, atadrana ma la} dalla I-umama gablakum? ala bi-ma ktatabi min al-kutubi ma‘a kitabi
llghi ta‘'ala? quing: a-nuhaddithu ‘anka ya rasila llahi? qala: haddithid ‘anni wa-la haraja,
wa-man kadhaba ‘alayya muta‘ammidan fa-l-yatabawwa® maq‘adahu min al-ndri. quind: fa-
natahaddathu ‘an bani isrd@’ila? qdla: haddithii wa-1a haraja, fa-innakum lam tuhaddithi ‘anhum
bi-shay’in illa wa~qad kana fihim a‘jabu minhu...

17 Fol. 59b; ‘Abd al-Razziq, al-Musannaf, Ms. fol. 113b: bab hal yus'alu ahlu i-kitabi
‘an shay’in... ‘an zaydi bni aslama anna I-nabiyya (5) qala: 1 tas’ali ahla l-kitabi ‘an shay'in
fa-innahum lan yahditkum, qad adalli anfusahum. qlla: yd rasala llahi, ald nuhaddithu ‘an
bani isr@’ila? qdla: haddithi wa-la haraja.

18 Al-Nihdya, 1, 361.

19 See Righib al-Isfahani, al-Mufradat fi gharib al-qur‘d;‘t (Cairo, 1324), p. 111, sv. A rj.

20 See al-Majlist, Bihar, IV, 495 (new ed.).

219

X1v



X1v

were told, whether these stories are true or not; the remoteness of time (ie
between the period of the Children of Israel and the time of Islam — K)
makes it impossible to verify the story and the transmitter cannot be respon-
sible for its reliability. This is set in opposition to the traditions about the:
Prophet: a hadith should only be transmitted after one has made sure about
the soundness of the transmission and the righteousness of the transmitters 2t

This interpretation was adopted by al-‘Azizi (d. 1070) who is even mor
explicit in his comment. “Narrate concerning the Children of Israel” glosss
al-‘Azizi by “tell about them the stories and exhortations” (ballighii ‘anhum
al-gisasa wa-l-mawd‘iza). La haraja is explained by the statement that there is
no sin incumbent upon a transmitter who records these stories without isndd,
Because of the remoteness of time it is enough to make an assumption that
the tradition concerns them (fa-yakfi ghalabatu l-zanni bi-annahu ‘anhum). This
tradition is followed by a hadith, which urges people to transmit traditions
about the Prophet and warns against invention and lie in such traditions.2
Here the expression haddithii ‘anni bimd tasma‘iina is explained by the recom
mendation to observe sound isndds and to refrain from the transmission of
hadiths with faulty isnads.

The reasons for the permission to narrate stories about the Children of Israd
as opposed to consulting them concerning their religious tenets is expounded
by al-Munawi (d. 1031). There is no contradiction between the hadith which
allows the transmission of stories and the one which interdicts the transmission
of tenets and rules, al-Mundwi argues. The transmission of their religious law
is in fact forbidden because their rules were abrogated.23

Al-*Algami (d. 969) considers the permission to narrate stories in the light
of the changes which took place in the Muslim community. The Prophet, al-
‘Alqami argues, disapproved of studying the books of the Children of Israd
and deriving knowledge from them. Later the situation improved and the pro
hibition was lifted. The prohibition was issued when the prescriptions of Muslin
law and the foundations of the Islamic religion had not been firmly established,
out of fear of a fitna (allurement). When that which was apprehended ceased,
permission to narrate was granted, because listening to accounts of past events

21 Al-Nihaya, 1, 361; and see al-Jazari, Qisas al-anbiyd® (al-Najaf, 1964), p. 522 (quoting
Ibn Athir); and see ibid., p. 522 supra, a ShI‘i permission to transmit the stories of the Childrea
of Israel.

22 Al-Sirdj al-munir (Cairo, 1957), W, 223: haddithi ‘anni bimd tasma‘ina wa-1a tagili
illd hagqan, wa~man kadhaba ‘alayya buniya lahu baytun fi jahannama yarta‘u fihi.

23 Al-*Azizl, op. cit., 11, 145: ...wa-idhnuhu 13 yunaft nahyahu fi khabarin akhara li-anna
l-ma’dhina fthi I-tahdithu bi-qisasihim wa-l-manhiyyu ‘anhu I-‘amalu bi-akkamihim li-naskhihi,
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entails edification.24 Al-‘Alqami seems thus to consider the saying haddithii ‘an
bani isrd@’ila as an utterance abrogating an earlier prohibiting utterance.

Al-Jarrahi (d. 1162) quotes this interpretation among other interpretations
recorded by him. As proof of the prohibition to narrate stories concerning
the Children of Israel al-Jarrdhi mentions the story of ‘Umar who was for-
bidden by the Prophet to copy from the Torah. Later, says al-Jarrdhi, the
permission to narrate such stories was granted, and this is why the utterance
was issued.25

Some of the interpretations reflect a tendency to limit this permission or
‘even to cancel it. The /d haraja, “there is nothing objectionable”, may be
complemented by a phrase: “if you do not narrate®.26 The hadith thus stresses
the obligatory character of the transmission of a tradition of the Prophet, but
leaves it to the discretion of the faithful whether to narrate about the Children
of Israel.

A restricting interpretation asserts that the term Band Isra’il refers to the
sons of Jacob; the hadith urges their story to be narrated together with that
of Joseph. This interpretation is rejected by al-‘Azizi with the remark: wa-
hadhd ab‘adu l-aujuhi.2? A peculiar interpretation explains the reason for this
permission by stating that the stories about the Children of Israel contain
some distasteful expressions and therefore it was necessary to stress that their
transmission was not objectionable.28

But these restricting interpretations were not effective. The saying haddithii
‘an bani isrd@'ila wa-ld haraja, attached to various other traditions, became
widely current among Muslims in the first half of the second century. This
permission to narrate stories about the Children of Israel caused the door to
be opened widely to Jewish lore and traditions transmitted by Muslim scholars.

11
The themes covered by the stories about the Children of Israel are very ex-
tensive. They include stories about prophets and their warnings, about sins
committed by the Children of Israel and the punishment inflicted on them,

24 Ibid.,: ...wa-qala I-“algamiyyu: ay la diga ‘alaykum fi I-tahdithi ‘anhum li-annahu kana
tagaddama minhu (5) al-zajru ‘an al-akhdhi ‘anhum wa-l-nazari f1 kutubihim thumma hasala
ltawassu'u fi dhdlika; wa-kana l-nahyu waqa‘a qabla istigrari l-ahkami l-islamiyyati wa-l-
gawd‘idi I-diniyyati khashyata l-fitnati; thumma lamma zdla l-mahdhiry waqa‘a l-idknu fi
dhdlika lima fi simd‘i l-akhbari llati kanat fi zamanihim min al-i‘tibari.

25 Al-Jarrahi, op. cit., I, 353.

26 Tbn al-Athlr, op. cit., I, 361: ...wa-haddithii ‘an bani isra’lla wa-la haraja, ay: la haraja
‘alaykum in lam tuhaddithi ‘anhum; and see al-Jarrahl, op. cit., 1, 353, Il 11-12; al-*Aziz,
op. cit., 11, 145.

21 Al-Siraj al-munir, 11, 145,

28 Jbid.
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about the sufferings of the righteous and pious and the reward granted to
them by God, about utterances and sayings of sages and wise men, about
supplications of prophets and pious men, about speeches and wills of nobles,
saints and martyrs. These stories usually called “Isrg’iliyydr” included predic-
tions of the early prophets about the appearance of the Prophet and descrip-
tions of the Muslim community, about Caliphs and rebels, about decline of
dynasties, about the Mahdi and the signs heralding the Day of Judgement.
This lore was transmitted by Jews and Christians or by members of these two
religions who studied their Scriptures and embraced the faith of Islam.

In the widely current tradition about the supplications of Moses,29 he im-
plored the Lord to grant his people, the Children of Israel, the excellent
qualities and merits which were enumerated in the Torah; God preferred how-
ever to choose the Muslim community and to grant them these qualities and
merits.30 The Torah also contains the description of the Prophet.3! God re-
vealed to Moses that the Prophet would be sent and bade him inform the
Children of Israel to obey him and embrace his faith.32 God also disclosed
in the Psalms to David the appearance of the Prophet and recorded the
qualities of his people.33 Isaiah predicted in his prophecy the appearance of
Jesus and Muhammad.34 God bade Jesus urge his people to embrace the faith
of Muhammad and told him about the latter’s personality.35 Accordingly, it
is evident that Muhammad is the heir of the preceding prophets and that the
Muslim community inherited the rank and position of the Chosen People.

A Shi'i tradition tells a story about a talk of the Prophet with a Jew in which
the Prophet said that the first passage in the Torah stated: Muhammad is the
Messenger of God; in Hebrew it is 7ab (Tov — K); the Prophet then quoted
other passages in which the wasiyy Ali, his children Hasan and Husayn
(Shubbar and Shubbayr) and Fatima were explicitly mentioned.36 It may be

29 See Miskawayh, al-Hikmatu l-khalidatu, ed. ‘Abd al-Rahmin Badawi (Cairo, 1952),
p. 133 {(mundjat masa).

30 Abii Nu‘aym, op. cit., V, 385-386; Ibn Zafar, Khayru l-bishar bi-khayri l-baskar ([n.p.},
1280), pp. 25-34; Ibn al-Jauzl, al-Wafa bi-ahwal al-mustafa, ed. Mustafi ‘Abd al-Wihid
(Cairo, 1386/1966), I, 38-42; al-Tha'labl, Qisas al-anbiya’ (Cairo {n.d.]), p. 27; al-Suydti,
al-Hawi li-I-fatawi, ed. Muhammad Mubhyi I-Din ‘Abd al-Hamid (Cairo, 1387/1959), If, 281,
282 ult.-283; Tbn Kathir, Shamd'il al-rasal, ed. Mustafa ‘Abd al-Wihid (Cairo, 1386/1967),
114-115; al-Bayhagql, Dalad’il al-nubuwwa, Ms. Br. Mus., Or. 3013, fol. 64b.

31 See Abii Nu‘aym, op. cit., V, 387; Ibn Kathir, Shama'il, pp. 111-115; al-Suyiiti, al-
Hawi, 11, 282-283.

32 Abd Nu‘aym, op. cit., V1, 33-35; al-Majlist, Bikar, XIII, 332-333, 340-341 (new ed.).

33 Al-Suyiti, al-Hawi, 11, 281 inf.-282; Ibn Kathir, Shama’il, p. 115.

3 Ibn Kathir, al-Biddya wa-l-nihdya, 11, 32.

35 Al-Suyitl, al-Hawi, 11, 114; Ibn al-Yauzl, al-Wafa, I, 60.

36 Al-Maijlist, op. cit., XIII, 331-332 (new ed.).
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mentioned that the names of the two sons of ‘Ali, Hasan and Husayn, were
given by the Prophet himself. The angel Gabriel revealed to the Prophet the
names of the two sons of Aharon, Shubbar and Shubbayr, which are written
in the Torah and ordered him to give these names to the two children of ‘Ali.
The rendering of these names is al-Hasan and al-Husayn37 (probably Hebrew:
Shefer and Shafir — K). Taking into account the fact that at first the name
intended to be given to the children was Harb and that the Prophet stated in
the well known hadith that ‘All was in relation to the Prophet like Aharon
to Moses, one can assess the political implication of the story.

Scholars of the Holy Scriptures, Jews and Christians, were supposed to have
the ability to foretell future events: they were thought to derive their knowledge
from the Torah or other Holy Books. Ka‘b standing at Siffin put his leg on
a stone and said: “Woe to you Siffin! The Children of Israel fought here with
each other and left on the battle-field seventy thousand killed; so it will be
with the Muslims.” It really happened at the battle of Siffin between ‘Ali and
Mu‘awiya. “There is no space on earth the events of which were not recorded
in the Torah” — said Ka‘b.38 In a talk with ‘Umar, Ka‘b is stated to have
said: “Were it not for a sentence in the Qur’an (Sira xiii, 39), I would foretell
to you everything which will happen until the Day of Judgement.”39 Ka‘b
was accordingly able to tell ‘Umar that the description of his personality is
given in the Torah as garn min hadid, and he could further predict that ‘Umar
would be killed; then the following Caliph will be killed by an unjust faction;
afterwards disasters will prevail.40 A bishop consulted by ‘Umar could assert
that he found ‘Umar’s description in his Scriptures as garn min hadid (glossed

37 Al-Dhahabi, Sivar a‘lam al-nubala’, ed. As‘ad Talas (Cairo, 1962), 111, 165; Yawadgqllt
al-siyar, Ms. Br. Mus., Or. 3771, fol. 141a; al-Tabarl, Dal@’il al-imama (al-Najaf, 1383/1963),
pp. 63, 73; Ibn Maikaila, al-Tkmal, (Hyderabad, 1381/1962), IV, 378; al-Tsi, Amali (al-Najaf,
1384/1964), 1, 377; Rijal al-Kashshi (al-Najaf [n.d.]), p. 26; al-Majlisi, op. cit.,, XII, 113;
XXXIX, 63; XLIII, 237-242 (new ed.).

38 Ibn Abi 1-Dunya, al-Ishrdf fi mandzil al-ashrdf, Ms. Chester Beatty 4427, fol. 69a;
Tbn ‘Abd al-Barr, al-Isti‘d@b, ed. ‘All Muh. al-Bijawl (Cairo [n.d.}), III, 1287; al-Suyditi, a/-
Hawi, T, 283-284; al-Qurtubi, al-Tadhkira, ed. Ahmad Muh. Mursi (Cairo [n.d.]), p. 543;
Ibn Hajar, al-Isaba (Cairo, 1325/1907), V, 250, no. 7157; al-Suyiiti, al-Khasd’is al-kubrd,
ed. Muhammad Khalil Haris (Cairo, 1386/1967), I, 80.

3 Al-Tabarl, Tafsir, ed. Mahmid Muh. Shakir (Cairo, 1969), XVI, 484, no. 20485; al-
Qurjubl, Tafsir, ed. Ibrahim Itfish (Cairo, 1387/1967), IX, 330; a Shi‘i source (al-‘Ayyishi,
Tafsir, 11, 215, no. 54) attributes this saying to ‘Ali b. al-Husayn.

40 Al-Haythami, Majma* al-zawa'id (Beirut, 1967), IX, 65 infra.-66; cf. Abli Nu‘aym, op.
cit., V, 387 ult.-388 supra.; Muh. b. Yahya al-Ash‘arl al-Malaqi, al-Tamhid wa-l-bayan fi
magtal al-shahid ‘uthman, ed. Mahmiid Yisuf Zayid (Beirut, 1964), p. 21; Ibn Ra’s Ghanama,
Managil al-Durar, Ms. Chester Beatty 4254, fol. 23a; Nu‘aym b. Hammad, Kir. al-fitan,
Ms, Br, Mus., Or. 9449, fol. 22a-b; al-Suyutl, aI-Khasd’i';, 1, 77.
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by him as gawiyyun, shadidun) and predict that he will be followed by a man,
who has nothing objectionable in him (/d@ ba’sa bihi), but he will prefer his
relatives; ‘Umar recognized forthwith that it would be ‘Uthmin. Afterwards,
said the bishop, there will be “a crack in the rock” which he explained as
“a sword drawn and blood shed.” Later there will be a united congregaticn
(jamd‘atun).41 ‘Abdallah b. Salam reported that the description of ‘Uthman in
the Book of God was: “the Commander of those who forsake and kill,”42 and
foretold that he would be murdered.43 Ka'b foretells the rule of Mu‘dwiya. 44
‘Abdallah b. al-Zubayr stated that everything foretold by Ka‘b about his rule
really happened to him.45 It is a Jew who foretells the just rule of ‘Umar b,
‘Abd al-‘Aziz;46 and it is from the Torah that the prediction that heaven and
earth will bewail the death of ‘Umar b. ‘Abd al-‘Aziz is quoted.47 Ka‘b fore-
tells the appearance of the black banners of the ‘Abbasids,48 gives the names
of the descendants of ‘Abbas who wili rule the Muslim community4® and
emphasizes in a separate statement: al-mangiiru mangiiru bani hashimin.s0 It is,
of course, an utterance with important political implications. Who was the
person the Yemenis believed to be al-Mangir, can be gauged from the refuta-
tion of ‘Abdallah b. ‘Amr (b. al-‘As): yd ma‘shara I-yamani, tagilina inna
l-mangsara minkum, fa-la; wa-lladhi nafsi bi-yadihi, innahu la-qurashiyyun abiihu,
wa-lau ashd'u an ansibahu ild agsd jaddin huwa lahu fa‘altu.5t Tubay®, the step-
son of Ka‘b, quoted from the Torah the name of Saffah and predicted that
he would live forty years.52 ‘Abdallah b. ‘Amr b. al-‘As quoted from the Books
which he found after the battle of Yarmfik the names of the ‘Abbasid Caliphs
who would rule the Muslim community: Saffah, Mangir, al-Amin etc.53 Ka'b

41 Nu‘aym b. Hammad, op. cit., fol. 28a; al-Suyiitl, al-Khasa'is, I, 78-79.

42 Nu'aym b. Hammad, op. cit., fol. 41b; but al-Milaqi, al-Tamhid, p. 113 has instead of
“amirun ‘ald I-khidhil wa-l-qatil” “amirun ‘ala l-qitil al-dmir” (erroneous) and “amirun ‘alé
Lqatil wa-l-amir” (correct); al-Suyii{l, al-Khasa'is, 1, 78-79.

43 Al-Mailaqi, op. cit., p. 113, 135-136, 176-177; al-Qurtubi, Tadhkira, p. 534; al-Haythami,
op. cit., 1X, 92-93,

44 Nu‘aym b, Hlammad, op. cit., fol. 28b.

45 Nu‘aym b. Hammad, op. cit., Ms. Atif Ef. 602, fol. 4a, I. 5 from bottom; al-Suyiy,
al-Khasa'is, 1, 80 ult.-81.

46 Nu‘aym b. Hammad, op. cit., Ms. Br. Mus., Or. 9449, fol. 28a; al-Suyit, al-Khasd'is,
I, 81.

47 Al-Suyiitl, al-Hawl, 11, 284.

48 Nu‘aym b. Hammad, op. cit., Ms. Br. Mus., fol. 53a.

49 Ibid., fol. 27b: ...'an ka'bin qala: yamliku thalGthatun min wuldi |- abbdsi al-mansiru
wa-l-mahdiyyu wa-l-saffahu.

50 Jbid., fol. 27a.

51 Jbid., fol. 27a. 52 [bid., fol. 27a.

53 Ibid., fol. 25b; and see about the books and these traditions Ibn Kathir, al-Bidaya, 1,
298 infra.- 299 supra.
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predicts the signs which will announce the end of the ‘Abbasid rule,54 gives
details about civil wars which will occur in the different provinces of the
Muslim Empire,35 and foretells the appearance of the Sufyani.56 Farqad al-
Sabakhi predicts from the Holy Scriptures cruel battles in Judda.5?

Jews and Christians predicted the appearance of the Prophet38 and it was
Jews and Christians who knew the exact date of his death: two Jewish scholars
from Yemen informed Jarir b. ‘Abdallah al-Bajali on the day of the death of
the Prophet about the sad event.5® A monk could fix precisely the date of the
death of the Prophet for Ka‘b b. ‘Adiyy according to what he found in his
Book.6? A Jew from ‘Umain informed ‘Amr b. al-‘As on the day of the death
of the Prophet about this; ‘Amr recorded the date, checked it later and found
it accurate.St

The opinion that the Holy Books of Jews and Christians include information
about the life and actions of prophets of the period preceding Islam, about
the Prophet and the fate of his community and the events which will occur
became widely accepted.62 It was further a common belief that the contents of
the Qur’an are included in the Books of the prophets preceding Muhammad.%3
The Qur’dn, on the other hand, includes the contents of the Books revealed
to the earlier prophets. “What is contained in the Qur’an is contained in the
earlier Books™, formulates it al-Suyii{1.64

34 Nu‘aym b. Hammad, op. cit., fol. 56a-b, 57a-b, 58b, 60b, 61b.

55 Ibid., fols. 34b, 61b, 62a, 63a-b, 65a-b, 69b, 71a-b, 72a-b.

56 Ibid,, fols. 74a-b, 81a.

57 Al-Fakihil, Ta'rikh Makka, Leiden, Or. 463, fol. 414a.

58 See e.g. al-Nuwayri, op. cit., XVI, 136, 143, 149-153; al-Haythaml, al-Ni‘ma l-kubra
(Halab {n.d.]), pp. 28-29, 52-53, 62. )

59 Ibn Kathir, al-Bidaya wa-l-nihdya, V, 278.

60 Jbid,, V, 278-279.

61 Ibn Hubaysh, al-Maghazi, Ms. Leiden, Or. 343, p. 24.

62 See al-Suyii{l, al-Hawi, 11, 283: ...wa-waradat al-dthiru aydan bi-anna llaha bayyana
li-anbiy@ihi fi kutubihim jaml‘a ma huwa wagi‘un fi hadhihi l-ummati min ahdathin wa-fitanin
wa-akhbari khulafd’ihd wa-mulikiha... And see ‘Abd al-Jabbar, Tarhbit dal@ili l-nubuwwa,
ed. ‘Abd al-Karim ‘Uthman (Beirut, 1966-68), II, 413: i a lam yat anau [-mauta
li-anna l-yahiida wa-l-nasara kdani yu'miniina bi-miisd@ wa-ghayrihi mimman kdna yadda‘l
lnubuwwata, wa-gad akhbara hd‘uld@i fi kutubihim bi-nubuwwati muhammadin (5) fa-lam
yuqdimi ‘ald I-tamanni li-hadha...

63 Al-Suyii{l, al-Hawi, 11, 284: ...wa~gad u‘turida ‘alayya fi hadha l-arigi bi-annahu yalzamu
‘alayhi an yakina kullu ma fi l-qur'dni mudammanan fi jami‘i l-kutubi l-sabigati; wa-aqilu:
la mani*a min dhglika, bal dallat al-adillatu ‘ald thubiti hadha l-lazimi...

64 Ibid,, I, 285: ...wa-gad nassa ‘ald hadha bi-‘aynihi l-imdmu aba hanifata haythu stadalla
bi-hadhiki I-ayati ‘ala jawazi qird’ati I-qur’ani bi-ghayri l-lisani 1-‘arabiyyi, wa-qala: inna I-
qurdna mudammanun f1 l-kutubi l-sabiqati, wa-hiya bi-ghayri I-lisani l-‘arabl, akhdhan bi-
hadhihi l-dyati (i.e. Stra xxvi, 197-98), wa-mimmd yashhadu bi-dhalika wasfuhu ta‘ala li-l-
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The idea of identity of contents led consequently to the identification of
some passages of the Holy Books with those of the Qur’an. The beginning of
the Torah is identical with the beginning of Sirat al-An‘am, the end of the
Torah is identical with the end of Sirat Hid.65 The Stirat Ya Sin is called in
the Torah al-Mu‘amma.66 God urged Moses to read the verse of the Throne
(Stra ii 256) after every prayer and mentioned the reward for this reading.6?
Muhammad b. Ka‘b al-Qurazi could identify a quotation from some Holy
Books mentioned by Abi Sa‘id al-Magburi with Siara ii 204.68 The first
sentence in the Torah was Siira vi 152: “Say: Come, I will recite what your
Lord has forbidden you... etc.6® “Hadha” in Stra Ixxxvii, 18: inna hadha lafi
l-suhufi l-ala, suhufi ibr@hima wa-miisa was interpreted as referring to the whole
sira; the whole siira, the commentators maintained, was included in the Holy
Books of the earlier prophets.”® Another tradition states explicitly that the
siara was copied from the Books of Moses and Abraham.’! Some commen-
tators tried to limit the extent of inna hadha... to some verses (dyar) of the
siira.? The Prophet is said to have given an utterance about the sufiuf of
Ibrahim and Misa: the suhbuf of Tbrahim were proverbs, the suhuf of Miisd
were exempla (“ibar).”? Quotations from these suhuf are in fact uttered by
the Prophet.?4

A very early compilation containing wise sayings, stories and exhortations
of Ibrahim, Musa, Ayyib, Dawiid, Sulayman, ‘Isa, Yahya b. Zakariyya and
Lugman is the Kitab al-mawa‘iz of Abl ‘Ubayd al-Qasim b. Sallam (d. 224).7
The numerous traditions, sayings and stories, provided with chains of isnad
and recorded by one of the greatest scholars of the second century of the
Hijra, attest that in this period knowledge of Jewish and Christian tradition

qur'dni fi ‘iddati mawadi‘a bi-annahu musaddiqun (text vowelled: musaddaqun) li-ma bayna
yadayhi min al-kutubi; fa-lau-1d anna ma fihi maujiadun fiha lam yasihha hdadha l-wasfu...

65 Abi Nu‘aym, op. cit., V, 378.

66 Al-Suyitl, al-La’dli al-masni‘a, 1, 234,

67 Al-Suyttl, al-La’all al-magnia‘a, 1, 232-233; idem, al- Durr al-manthiir, 1, 325; Tbn Kathir,
Tafsir, 1, 546.

68 Al-Tabarl, Tafsir, IV, 231-232, nos. 3964-65; al-Suyiitl, al-Durr, 1, 238. )

69 Al-Mausill, Ghayat al-wasd'il il ma'rifati l-awd'il, Ms. Cambridge Qq. 33, fol. 4ia;
al-Tabarl, Tafsir, XII, 227, no. 14157 (and see nos. 14158-59); Abid Nu‘aym, op. cit., V, 383.

70 Al-Shaukanl, Fath al-qadir (Cairo, 1383/1964), V, 427; al-Suyal, al-Durr, VI, 341.

71 Al-Suyutl, al-Durr, V1, 341; al-Shaukini, Fath al-qadir, V, 427: nusikhat hadhihi I-
saratu min subufi ibrahima wa-masd; Cf. al-Suyitl, al-Hawi, I, 285: hddhiki I-siratu fi sufiufi
ibrahima wa-miisd; al-Quriubdli, Tafsir, XX, 24: inna hadha... qala: hadhihi I-saratu.

72 Al-Suyutl, al-Durr, VI, 341; al-Qurtubl, Tafsir, XX, 24: min qaulihi qad aflaha ild
akhiri l-sirati; Ibn Kathir, Tafsir, VII, 273.

73 Al-SuyQti, al-Durr, V1, 341,

74 [bid.

75 Ms, Hebrew University, Collection Yahuda, Ar. 95.
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was widely current and was without serious opposition incorporated into the
Muslim religious tradition. “It is written in the Torah”, says Khaythama b.
‘Abd al-Rahman, “O man, exert yourself in My service and I shall fill up
your heart with sufficiency and I shall supply your want; but if you do not
do it, I shall make your heart busy and shall not supply your wants.”76 “God
revealed to Ibrahim,” Wahb b. Munabbih reports, “O king who undergoes
trials, I did not send you in order to collect the goods of this world, nor to
erect buildings; I sent you in order to answer on My behalf the call of the
oppressed, because I shall not drive it back, even if it comes from an un-
believer.”’?7 This utterance is recorded by al-Suyiiti as a hadith.78 Ka‘b quotes
from the Torah, according to the early Jami‘ of Ibn Wahb, a commandment
to obey one’s parents.’® A saying about the disobedience of sons to their
fathers is transmitted by Ka‘b from the “Book of God.”80 Ka‘b asserts that
the invocation of ‘Abdallah b. ‘Amr in connection with augury is found in
the Torah.8t From the Torah Ka‘b also quotes a saying about the contemptous
attitude towards the wise on the part of his own people.82 The final sentence
in the Torah, says Ka‘b, is: al-hamdu li-llahi lladhi lam yattakhidh waladan
wa-lam yakun lahu sharikun fi lI-muiki83 Maymin b. Mihran states that on
the Tablets of Moses was written: “Do not covet the possessions of your
neighbour, nor his wife.”’84 The Chidren of Israel asked Moses to choose for
them a sentence of the Torah, which they could learn by heart. He said: “In
the same way you would like people to treat you, treat them.” Al-Zamakhshari
remarks: “This phrase is the one chosen best from the Torah.”’85 Sa‘id b. abi
Hilal86 records two commandments in the Tablets of Moses written by God
on the tablets “with His own hand” and His injunction: “Like for the people
what you like for yourself and dislike for them what you dislike for yourself.”’87
In the first tablets given to Moses by God there was written: “Thank Me and
thank your parents, then I shall keep you from danger of decay and I shall

76 Abii ‘Ubayd, op. cit., f. 9b; al-Majlisi, op. cit., XIII, 357, L. 1 (new ed.); al-*‘Amili, al-
Jawahir al-saniyya, al-Najaf 1384/1964, p. 48.

71 Abii ‘Ubayd, op. cit., fol. 6b; Ibn Qutayba, ‘Uyin al-akhbar (Cairo, 1346/1928), I1, 263.

8 Al-Durr, VI, 341.

79 Ibn Wahb, Jami‘, ed. J. David Weill (Cairo, 1939), p. 12, L. 11.

80 Jbid., page 1, 1. 10.

81 Jbid., page 98, 1. 4.

82 ‘Abd al-Jabbar al-Khaulanl, Ta'rikh Ddrayyd, ed. Sa‘id al-Afghini (Damascus, 1369/
1950), p. 107.

83 Abii Nu‘aym, op. cit., VI, 30.

84 Abii ‘Ubayd, op. cit., fol. 9b, 1. 9.

85 Al-Zamakhshari, Rabi* al-abrar, Ms. Br. Mus., Or. 6511, fol. 132b, infra.

8 See on him Ibn Hajar, Tahdhib al-tahdhib, IV, 94 no. 159.

87 Ibn Wahb, op. cit., page 20, 1. 18.
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lengthen your life and 1 shall give you a good life and transfer you into a
better one.”88 Tha‘laba b. abi Milik89 says that ‘Umar invited Jewish scholars
and asked them to discuss (religibus subjects — K). With them came Tha‘laba’s
father, Abti Milik, who was a Jewish convert to Istam.,90 He came with a
book, opened it and put his hand on a passage of it. When he lifted his hand
and the Jewish scholars read: “he who shows filial piety to his father, God
will lengthen his life” they admitted that it was revealed by God. People did
not know it until that day.9! Al-Tha‘labi records the Ten Commandments
revealed to Moses.92 Al-Nuwayri quotes al-Tha‘labi; he remarks that God
revealed to the Prophet the contents of the Ten Commandments in eighteen
verses of the Qur’an, which he records.93 The maxim that as a part of filial
piety one has to be beneficient to the friends of one’s father after his death is
quoted from the Torah.94 A fagih quoted from the Torah: “Woe to the man
who sins, then asks forgiveness from Me...”95 “In the Torah it is written”,
a Shi‘i tradition says, “O man, remember Me when you are angry, then I
shall remember you when I am angry and I shall not annihilate you among
those whom I shall annihilate; if you are unjustly treated be satisfied with
My help to you, as My help is better for you than your help for yourself.”’96
“In the Torah it is written: he who sells landed property or (rights on) water
not investing the sum gained in land or water (rights), the money (gained)
will be squandered.”97 It may be remarked that a similar tradition is reported
on the authority of the Prophet: I baraka llGhu fi thamani ardin au ddarin la
yuj‘alu fi ardin au darin9% Some quotations from the Gospel and “other
Books™ are transmitted by Thaur b. Yazid.?° He read in the fqurdt that Jesus
said to the Apostles: Converse much with God, converse with people a little”.
They asked: “How should we converse with God™ ? He said: “Be in solitude
with Him in your invocations and supplications™.100 Ka‘b states that the well

88 Al-Majlisi, op. cit., XIII, 358, no. 63. »

89 See on him Ibn Hajar, al-Isaba, 1, 209, no. 948; Ibn ‘Abd al-Barr, op. cit., 1, 212, no. 277

9 Ibn Hajar, al-Isaba, VI, 169, no. 998.

91 Ibn Wahb, op. cit., page 15, 1l. 9-14,

92 Qisas al-anbiyd’, p. 270.

93 Nihdyat al-arab, X111, 215-217.

9% Ibn Wahb, op. cit., page 14, Il. 14-15; cf. al-Sulami, Addb al-suhba (Jerusalem, 1954),
p. 83, nos. 248-249 (and see ibid., the references of the editor).

95 Ibn Abi I-Dunyi, Kit. al-tauba, Ms. Chester Beatty, 3863, fol. 20b.

96 Al-Maijlist, op. cit., X111, 358, no. 66.

97 Al-Majlisi, op. cit., XIII, 360, 73.

98 Mughultay, al-Zahr al-bdsim, Leiden Or. 370, fol. 120b; al-Tabarl, al-Muntakhab min
dhayli l-mudhayyal (Cairo, 1358/1939), p. 59.

99 See on him Ibn Hajar, Tahdhib al-tahdhib, 11, 33, no. 57.

100 Abii Nu‘aym, op. cit., VI, 94.
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of Zamzam is mentioned in “some Books.”’101 “[ found in the Torah”, states
Ka‘b, that he who prays the five prayers in the mosque of Mecca (al-masjid
al-haram) God will record for him (the reward of) twelve million and five
hundred thousand prayers.102 Even the verse of al-Hutay’a

man yaf*al al-khayra la ya‘dam jawaziyahu:

la yadhhabu I-‘urfu bayna llahi wa-I-nasi
was stated by Ka‘b to be a sentence from the Torah, 103

Additional quotations “from the Torah™ could easily be multiplied.!94 Only
few of these quotations are in fact derived from that source.195 The majority
of the flow of these quotations was derived from popular Jewish and Christian
stories, legends, wise sayings and traditions which were introduced by Jewish
and Christian converts to Islam and gained wide popularity. The Muslim
scholars were however aware of the fact that the expressions “I found in the
Torah”, ‘it is written in the Torah”, *“it is recorded in the Torah” do not
necessarily refer to the Pentateuch, or even to the Bible. Al-Jahiz remarks
that the expression “maktitbun fi I-taurdti” as told on the authority of Ka‘b
refers in fact to things found in the Scriptures of the Jews like the books of
the prophets and the books of Salomon. 196 In a report given by Aba I-Aswad 107
the Ra’s al-Jalit explains thst Ka‘b lied when he said that his predictions were
derived from the Torah; the Torah is a Book like the Qur’dan; Ka‘b was in
fact quoting from the books of the prophets and their companions, exactly
as the Muslims narrate stories of the Prophet and his Companions.108

The sources are often referred to in a vague manner: “maktisbun fi I-kutubi’,
“gara’tu fi ba'di I-kutubi”, “‘fT kitabi llahi’’ ;109 often the sources are not men-
tioned at all.

101 Al-Fakihi, op. cit., fol. 342a.

102 Jbid., fol. 453a.

103 Usama b. Mungqidh, Lubdb al-ddab, ed. Abmad Muh. Shikir (Cairo, 1353/1935),
p. 424 ult.; and see al-Hutay’a, Diwdn, ed. Nu‘man Amin Taha (Cairo, 1378/1958), pp.
291-292.

104 See e.g. al-Dhahabl, al-*Uluww li-I-‘aliyy l-ghaffar, ed. ‘Abd al-Rahmin Mub. ‘Uthman
(Cairo, 1388/1968), p. 95; Abd Nu‘aym, op. cit., IV, 48, 38, 58; al-Suyatt, al-Durr, 1V, 182;
Ibn Abi I-Dunya, al-Ishraf, fol. 76a-b; al-Majlisi, op. cit., XIII, 331, 342, 348, 357, 340,
al-Tusl, Amalf (al-Najaf, 1384/1964), 1, 233; al-‘Amili, al-Kashkil, ed. Tahir Ahmad al-
Zawli (Cairo, 1380/1961), 1I, 132, 153.

105 See J. Goldziher, “Uber Bibelcitate in muhammedanischen Schriften,” ZATW XIIL
(1893), pp. 315-316.

106 4/ Hayawdn, ed. ‘Abd al-Salam Hartin (Cairo, 1385/1966), 1V, 202-203.

107 See on him Ibn Hajar, Tahdhib al-tahdhib, 1X, 307, no. 506.

108 Ibn Hajar, al Isaba, V, 324. '

109 See e.g. Aba ‘Ubayd, op. cir., fol. 16b; Abid Nu‘aym, op. cit., IV, 27, 32, 33, 57; V1
16, 55. '
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From “Hikmat al Dawid” Abu ‘Ubayd quotes the following passage: “It
is incumbent upon a wise man not to be neglectful about four hours: an hour
in which he exerts himself for his God, an hour in which ‘‘he makes accounts
for his soul”, an hour in which he talks with his friends who speak to him
frankly about his vices and bad behaviour and an hour devoted to his lawful
pleasures; this (latter) hour is a recreation for his heart and should help him
to carry out the obligations of the three (former) hours. It is incumbent upon
a wise man to know his time and to set about his matters. It is incumbent
upon a wise man to set out on his journey with provision taken only for his
life to come, approving the means of life and lawful pleasure”.11¢ In some
other sources these utterances are quoted from the Suhuf Ibrghim. 111

From the Hikmat 4l Dawid the following saying is quoted: “Good health
is a hidden good”.112 Some quotations from Hikmat al Dawad are given by
al-‘Amili'!3 and al-Majlisi.1!4 Abii Nu‘aym records some quotations from
“Mas’alat Dawid”.115 Al-‘Amili quotes “Akhbdr Dawid” twice.!16

The Psalms of David seem to have been in wide circulation. Qatada and
Rabi‘ b. Anas state that the Zabiir contains only invocations and praises of
God; there are no commandments, no rules of penal-law, no statements about
what is lawful or forbidden.!!7 The first verses of the Psalms are often quoted.
Two translations of these verses are recorded by al-Suyiiti,118 a third one by
Ibn Abi I-Dunya.t19 Jbn Tawis copies from the zabir the following suwar:

110 4]-Mawda'iz, fol, 10b; cf. al-Suyiiti, al-Durr, 1V, 189, 1. 10; al-Khatib al-Baghdadi-
Madih auham, 1, 457 (fihikmati Gl dawada); Ibn Kathir, al-Biddya wa-lI-nihdya, 11, 15 (fi
hikmati gl-da‘ida).

111 Al-Majlist, op. cit., XII, 71; al-Quriubi, Tafsir, XX, 25; al-Suyiti, al-Durr, VI, 341,

112 Jbn Abi I-Dunya, al-Ishrdf, fol. 93a (al-‘dfiyatu l-mulku l-khafiyyu).

113 Al-Jawdhir al-saniyya, p. 90, 1. 3 from bottom, p. 95.

114 Bihar, X1V, 36, 41 (new ed.).

115 Al-Hilya, V1, 56~57; and see Ibn Kathir, al-Biddya wa-l-nihiya, 11, 14 inf.

116 4l-Jawadhir al-saniyya, p. 94.

117 Al-Suyiti, al-Durr, 1V, 188.

118 Ibid., 1V, 188: a ...taba li-rajulin ld yasluku tariqa l-khafta’ina wa-lam yujalis al-bays-
talina wa yastaqimu ‘ala ‘ibadati rabbihi ‘azza wa jalla, fa mathaluhu ka mathali shajaratin
nabitatin ‘ald saqiyatin ld tazalu fihd I-ma'u yafdulu thamaruhd fi zaméni I-thimari wa ld
tazalu khadrd’a fi ghayri zamani I-thimari; (cf. Abi Nu‘aym, op. cit., IV, 62 penult.), p. 189:
b ...taba li-man lam yasluk sabila l-athamati wa-lam yujalis al-khafta’ina wa-lam yafi’ fi hammi
I-mustahzi’ina wa-lakinna hammahu sunnatu llahi wa-iyyaha yata‘allamu bi-l-layli wa-l-nahdri,
mathaluhu mathalu shajaratin tanbutu “ald shattin tu’ta thamarataha fi hiniha wa-13 yatandtharu
min waraqihd shay’'un, wa-kullu ‘amalihi bi-amrl, laysa dhalika mithla ‘amali l-munafigin...

119 Kitab al-tauba, Chester Beatty, 3863, fol. 15b: sallim b. miskin: sa’altu nasraniyyan
ma awwalu l-zabiiri, qala: tiaba li-‘abdin lam yasluk sabila l-athamati wa-lam vujdlis l-mus-
tahzi’ina wa-l-khati’ina; fa-dhakartu dhalika li-maliki bni dinarin fa-qala: sadaga.
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2, 10, 17, 23, 30, 36, 46, 47, 65, 67, 68, 71, 84, 100.120 The last thirty lines of
the zabiirl2! and a short passage from this source are given by Wahb.!122
These translations are however not accurate; sometimes no similarity with the
text can be detected.

The wise sayings attributed to Salomon!23 can be traced to Ecclesiastes
and Proverbs.124

Al-Muhasibl quotes from Hikmat ‘Isd@ a saying about the love for worldly
goods!25 and a saying from Risdlat ‘Isd.126 Lengthy chapters from Sahd’if
Idris and Sunan Idris are recorded by Ibn Tawiis.127

It would be needless to add quotations from the prophets like Isaiah,
Jeremiah, Habaquq or from the Injil of Jesus. The compilation of Abu ‘Ubayd
may serve as the best proof for the flow of Jewish and Christian traditions
which poured into Muslim circles and were gladly taken up by Muslim scholars.

Reading the Torah was made lawful by the Prophet’s permission. ‘Abdaliah
b. ‘Amr b. al-‘As told the Prophet about his dream. He saw that he had on
one of his fingers honey and on the other one butter. The Prophet explained
the dream and said: “You will read the two Books: the Torah and the Furgan
(i.e. the Qur'an — K)”. He read in fact both these Books.128 This tradition,
transmitted by Ibn Lahi‘a,129 was vehemently attacked by al-Dhahabi in the
eighth century AH: nobody was allowed to read the Torah after the Qur’an
had been revealed. The Torah, argues al-Dhahabi, had been changed and
tampered with; truth and falsehood are mixed in this book. It is permissible
to read this book for one purpose only: to answer the Jews.130 But opinions
about the study of the Torah were quite different in the first century. Ibn

120 Sa‘d al-su‘id (al-Najaf, 1369/1950), pp. 47-63; a great part of the quotations of Ibn
Tawis were copied by al-Majlisi, op. cit., X1V, 43-48; and see ibid., pp. 36-37.

121 Abi Nu‘aym, op. cit., [V, 46-47. '

122 Jbid., 1V, 67 inf.

123 Usama b. Mungidh, op. cit., p. 444: “wa-min kalami sulaymana bni dawida ‘alayhi
I-salam™.

124 Proverbs xxvii 1, 2, 10; xxix 19; Ecclesiastes xi 1.

125 A'mal al-qulitb wa-l-jawarih, ed. ‘Abd al-Qadir Ahmad ‘Ata (Cairo, 1969), p. 45.

126 Jbid., p. 82.

127 Sa‘d al-su‘ad, pp. 32-40; cf. al-Majlisi, op. cir., XI, 120-121, 151-152, 269, 282-283
(new ed.).

128 Al-Dhahabl, Ta’rikh al-islim (Cairo, 1367), III, 38; Abd |-Mahisin Yiasuf b. Misa
al-Hanafi, al-Mu‘tasar min al-mukhtagar (Hyderabad, 1362), I, 265; cf. al-Mausili, Ghayar
al-was@’il, Ms. Cambridge Qq 33 (10) fol. 42 inf.

129 See on him Ibn Kathir, al-Bidaya, VI, 242 ult. (da‘y); al-Tibrizi, Mishkat al-masabih
(Karachi, 1350), p. 160, 1. 5 (da‘if); al-Dhahabi, Mizan al-i‘tidal, 1, 479, ult.; ibid., 111, 267
(wa-bnu lahi‘ata mimman qad tabarra’na min ‘uhdatihi); ibid., 11, 475-483, no. 4530; al-Fasawl.
op. cit., fol. 84a, inf.; Mughultdy, al-Zahr al-basim, Ms. Leiden, Or, 370, fol. 116a.

130 Siyar a‘lam al-nubal@, ed. As‘ad Talas (Cairo, 1962), IIL, 57.
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Sa‘d records a story about ‘Amir b. “Abd Qays and Ka‘b sitting in a mosque:
Ka‘b read the Torah and explained some interesting passages to ‘Amir.13!
Abil 1-Jald al-Jauni used to read the Qur’an and the Torah. He used to celebrate
each conclusion of reading of the Torah (he read it during six days) summoning
people (for this purpose) and used to quote a saying that Mercy descends at
each conclusion of the reading of the Torah.132

Shi‘i tradition explicitly stressed the link between the Torah and the true
knowledge of the Prophet, ‘Ali and the succeeding Imims. The Tablets of
Moses reached the Prophet and he handed them over to ‘Ali.133 The Tablets
of Moses, the Gospel, the Suhuf Ibrahim and the Zabir are in the possession
of the Shi‘i Imams.134 The White Jafr contains the Torah, the Gospel, the
Zabiir and the first Books of God.135

The idea that there was identity of contents between Jewish revelation and
Islam was followed by the idea which established identity of fate between
these two peoples. Ibn ‘Abbas stated that everything which happened among
the Children of Israel will happen to the Muslim community.136 The Children
of Israel were righteous until the sons of their captive women grew up. They
championed ra’y137 and therefore went astray and led other people astray,
said the Prophet.138 This tradition is recorded by al-FasawI and after it comes
the following remark: *“Sufyan said: ‘We examined it and found that the first
person to champion ra’y in Medina was Rabi‘a, in Kiifa Aba Hanifa, in Bagra
al-Batti; they were the sons of captive women’.”139 The Prophet predicted
that the Muslim community would follow a path identical with that of the
Children of Israel and of the Christians.140

These points of resemblance refer, of course, to pejorative aspects of Jewish
history; they are used to point out dangers which the Muslim community is
facing. Sometimes, however, the identification is Jone in a laudatory spirit.

131 Tabagat, VII, 110.

132 Ibid., VII, 222,

133 Al-Maijlisi, op. cit., XIII, 225 (new ed.); and see al-Saffar al-Qummi, Bas@’ir al-darajat,
([n.p.], 1285), pp. 37-38 sup.; al-‘Ayyashl, op. cit., Ms. India Office 4153, fol. 127b.

134 Al-Majlisi, op. cit., XXVI, 180-189 (new ed.).

135 Jbid., XXVI, 18.

136 Nu‘aym b. Hammad, op. cit., fol. 4b: lam yakun f1 bani isrd@’ila shay’un illa wa-huwa
Sikum kd’inun.

137 Cf, ““Ashab al-Ra’y”, EI? (Schacht).

138 Ibn Mijah, Sunan (Cairo, 1349), 1, 28; al-Bayhaqil, Ma'rifat al-sunan, 1, 110 (and see
the references of the editor).

139 Al-Ma'rifa wa-l-ta’rikh, fol. 271a.

140 Al-Muttaql I-Hindl, Kanz, X1, 123, nos. 555-556; Ibn al-Athir, a/-Nihdya, 1V, 28;
Ibn Tawis, Sa‘d, pp. 64, 65, 116, 1. 3; al-‘Ayyashi, op. cit., Ms. fol. 93a-b; and see M. Talbi,
“Les Bida”, Studia Islamica, X11, 50.

232



Haddith# ‘an bani isrd’ila

The Aus and the Khazraj, says a tradition recorded by Ibn Ishdq, are des-
cendents of four hundred scholars from among the Children of Israel, left
by Tubba‘ in Medina. Abia Ayyiib was the descendant of the scholar whom
Tubba‘ entrusted with the keeping of the letter for the Prophet; Abl Ayyidb
indeed handed it over to the Prophet.141 A late compilation recording the story
remarks that this genealogy of the Angér is a Jewish plot.142

The Prophet states, according to a Shi‘l tradition, that his name is Ahmad
and Isra’il and that the obligations laid by God upon Isrd’ll are incumbent
on him as well.143 By Children of Israel the (‘Alid — K) Al Muhammad are
meant.144 The ‘Alids in the Umayyad period complained that they were *“like
the Al Miisa in the time of 4! Fir‘aun.145 Ibn Tawiis records many passages
from the Torah about Aaronl46 in order to stress the importance of the ut-
terance of the Prophet, that ‘Alf is in relation to the Prophet in the position
of Aaron in relation to Moses.147 The role of ‘Ali as wasiyy in relation to the
Prophet corresponds to the role of Joshua b. Niin in relation to Moses.148

But the feeling of affinity or identity which Muslims experienced with regard
to the righteous from among the Children of Israel did not detract from the
latter’s faults, sins and vices. The sunna of the Children of Israel should not
be followed. In many traditions the Faithful are warned of these sunan and
ordered to act contrary to them.149

Even their strictness in observing religious rites was criticized. “Do not be
like the Children of Israel; having been strict with themselves, God imposed
strictness on them.” 150

141 Al-Samhidi, Wafa’ al-wafa, ed. Mub. Mubyi I-Din ‘Abd al-Hamid (Cairo, 1374/1955),
1, 188-189; Mughultiy, op. cit., fol. 194a; Ibn Zuhayra, al-Jami* al-latif, (Cairo, 1357/1958),
pp. 51-54; al-Salibi, al-Sira al-shamiya, Ms. Atif 1753, fol. 69a.

142 ‘Abd al-Hifiz b. ‘Uthmén al-Qari’ al-T&'if1, Jala® al-qulib wa-kashf al-kurib bi-managib
abi ayyiib, (Istanbul, 1298), pp. 14-15.

143 Al-‘Ayyashi, op. cit., 1, 44, no. 45 (and see ibid., note 6).

144 1bid., 1, 44, nos. 43, 44 (refers to Siira ii 48).

145 Furit, Tafsir (al-Najaf {n.d.]), p. 47, 1. 1.

146 Sa‘d al-su‘id, pp. 43-46; Ex. xxix 5, 27, 31, 44, 13; Num. xvii 17.

147 Sa'd al-su‘ad, pp. 43-46 (and see p. 43: i‘'lam anna qaula l-nabiyyi (5) li-mauldnd ‘aliyyi
bni abi talibin (‘a) anta minni bi-manzilati harina min misa yashtamiiu ‘ald khasd’isa ‘agimatin
nahbwi l-khilafati; wa-qad wajadtu f1 l-taurati min mandzili hariana min misd ma yadigu ma
qasadnahu bi-fusali hadha I-kitabi mimma yantafi‘'u bi-ma'rifatihd dhawi (text: dhawt) l-albiabi.

148 Furit, op. cit., pp. 65-68.

1499 Furat, op. cit., p. 42: wa-ld ta'khudhii sunnata banl isrd’lla kadhdhabi anbiydahum
wa-qatali ahla baytihim.

150 Al-‘Amili, al-Kashkil, 1, 221: inna llaha yuhibbu an yu'khadha bi-rukhasiki kama yubibbu
an yw'khadha bi-‘az&’imihi, fa- gbali rukhasa llahi wa-la takina ka-banl isra’tl hina shaddadii
‘ald anfusihim fa-shaddada liGhu ‘alayhim; and see Ibn Kathir, Tt afsir, 1, 193-194; cf. Samau’al
la-Maghribi, Ifham al-yahid, ed. M. Perlmann (New York, 1964), pp. 71-85.
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Contrary to the permission to transmit traditions about the Children of Israel
concerning their history or stories about their prophets and saints, the early
sources point clearly to the tendency of the orthodox circles to prevent the
Faithful from learning or copying the Holy Scriptures of the People of the
Book, and especially of legal chapters or chapters concerning the tenets of
faith. ‘Umar, says a tradition, walked past a Jew from Qurayza and asked
him to copy for him summary chapters from the Torah. When he came to
the Prophet and begged his permission to read these chapters, the face of
the Prophet became changed (scil. with anger — K). ‘Umar was frightened
by this and exclaimed: “I am satisfied by Allah as God, by Islam as religion
and by Muhammad as Prophet.” When the rage of the Prophet had gone, he
remarked: “I swear by Him Who keeps in His hand the soul of Muhammad:
were Moses among you and if you followed him, leaving me, you would have
gone astray; you are my lot among the peoples and I am your lot among
the prophets™. 15t

It is interesting to note that the Jew in the story is referred to in a favourable
manner: marartu bi-akhin Ii min qurayzata.'32 It is also of interest that the
Prophet emphasizes the adherence of Moses to his faith. According to a
tradition on the authority of Anas, the Prophet met Jesus!53 and al-Dhahabi
considered Jesus as one of the Companions of the Prophet.154 An utterance
of the Prophet similar to the one about Moses is recorded in the story of
Hafsa. She brought to the Prophet a shoulder-bone on which was written the
story of Joseph. The Prophet became angry, the colour of his face changed
and he said: “Were Joseph to come while I am amongst you and were you to
follow him, you would have gone astray”.155

Slightly different is the utterance of the Prophet as recorded in another
tradition. ‘Umar asked the Prophet whether he would be permitted to write
down traditions (ahadith) heard from Jews, by which he was pleased. The

151 Al.Jami, fol. 60a; ‘Abd al-Razzdq, al-Mugsannaf, fol. 114a; al-Suyttl, al-Durr, 11, 48;
cf. another version of this tradition ‘Abd al-Razzaq, op. cit., fol. 114a with the utterance:
innamda bu‘ithtu fatihan wa-khataman wa-u‘titu jawami‘a l-kalimi wa-fawdtihahu wa-khtusira li
I-hadithu ikhtisaran. And see Abli D3'0d, Mardsil (Cairo, 1310), p. 48; al-Khatib al-Baghdadi,
Taqyid, p. 52.

152 See another version of this traditicn in Muttaql al-Hindi’s Kanz, 1, 334, no. 1629:
‘Umar visited Khaybar and was pleased by some sayings of a Jew. The Jew dictated the
sayings to ‘Umar upon his request and ‘Umar wrote them down on a skin which he brought
to the Prophet. When ‘Umar read it to the Prophet, he became angry and erased the writing.
He said: “Do not follow these people because they got confused”.

153 Al-Suyiitl, al-Hawi, 11, 288.

154 Ibid., p. 289, sup.

155 Ma‘mar b. Rashid, al-Jami‘, fol. 133b; ‘Abd al-Razzdq, al-Musannaf, fol. 114a.
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Prophet said: “Are you following the Jews and Christians in their confusion?
I brought it (i.e. the religion, or the Qur'an — K) white and pure; if Moses
were alive he would have to follow me”, 156

A special dya was revealed in connection with this problem. Some Muslims,
the tradition asserts, brought to the Prophet certain books which they had
copied from the Jews. The Prophet said: “It is an error grave enough when
people prefer a thing brought by someone else to another people over that
which their own Prophet brought to them”. Then dya 51 of Sura 29 was
revealed: a-wa-lam yakfihim anna anzalna ‘alayka l-kitaba yutla ‘alayhim...
etc.157 The Prophet finally gave his decisive utterance when asked by ‘Umar
about studying the Torah: “Do not learn the Torah, you have to learn what
has been revealed to you (i.e. the Qur'an — K) and believe in it”.158

In fact ‘Umar forbade copying or reading the Books of Jews and Christians.
According to a tradition a man came to ‘Umar and informed him about a
wonderful book which he had found in Mada’in when the Muslims had con-
quered the city. “Is it from the Book of Allah>? (i.e. the Qur’an — K) ‘Umar
asked. “No”, said the man. ‘Umar began to beat him with his whip, reciting
the first four dyas from Sirat Yisuf and said: “What caused the peoples who
lived before you to perish was that they devoted themselves to the study of
books of their scholars and bishops and abandoned the Torah and the Gospel
until those two Books became effaced and knowledge of them disappeared”. 159
In another story a similar case is told. ‘Alqama and al-Aswad came to Ibn
Mas‘iid and showed him a scroll (sahifa) containing a story which they found
pleasing. ‘Abdallah b. Mas‘id ordered to efface the script. “These hearts are
vessels (of knowledge — K); engage them with the Qur’in, not with anything
else”, he said.160

‘Umar seems to have been especially concerned about the Book of Daniel.
The book is said to have been found in a grave in Tustar when the Muslims
conquered the city. It is said to have been Daniel’s grave.161 The book was
brought to ‘Umar and he sent it to Ka‘b who rendered it into Arabic. It is

156 Al-Zamakhshard, al-Fa'ig, ed. ‘Al Muh. al-Bijawi — Muh. Abi I-Faql Ibrihim (Cairo,
1367/1948), II1, 218; Abi ‘Ubayd, Gharib al-hadith (Hyderabad, 1385/1966), 111, 28-29; cf.
Ibn al-Athir, al-Nikaya, s.v. k w k; al-Majlisi, op. cit., VIII, 211 (lithogr. ed.).

157 Al-Suyiiti, Lubab al-nuqal (Cairo, 1373/1954), p. 170; al-Qurtubi, Tafsir, XIII, 355;
Ibn Shahrashiib, Mandqib al abi talib (al-Najaf, 1376/1956), 1, 48; Ibn ‘Abd al-Barr, Jami*
bayan al-‘ilm, 11, 40-41.

158 Al-Muttaqi I-Hindi, op. cit., 1, 333, no. 1627.

159 fbid., 1, 335, no. 1632.

160 Abi ‘Ubayd, Fada'il al-Qur'an, Ms. Leiden, Or. 3056, fol. 4a-b. Ab@ ‘Ubayd remarks:
“We think that this scroll was taken from a man who belonged to the People of the Book,
therefore ‘Abdallah b. Mas‘ad disliked it”.

161 See EI2, s.v. *Daniyal” (G. Vajda). '

235

XIv



XIv

said to have contained information about strifes (fitan) which will happen.162
Abil 1-‘Aliya163 says about the book: “I was the first Arab to read this book
the way I read the Qur’an.” It contained, says Aba 1-‘Aliya, information about
your history (siratukum) and your matters, your religion and the ways of your
speech (luhiin kalamikum) and what will happen in the future.164 When ‘Umar
was informed about a man who copied (or read) the Book of Daniel, he
ordered that man to be brought into his presence, beat him with his whip
until he promised to burn books of this kind and not to read them.165

A saying from Kitab Daniyal is recorded by Hamd b. Muhammad al-
Khattabi.166 A lengthy passage about the campaigns of the Sufyani is quoted
from Kitdb Daniyal by Abiu 1-Husayn Ahmad b. Ja‘far b. al-Munadi in his
Kitab al-malahim and recorded by al-Qurfubi.167 A significant passage from
Kitab Daniyal is recorded by al-Majlisi. It contains predictions about weather
during the year, crops, plagues and wars established according to the date of
the first day of Muharram (Saturday, Sunday, Monday... etc.) and the month
in which the eclipse of the sun or the moon will occur. Al-Rawandi marks
this material as stories of the type of malahim.168 The Book of Daniel seems
to have been read by Ka‘'b and the twenty Jewish scholars in their discourse
in Jerusalem. Ka‘b gave orders to throw this book, which he described as
being “‘the Torah as revealed by God to Moses, unchanged and unaltered”,
into the sea of Tiberias. Ka‘b feared that people might rely on it (khashitu
an yuttakala ‘ald ma fihd). When the man sent by Ka‘b arrived at the middle
of the sea, the waters parted so that he could see the bottom of the sea, and
he threw the Book into the sea.169

There was, of course, the danger of the intentional changes and alterations
of the Scriptures carried out by the People of the Book. This is reflected in a
tradition about Ka‘b. He brought a book, whose leaves were torn out, to ‘Umar
stating that it contained (chapters of) the Torah, and asked permission to

162 Nu‘aym b. Hammad, op. cit., fol. 4b (= Ms. Atif, fol. 3a).

163 See on him Ibn Sa‘d, op. cir., VII, 112-117.

164 Al-Bayhaql, Kit. dald’il al-nubuwwa, Ms. Br. Mus., Or. 3013, fol. 65a; Ibn Kathir,
al-Bidaya wa-l-nikdya, 11, 40-41.

165 Al-Khatib al-Baghdadl, Tagyld, p. 51; al-Muttaql al-Hindi, op. cir., 1, 332-333, no.
1626; ibid., 335-336, no. 1633; ‘Abd al-Razziq, op. cir., fol. 114a.

166 Kitib al-‘uzla (Cairo, 1352), p. 80.

167 Al-Tadhkira, ed. Ahmad Muh. Mursl (Cairo [n.d.]), pp. 610-611.

168 Bihdr al-anwar, LVIII, 346-350 (new ed.).

169 Al-Dhahabl, Siyar a‘ldm al-nubal@, 111, 323-325; and see idem., Ta'rikh al-islam, 111,
99101, on the bottom of the sea of Tiberias are buried the Ark of the Covenant and the Staff
of Moses; they will be raised on the Day of Judgement. See al-Nuwayrl, op. cit., XVI, 43,
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read it. “Umar said: “If you know that the book contains the Torah revealed
by God to Moses on Mount Sinai, read it day and night.”170

Ibn Kathir, quoting the traditions which forbid the consultation of scholars
from among the People of the Book remarks: “These traditions serve as
evidence that they made changes in the Holy Scriptures which they possess
(...baddalis ma bi-aydihim min al-kutubi l-samawiyati), altered them and inter-
preted them in an improper way.” They did not possess comprehensive know-
ledge of their Scriptures; in their translations into Arabic they made many
errors and mistakes. Furthermore, they had bad intentions and erroncous
views. One part of the Torah is manifest, publicly revealed, but a great part
of it is hidden. The manifest parts of the Torah contain changes, alterations,
erroneous expressions and elusive ideas. Ibn Kathir accuses Ka‘b of trans-
mitting traditions many of which are not worth the ink with which they are
written, and some of which are false.171 “Some of the Isr@'iliyyat were invented
by some of their zanddiqa; some of them may be sound, but we do not need
them: what is written in the Book of God (i.e. the Qur'an — K) is sufficient
for us and we do not need to look for it in the remaining books (revealed)
before it; neither God nor His Messenger caused us to lack their know-
ledge.” 172 The same accusations of lies, alterations, changes and intentional
misinterpretations are repeated by Ibn Kathir in the course of a section in
which he records the traditions which forbid consultation of scholars from
among the People of the Book.173

Ibn al-Jauzi, the prolific author of the sixth century AH, expresses similar
views. The stories concerning the early peoples and especially the Children of
Israel rarely contain authentic accounts. The Muslim religious law (shar‘), Ibn
al-Jauzi says, is sufficient and the Prophet ordered ‘Umar to discard certain
passages from the Torah which he brought to him. Some stories of the Isra’i-
liyydt are absurd, like the story about David who sent Uriyah to be killed in
order to marry his wife.174
The early sources mentioned in this paper bear evidence of the close
contacts between Muslims, Jews and Christians at the end of the first century
of the Hijra. The traditions recorded by Ma‘mar b. Rishid in his Jami‘ can
be estimated as going back to original sources of the end of the first century.
The material of Abi ‘Ubayd in his Mawa'iz seems to stem from the same

170 Abdi ‘Ubayd, Gharib al-hadith, IV, 262; al-Zamakhshari, al-Fa’ig, 1, 651; Ibn al-Athir,
al-Nihdya, 11, 468, s.v. sh r m; J. Goldziher, “Uber Muh. Polemik gegen Ah! al-Kitab™,
ZDMG XXXI1I, 345 (read correctly: fa-gra’ha and'a l-layli).

171 Ibn Kathir, al-Bidaya wa-l-nihaya, 11, 132-134.

172 Ibn Kathir, Tafsir, IV, 282.

173 Ibid., V, 329-330.

174 Tbn al-Jauzi, Kit. al-qussds, Ms. Leiden, Or, 988, fol. 20a.
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period. The assumption of W. Montgomery Watt175 that the material of the
Bible discussed above was directed in the first phase towards illiterate people
with no knowledge of the Bible, can hardly be accepted. W. M. Watt takes it
that the passage in Ibn ‘Abd al-Barr’s Jami‘ bayan al-‘ilm, 1I, 40-43 about
“Avoidance of information from Jews and Christians” suggests “that it belongs
to the first phase” because “it envisages Muslims conversing with Jews and
Christians, but not reading their books’ ;176 but this argument is in fact un-
tenable. The tradition recorded by al-Bukharil77 reports explicitly that “the
Jews used to read the Torah in Hebrew and to interpret it to the people of
Islam in Arabic.” Al-Suddi reports that some Jews used to compile books,
claiming that they are books revealed by God, and used to sell them at cheap
prices to the Arabs.!78 The stories about books of Ahl al-Kitab being copied
by Muslims, quoted above and mentioned in the chapter of Ibn ‘Abd al-Barr
bear evidence that the contacts between Muslims and the People of the Book
were not confined to mere consultation. Lastly it may be remarked that the
title of the chapter is: Bab mukhtasar fi mutala’ati kutubi ahli I-kitabi wa-
l-riwdyati ‘anhum. 1t is plainly stated that the subject discussed in the chapter
is the reading of books of the Akl al-Kitab and transmission of traditions on
their authority, not merely conversing. W. M. Watt’s doubts, as to “whether
any of it (i.e. the traditions recorded by Ibn ‘Abd al-Barr) had its present form
at a still earlier period” are unfounded; as far as the “Jdmi*” of Ma‘mar and
the “Mugsannaf” of ‘Abd al-Razzaq are concerned, the traditions and their
isndads are copied by Ibn ‘Abd al-Barr with accuracy; this can be ascertained by
comparing the material of Ibn ‘Abd al-Barr with the Mss. quoted in this paper.

As already mentioned there was no serious opposition to the Jewish and
Christian traditions transmitted by Jewish and Christians converts, in so far
as they concorded with the views of orthodox Islam. Opposition seems to
have appeared in connection with those aspects of the Jewish and Christian
tradition which may have some bearing on Muslim belief or practice. In such
cases the motives are clear; the stories about the prohibition to copy the
Scriptures of Ah! al-Kitdb seem to be connected with cases of this kind. This
can be gauged from the tradition about a group of Jews who embraced Islam,
but asked the Prophet’s permission to observe the Sabbath and to study the
Torah at night. They were, of course, denied this permission. A verse of the
Qur’an (Sura ii 208) was revealed about it.179

175 The Early Development of the Muslim Attitude to the Bible (Glasgow Univ. Oriental
Society Transactions, XVI, 1955-1956, pp. 50-62.

176 Jbid., pp. 60-62. 177 Al-Sahth (Cairo [n.d.]), VI, 25; Ibn Kathlr, Tafstr, I, 329.

178 Al-Suyiti, al-Durr al-manthar, 1, 83.

179 Al-Tabari, Tafsir, 1V, 255-256, no. 4016; Ibn Kathir, Tafsir, 1, 439-440; al-Suydti,
al-Durr, 1, 271 ; al-Razi, Tafsir, V, 226.
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The orthodox solution was that a Muslim had to believe in the Torah and
the Gospel, but not to observe the practices enjoined in these Books. The
Prophet said: “Believe in the Torah, the Zabiir and the Evangel, but the
Qur’an should suffice you.” 180

This formula, which breathes an air of compromise, enabled indeed the
transmission of Jewish and Christian tradition. This tradition, licensed by the
utterance haddithi ‘an bani isr@il became part and parcel of Muslim literature
as is abundantly reflected in the literature of the tafsir, zuhd and adab.181

180 Ibn Kathir, Tafsir, I, 329-330: gdla rasilu lahi: aGmina bi-l-taurdti wa-l-zabiri wa-l-
injili wa-l-yasa‘kumu l~qur’anu, and comp. ibid.: innama umirnd an mémina bi-l-taurati wa-l-
injilli wa-1d na‘mala bi-ma fihima; and see al-Suyttl, al-Durr, I, 225-226: la dina illd l-islamu,
wa-kitdbuna nasakha kulla kitabin, wa-nabiyyund khdatamu l-nabiyyina, wa-umirnd an na‘mala
bi-kitabind wa-nu’mina bi-kitabikum.

181 [ wish to thank Dr. M. Nadav and Mr. E. Wust of the National and University
Library, Jerusalem; Dr. A. Sj. Koningsveld of the University Library of Leiden; the keepers
and staff of the British Museum; Cambridge University Library; Chester Beatty Collection,
Dublin; and the Siileymaniye, Istanbul, for granting me permission to peruse manuscripts
and providing me with microfilms. .
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ADDITIONAL NOTES

ad p.216, note 7: al-Tahawl, Mushkil al-athar. Hyderabad 1333, I, 40-42,
168 inf, - 169 sup. (from Abd al-Razzaq); al-Muttaqi 1-Hindi, Kanz al-‘wmal,

X, 129, no. 1094,

ad p.216, note 8: cf. al~|:lumaydi, al-Musnad, ed. I:{ahib al-Ral}man al-A‘fami,
Beirut-Cairo 1382, II, 492, no. 1165; and see the combined tradition recorded in
Suyﬁ?f‘s Ta}.mﬂﬁr al—khaw&gf min akadhibi Z—qu??&:.a, p.14, no. 13; la-taktubu ‘anmni
shay’an siva l-qur’ani, fa-man kataba ‘anni shay’an ghayra l-qur’ani fa-1-
yam}.zuhu, wa-}.raddithﬁ tan bani isra’ila wa-la ?.laraja, va-haddithu ami wa-la ta
kdhibu alayya, fa-man kadhaba ‘alayya fa-l-yatabawae maq adahu min al-nar; <Ali
al-Qari, al-Asrar al-marfu‘a fi l-akhbari Z-muc.ii‘a, ed. Muhammad al-Sabbigh,
Beirut 1391/1971, p.9; al-Munawi, Fayd al-qadir, Beirut 1391/1972, III, 377, no.

3691; al-Muttaqi i-Hindi, op.cit., X, 129, no. 1096.

ad p.216, note 9: See al—BayhaqE, Macrifat al-sunan, I, 45-47 (different ver-
sions are recorded: man qala ‘alayya ma lam aqul...,...inna lladhi yakdhibu
‘alayya yubna lahu baytun fi l-nar..., man kadhaba ‘alayya falyaltamis 1i-
janbihi malja’an min al-nar; and see the references provided by the editor):
Abu Yusuf, Kitab al-athar, ed. Abu 1-Wafa, Cairo 1355, p.207, no. 922; al-
Suyﬁ?{, Taftdhlr al—khawat.s? min akadhibi Z-qu??c-z?, pp. 8-65 (and see the ref-

erences of the editor); al-Tahawi, Mushkil al-athar, I, 164-175; Ahmad b. €Al



al-Marwazl, Musnad Abi Bakr, ed. Shu€ayb al-Arna’ut, Beirut 1390/1970,
pp. 132-133, no. 69; al-Muttaqil 1-Hindi, op.cit., X, nos. 1401, 1408-
1409, 1415-1418; Ibn Hajar al-Haytami, al- Zawajir ‘an iqtiraf al-kaba’ir,

Cairo 1390/1970, 1, 97-98,

ad p.216, note 9: Abu Ya‘®la, Musnad, Ms, Fatih 1149 fol. 19b; al-Humaydi,
op.cit., 11, 492, no. 1166; Ibn Hazm al-Thkam fi usuli l-ahkam, ed. Muha-

mad Ahmad “Abd al- ‘Aziz, Cairo 1398/1978, I, 249, 255, II, 1065.

ad p.222, note 30: CF. Ibn SArabi, Mwhadarat aZ-abrEr, 1388/1968, II,
141-144; al-Suyuti, al-Durr ql-manthur, III, 120-126; Abu Nu®aym, Hilya,

III, 375-376; al-Majlis1, Bihar al-amwar, XCIV, 6-7, 10-19, 185-187.

ad p.223, note 37: Cf. Anonymous, al-Ta’rikh al-mufzkam, Ms, Br. Mus.,
Or. 8653, fols. 23a, 4la-b; Ibn Babuyah, ‘Ilal gl-shara’i‘, Najaf 1385/
1966, pp. 137-139, nos. 5-9; al-Fadl b. al-Hasan al-TabarsI, Ilam al-
warg bi-a‘lam al-huda, ed. ‘Al Akbar al-Ghaffarl, Tehran 1338, p. 217;
al-Ganji, Kifayat al-:‘;&lib 1 manaqib “ali b. abi f:&lib falayhi l-salam,
ed. Muhammad Hadi 1-Amini, Najaf 1390/1970, p. 352(and see the references
supplied by the editor); cf. al-Sayyid al—l.iimyari, Diwan, ed. Shakir Hadi

Shakar, Beirut n.d., pp.201, 249.

ad p.223, note 38: See Ibn Kathir, al~Bidaya, VI, 235; al-Suyutl, al-

Durr al-menthur, 111, 125.

ad p.223, note 40: Cf. Ibn Nasir al-Din al-Dimashql, Jami€ al-athar fI

maulidi l-nabiyyi 1- mukhtar, Ms., Cambridge Or, 913, fols. 16a, 47a, inf,

ad p.223, note 40: See Ibn Asakir, Ta’rikh (tahdhib), 1, 438.
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ad p.228, note 92: See ‘Abd al-Malik b. Habib, Ta’rikh, Ms. Bodl. Marsh,
228, pp. 6linf. -63; Abu Nufaym, Hilya, III, 265-266; al-Suyutl al-Durr

al-manthur, 111, 122,

ad p.229, note 106: Cf. Ibn N:;:e.ir al-Din al-Dimashqi, Jami® al-athar
fol. 8a, inf. -8b sup. The author discusses the meaning of the word
“Torah" in the prediction of the Prophet that ‘Abdallah b. €Amr b. al-
‘A§ would read the Torah and the Qur’an stressing that Torah may denote
a wider meaning than the Torah of Moses: wa-jtmafla ba‘fiu 1-muta’akhkhirin,
va-taba ‘ahu ba ‘c.iu afi.ﬁbihi ila anna hadha l-vasfa 1-madhkira T ftadlthi
fabdi llahi bni amri bni Z-'&'?‘L' (r) ‘an al-taurati la yuridu bihi 1-
taurata l-mutayyanata llati hiya kitabu musa (‘a.s) fa-inna lafza 1-
taurati wa-1-ingili va-l- qurlant wa-l-zaburi yuradu bihi l-kutubu
l-mutayyanatu taratan wva-yuradu bihi 1-jinsu taratan; fa-qauluhu :
akhbirni bi-?ifati rasuli llahi (s) fi l-taurati imma an yuridu bihi
Jinsa l-kutubi l-mutagaddimati wa-kulluha tusamma taurdtan wa-yakimu

hadha l-wasfu fi ba‘diha, au yuridu bihi l-taurata l-muSayyanata: kitaba

ad p.230, note 110: See Ibn Qayyim al-Jauziyya, Igh&that al—lahfan min
masayid al-shaytan, Cairo 1358/1939, I, 79; Tbn AbI 1-Dunya, al-4ql wa-

fadluhu, ed, Muhammad Zahid al-Kauthari, Cairo 1365/1946, p. 15.

ad p. 231, note 128: See al-Khargushl, al-Bishara wa-l-nidhara fi tatbir
al-ru’ya, Ms. Br. Mus, Or. 6262, fol. 121a; Ibn Nasir al-DiIn, Jami€.al-

athar, fol. 8a; al-Fasi, al-Iqd al-thamin, V, 224; Ibn bd al-Hakam,

Futuh misr, p. 254, 11, 12-15.
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ad p.232, note 131: Another tabi‘who used to read the Torah and the
Gospel was Aus b. Bishr; he is said to have been equal in knowledge with
‘Abdallah b. “Umar. It is noteworthy that he was the arif of the Ma‘afir

(Ibn ‘Asakir, Ta’rikh [tahdhib] III, 158).
ad p.233, note 141: Cf. Ibn Nasir al-D;n, op.cit., fol. S2a-b.
ad p.233, note 145: Cf. Ibn Sa‘d, Ihbaqat, V. 95, 219 ult. -220.

ad p.234, note 151: See Nur al-Din al-Haythami, Majma® al-zawa’id, II,

182,

ad p.234, note 152: Cf. al-Suyutl, al-Durr al-manthur IV, 3 (different

versions of the story).
ad p.235, note 156: See Abu Nu€aym, Hilya, Vv, 136.

ad p.236, note 165: Cf. Nur al-Din al-Haythami, Majmz* al—zaw&’iaL

I1, 182.

ad p.237, note 170: See Ibn al-Athir, Jami‘al-usul min ahadithi l-rasul
(s), Cairo 1374/1955, XII, 372, no. 9469. Cf. ‘Abd al-Razzaq, al-Musan-

naf, VIII, 111, no. 14518 (and see the references given by the editor).







XV

THE BATTLE OF THE HARRA

Some Socio-Economic Aspects

The numerous reports of the revolt against Yazid b. Mu'idwiya b. abi
Sufyan in Medina and the bloody battle of the Harra (27 Dhi 1-Hijja, 63
AH =26 August, AD 683) contain many details on the preparations for the
battle, letters sent by the Caliph to the leaders of the rebels, speeches of
the leaders and the battle itself, as well as about rebels killed on the battle-
field or executed at the order of Muslim b. *Uqgba, the commander of the
army sent by Yazid to quell the rebellion.! The various accounts, some

1 See Khalifa b. Khayyat, Ta'rtkh (ed. Diy3’ al-Din al-‘Umari) (Baghdad, 1386/
1967) 1, 224-225; Ibn Sa‘'d, Jabaqar (Beirut, 1377/1957) v, 38-39, 144147, 170-172,
177, 215, 225-226, 255-256, 259-260, 263267, 270, 274-275, 277-280, 295-296, 298;
al-Balddhuri, Ansab al-ashrdf (ed. M. Schloessinger) (Jerusalem, 1938) 1vb, 19-46;
al-Ya'qiibi, Ta'rikh (al-Najaf, 1384/1964) u, 237-238; al-Dinawari, al-Akhbar al-tiwdl
(ed. ‘Abd al-Mun‘im ‘Amir — Jamal al-Din al-Shayyil) (Cairo, 1960), 264-267;
al-Fakihi, Ta’rikh Makka, Ms. Leiden Or. 463, fol. 400a; Mus'ab b. ‘Abdallah al-
Zubayri, Nasab Quraysh (ed. Levi-Provengal) (Cairo, 1953), 133, 215, 222, 228, 256,
282, 361, 371, 384; al-Tabari, Ta'rtkh (Cairo, 1358/1939) 1v, 366-381; Ibn Qutayba,
‘Uyin al-akhbdr (Cairo, 1343/1924) 1, 202; Ibn ‘Abd Rabbihi, al-‘Igd al-farid (ed.
Abmad Amin, Ahmad al-Zayn, Ibrahim al-Abyari) (Cairo, 1381/1962) 1v, 387-390;
al-Mas‘udi, Murij al-dhahab (ed. Muhammad Mubyi 1-Din ‘Abd al-Hamid) (Cairo,
1357/1938) m, 17-18; idem, al-Tanbth wa-l-ishraf (ed. de Goeje) (Leiden, 1894), 304—
306; Ibn Qutayba, al-Ma'drif (ed. al-Sawl) (Cairo, 1390/1970; reprint), 153, 172; Ps.
Ibn Qutayba, al-Imdma wa-l-siydsa (Cairo, 1331) 1, 168-190; Abi 1-Faraj, al-Aghani
(Cairo, 1285) 1, 12-16; Ibn Ra’s Ghanama, Mandqil al-durar fi manabit al-zahar, Ms.
Chester Beatty 4254, fols. 73b-81a; Ibn *Asikir, Ta'rikh (tahdhib) (ed. Ibn Badrin)
(Damascus, 1351) v, 372-374, 407-413; Sibt Ibn al-Yauzi, Tadhkirat al-khawass (al-
Najaf, 1383/1964), 287-292; al-Dhahabi, Ta’rikh al-Islam (Cairo, 1368) 1, 354-359;
idem, Siyar a'ldm al-nubal@’ (ed. As'ad Talas) (Cairo, 1962) m, 217-220; Ibn Kathir,
al-Biddya wa-l-nihdya (Beirut — al-Riyad, 1966) vi, 233-235; v, 211-212, 215-224;
al-Qurtubi, al-Tadhkira (ed. Ahmad Mubammad Mursi) (Cairo, n.d.), 605-606; al-
Damiri, Haydt al-hayawdn (Cairo, 1383/1963) 1, 60—61; al-Bayhaql, al-Mahdsin wa-I-
masawl (ed. Mubammad Abii 1-Fadl Ibrihim) (Cairo, 1380/1961) 1, 99-104; Mutahhar
b. Tahir al-Maqdisi, al-Bad’ wa-I-ta’rlkh (ed. C. Huart) (Paris, 1919) vii, 13-14; al-
Suylti, Ta'rtkh al-khulafd® (ed. Muhammad Muhyi 1-Din ‘Abd al-Hamid) (Cairo,



of which contain divergent details or contradictions, help us never-
theless to gain an insight into the consecutive stages of the conflict, the
attitudes of different tribal groups and their leaders and the particulars
of the military operation.

The reports on the factors of the conflict between the Caliph and the
people of Medina and the causes of the revolt are, however, meagre and
give almost unanimous emphasis to the religious motives of the clash.
Some scattered details, occurring in fragmentary accounts outside the
generally known sources, may shed new light on the roots of the conflict
and the factors which were responsible for the battle of the Harra.

I

Some details of the relations between Yazid and Medina may be surveyed
in the following lines. In the short period beginning with the investiture
of Yazid as Caliph and ending with the battle of the Harra, there were
frequent changes of governors in Medina. The governor appointed by
Mu'awiya, al-Walid b. “Utba, was deposed shortly after Yazid ascended
the throne because he failed to prevent the escape of the two Qurashi
leaders, al-Husayn and ‘Abdallah b. al-Zubayr.2 His successor, ‘Amr b.
Sa‘id al-Ashdaq,3 also failed to get an oath of allegiance from “Abdallah
b. al-Zubayr or to seize him. He was then ordered by the Caliph to send
against him a troop levied from among the people listed in the payment-
roll.4 A supplementary passage records the composition of the force sent
by ‘Amr b. Sa'id: four hundred soldiers, groups of the mawali bani
umayya and groups not listed in the payment list.5 The people enrolled in
the diwdn were reluctant to set out for Mecca in order to fight “‘Abdallah
b. al-Zubayr.6 Abii Mikhnaf stresses in his report that the majority of

1371/1952), 209-210; al-Diyarbakrd, Ta'rikh al-khamis (Cairo, 1283) 11, 302-303; al-
Samhidi, Wafd' al-wafd bi-akhbdr dar al-Mugstafa (ed. Muhammad Muhyi [-Din
‘Abd al-Hamid) (Cairo, 1374/1955) 1, 125-138; Ibn al-‘Imad, Shadhardt al-dhabab
(Beirut, n.d.; reprint) 1, 71; Khalil b. Aybak al-Safadi, Tamam al-mutiin fi sharh
risalat Ibn Zaydiin (ed. Muhammad Abi I-Fad! Ibrihim) (Cairo, 1389/1969), 208-212;
al-‘Isami, Sim¢ al-nujam al-awali (Cairo, 1380) 1, 88-94; and see El2, s. v. al-Harra
(L. Veccia Vaglieri).

2 ). Wellhausen, Das arabische Reich und sein Sturz (Berlin, 1902; reprint), 92.

3 Al-Baladhuri, op. cit. 1vb, 23, lines 9-10.

4 See al-Balddhuri, op. cir. 1vb, 23, lines 18-19: ... kataba ild “amri bni sa'idin
al-ashdaqi ya’muruhu an yuwajjiha ila ‘abdi lldhi bni l-zubayri jayshan min ahli I-'atd’i
wa-l-diwdni . . . (al-Baldadhuri records it from the report of al-Wagqidi).

5 Al-Baladhuri, op. cit. 1vb, 25, lines 15-21. 6 Ps. Ibn Qutayba, op. cit. 1, 184:
.. .fa-daraba ‘ald ahli l-diwani l-ba‘'tha ild makkata wa-hum karihana li-l-KhurGji.
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the recruited force preferred not to join the force and sent instead hired
men, who ought to fight in their place. Most of the force sympathized
with “Abdallah b. al-Zubayr. ‘Abdallah b. al-Zubayr sent against them
troops recruited from among the people of al-Hijaiz who were imbued
with a fighting spirit and religious zeal and convinced that they were
fighting for a just cause.? It was no wonder that the force sent by the
governor of Medina under the command of *‘Amr b. al-Zubayr (the
brother of “Abdallah b. al-Zubayr) was defeated; ‘Amr b. al-Zubayr
was captured and treacherously and cruelly executed.

The sympathy of wide circles of the Muslim community was indeed
with ‘Abdallah b. al-Zubayr. There were some doubts about the stability
and duration of the Umayyad rule and an apprehension that ‘Abdallah
b. al-Zubayr may succeed in grasping the power from the Umayyads.
This feeling of uncertainty was rife even among some Umayyad officials.
The governor of Medina, ‘Amr b. Sa‘id, according to one tradition, sent
a messenger to “Abdallah b. “Amr b. al-"As (who stayed in Egypt) inquir-
ing about it. "Abdallah b. "Amr b. al-‘As, well known for his knowledge,
piety and his ability to foretell future events because he was acquainted
with the “Book of Daniel”, answered that the rule would continue to be
in the hands of the Umayyad Caliph and that ‘Abdallah b. al-Zubayr
would not succeed in his effort to seize authority in the Muslim Empire.
This led "Amr b. Sa‘id to take several measures so as to get hold of
‘Abdallah b. al-Zubayr by stratagem and deceit.8 *Abdallah b. al-*Abbas
proved to have had a sound evaluation of the situation after the death of
Mu‘awiya: He assured the people in his presence that the Umayyad rule
would endure and summoned them to give the oath of allegiance to
Yazid.9 These stories may be spurious, but they help us to gauge the
trends in some influential circles of the Muslim community.

‘Amr b. Sa‘id failed to seize ‘Abdallah b. al-Zubayr, or to compel
him to give the oath of allegiance to Yazid. He was deposed (in Dha
1-Hijja, 61 aH) and explained to the Caliph the causes of his failure: He
did not have at his disposal regular troops by which he could have sub-
aued “Abdallah b. al-Zubayr. Yazid rightly reprimanded him, asking why

7 See al-Baliadhuri, op. cit. 1vb, 24, lines 14-16: ... wa-kana aktharu l-jayshi
budal@a min al-‘atd@’i wa-julluhum yahwauna bna l-zubayri ‘abda ldhi, fa-sdria hartd
ntahau ild makkata, fa-akhraja ilayhim *abdu llghi bnu l-zubayri rijdlan min ahli I-hijézi,
dhawi dinin wa-fadlin wa-ra’yin wa-thabdtin wa-bagd’ira. . .; cf. Ps. Ibn Qutayba,
op. cit. 1, 184 inf. ‘

8 Al-Tabari, op. cit. 1v, 365-366; Ibn Ra’s Ghanama, op. cit., fol. 72b.

9 Ps. Ibn Qutayba, op. cit. 1, 166 inf.-167 sup.

35



he did not ask for a military force to be despatched from Syria.10 Al-
Walid b. *Utba was reinstated as governor of Medina in 61 AH and was
the official leader of the hgjj in that year.11

‘Abdallah b. al-Zubayr feigning loyalty to Yazid, and hinting that he
would be ready to undertake some acts of reconciliation, complained to
the Caliph of the rudeness of al-Walid b. “Utba and asked to replace him
by a milder governor. Yazid responded, deposed al-Walid b. “Utba and
appointed “Uthman b. Muhammad b. abi Sufyan. The pilgrimage cere-
mony was still officially led by al-Walid b. ‘Utba in 62 An.12

‘Uthman b. Muhammad, an inexperienced and lenient young man,
remained in the office of the governor only eight months.13 He tried to
start a new policy of appeasement with the malcontent Medinans, who
openly manifested their sympathy for “Abdallah b. al-Zubayr. He des-
patched, at the Caliph’s order, a representative deputation of the nobles
(ashrdf) of the city to Damascus, the capital of the Empire. They were
welcomed by the Caliph and granted munificent gifts. However, when
they returned to Medina they circulated shocking stories about the
licentious behaviour of the profligate and corrupt Caliph, stirred the
people against him and threw off his allegiance.14 The leaders of the
rebellion, ‘Abdallah b, Hanzala,!5 ‘Abdallah b. al-Muti',16 Ma‘qil b.
Sinan1? and others, were heedless to the warnings and advice of the

10 Cf. al-Tabari, op. cit. 1v, 367; al-Baladhuri, op. cit. 1vb, 29, lines 12-18.

11 Khalifa, op. cit. 1, 225 penult.-226, IL. 2-5; al-Tabari, op. cit. 1v, 366.

12 Al-Baladhuri, op. cit. 1vb, 29 penult.-30 sup. (and see p. 19, lines 15-16);
al-Tabari, op. cit. 1v, 368 sup., 369, line 3 from bottom; according to Khalifa, ap. cit.
1, 227, line 7 the hajj was led in 62 AH by ‘Uthmin b. Mubammad b. abi Sufyan.

13 Waki', Akhbdr al-qudat (ed. ‘Abd al-"Aziz Mustafd al-Maraghi) (Cairo, 1366/
1947) 1, 123.

14 See Khalifa, op. cit. 1, 227-228; Ibn Ra’s Ghanama, op. cit., fol. 74a (quoted
from Khalifa); al-Tabari, op. cit. 1v, 368; al-Baladhurl, op. cit. 1vb, 31; Ibn ‘Asakir,
op. cit. vi, 372; Ibn Hajar, al-fsaba (Cairo, 1328) m, 299, No. 4637 (quoted
from Khalifa); Ibn “Abd Rabbihi, op. cit. 1v, 387 inf.-388; al-Dhahabi, Ta’rikh u,
354.

15 See on him EI2, s.v. "Abd Allah b. Hanzala (Zettersteen—Pellat).

16 See on him EI2, s.v. “‘Abd Allah b. Muti* (Zettersteen-Pellat); and see al-Fisi,
al-"Iqd al-thamin (ed. Fu'ad Sayyid) (Cario, 1385/1966) v, 287/288 (and see the re-
ferences given by the editor).

17 See on him Ibn Qutayba, al-Ma'drif, 129; Ibd ‘Abd al-Barr, al-Isti'ab (ed. “Ali
Mubammad al-Bijawl) (Cairo, 1380/1960), 1431, No. 2460 (and see the list of the
Qurashites killed when in bonds on the order of Muslim b. ‘Uqgba after the defeat at
al-Harra; the list is given according to the accounts of Ibn Ishdg, al-Wiqidi and
Wathim a); Ibn Hajar, al-Isdba 11, 446, No. 8136.
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messengers sent to Medina or friendly persons writing to them from
Damascus.!® They tried to dissuade them from getting involved in a
clash with the force which the Caliph prepared against them. But the
Medinan malcontents felt that they were united in their resistance to the
licentious Caliph and that his messengers merely attempted to undermine
this unity.19 It may be pointed out that this so-called unity was not total:
The “Alids remained neutral and did not join the rebels.20 “Abdallah b.
‘Umar stressed the legitimacy of the oath of allegiance to Yazid.21
Persons like “Abdallah b. al-*Abbas, Abii Barza, and ‘Abdallah b. ‘Umar
denied that the struggle between “Abdallah b. al-Zubayr and the Umay-
yads was for the cause of God: Both parties fought, in their opinion, to
gain their lot in this world.22 When ‘Abdallah b. al-Zubayr asked the wife
of “Abdallah b. ‘Umar to prevail upon her husband that he should join
him and grant him the oath of allegiance, he argued that his decision to
come out in revolt against the impious Mu“awiya, his son and his family
was due to the fact that the latter appropriated for themselves the re-
venues (fay’, belonging, of course, by right to the believers — K.); he
did it for the cause of God, His Prophet, the Muhajiriin and the Ansar.
When the wife brought *Abdallah b. al-Zubayr’s message to Ibn ‘Umar,
the latter remarked that “‘Abdallah b. al-Zubayr desired no more than
the grey mules on which Mu‘awiya performed his pilgrimage.23 There
was almost no Sahabr who took an active part in the revolt of Medina.24
The opinions of the pious about the two parties struggling in order to
gain authority, power and a share of this world is in full agreement with
Wellhausen’s conclusion that the religious formulation given to the
rebels’ arguments against the Umayyads was used as a cover for their

18 Of special interest is the role played by ‘Abdallah b. Ja‘far, who interceded
with Yazid for the Medinans (see e.g. Ps. Ibn Qutayba, op. cit., 169 inf.-170; these
details were omitted in Zettersteen’s entry on ‘Abdallah b. Ja'far in EI2).

19 See e.g. al-Baladhuri, op. cit. b, 32: .. .yd nu’'mdnu qad ji’'tand bi-amrin
turidu bihi tafriga jama'atind wa-ifsdda md aglaha lldhu min amrind. . .; Ibn Sa‘d,
op. cit. v, 145; al-Tabari, op. cit. 1v, 369; Ps. Ibn Qutayba, op. cit. 1, 170.

20 [Ibn Sa'd, op. cit. v, 215; cf. Ibn Kathir, op. cit. vii, 218.

21 Jbn Sa‘d, op. cit. v, 144; al-Dhahabi, Ta’rikh 11, 355, sup.; Ibn Ra’s Ghanama,
op. cit., fol. 72a; al-‘Isami, op. cit. 111, 90 inf.

22 Al-Fiakihi, op. cit., fol. 402a, inf.—402 sup.; cf. al-Balidhuri, op. cit. v, 195~
196 (ed. S.D. Goitein); Ibn Ra’s Ghanama, op. cit., fol. 72a; al-Hakim, al-Mustadrak
(Hyderabad, 1342) 1v, 470.

23 Abii I-Faraj, op. cit. 1, 12.

24 See al-'Isami, op. cit. m, 91: ... wa-lam yuwdfiq ahla l-madinati ‘ald hadha
I-khal'i ahadun min akabiri ashabi rasili llahi(s). '
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desire to gain political authority and power.25 There seems, however, to
have been a considerable difference in aims and objectives between the
rebels of Medina and those who resisted the Umayyad authority and
prepared their rebellion under the leadership of ‘Abdallah b. al-Zubayr
in Mecca.

11

The widely current report, as recorded in the sources, is that the cause of
the revolt in Medina was the fact that the Medinan leaders were reluctant
to give the oath of allegiance to Yazid after they had seen his licentious
behaviour when they paid a visit to his court.

A quite different account of the causes of the revolt in Medina is given
in al-Ya'qabi’s (d. 292 AH) Ta’rikh,26 where it is related that Yazid
appointed ‘Uthmin b. Muhammad b. Abi Sufyan as governor over
Medina. Ibn Mina, who was in charge of the estates of Mu'awiya (sawdyf?
mu'awiyata), came to “Uthman and informed him that the people of
Medina did not let him collect the crops of wheat and dates and carry
them (scil. to the Caliph — K.) as he had been in the habit of doing every
year. The governor, *Uthman b. Muhammad, summoned a group of
people from Medina and rebuked them harshly for their deed. They rose
in revolt against him and against the Banii Umayya in Medina and ex-
pelled them from the city; on their way out the expelled Umayyads had
stones thrown at them.

A similar report is recorded by al-Samhiidi (d. 911 AH) in his Waf@
al-wafa.2? 1t is, as al-Samhuidi remarks, a summary (mulakhkhas) of an
account of al-Waqidi, as given in his “Kitab al-Harra”. Ibn Mina in this
report carries the title ““amil ‘ala sawdfi I-madina”, “‘the official in charge
of the estates of al-Madina™. “There were at that time many sawdfI in
Medina,” the report says. Mu‘awiya yielded from the estates of Medina
and its environs (a'rdduhd) crops amounting to a hundred fifty thousand
wasg of dates and a hundred thousand wasg wheat. After the appointment
of ‘Uthman b. Muhammad by Yazid, Ibn Mina came with a party (of
labourers — K.) from the Harra, betaking himself to the lands (amwal)
of Mu'awiya. He led the party unhindered until he reached the area of
the Balharith b. al-Khazraj and proceeded to till (nagaba) the fields in
their territory. The Balharith came out and had an argument with Ibn

25 Wellhausen, op. cit., 102-103.
26 Ed. Muhammad $4diq Bahr al-‘ulam (al-Najaf, 1384/1964) u, 237.
27 4, 127-128.
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Mina, stating that he had no right to carry out his work and that his
action was an unlawful innovation (hadath) and (constituted — K.) an
injury (darar) for them. The governor, having been informed by Ibn
Mina about the conflict, asked three men of the Balhirith to grant Ibn
Mina a permit to pass their territory. They gave their consent, but when
he came with his party to work, the Balharith barred him from the
estates. When he complained to the governor, the latter ordered him to
“gather those he could” against them (i.e. against the Balharith — K.)
and attached to this troop some of (his) soldiers (ba"da jundin). He
ordered him to cross their lands “even if they had to do it on their bellies”
(wa-lau ‘ala butinihim; scil. on the bellies of the Balharith — K.), as the
wording of the account puts it. When Ibn Mina proceeded next day with
his party to the estates of Mu‘awiya, he was confronted by a party of
Angar who came aided by a group of Qurashites and prevented him from
carrying out his work. The situation became serious and Ibn Mina re-
turned to the governor, reporting the events. The governor communicated
with the Caliph and urged him to take steps against the people of Medina.
The Caliph decided to dispatch a military force against Medina.
Al-Wagqidi’s brief report, as given by al-Samhadi at the end of the
ninth century (AH) can be supplemented by additional details from a
combined account recorded by Abii I-"Arab (d. 333 aH) at the end of the
third century and based mainly on the authority of al-Waqidi.28 The
first sentences of the account are almost identical;2% the account differs,
however, on some important particulars of the story. The clashes of Ibn
Mina and his labourers with the Balharith, says the account, continued
for a month. They sometimes allowed him to carry out some work; some-
times they gathered against him and no work could be done at all.30
After ITbn Mina complained to the governor, the latter summoned three
men from the Balharith: Muhammad b. ‘Abdallah b. Zayd, Zuhayr b.
abi Mas'iid and Muhammad b. al-Nu'man b. al-Bashir. They gavé their
consent and Ibn Mina came with his labourers and did some work. A
group of people of Medina: al-Miswar b. Makhrama,3! "Abd al-Rahman

28  Abu I-"Arab, Kitdb al-mihan, Ms. Cambridge Qq. 235, fols. 51a-65a; see on the
author: Sezgin, GAS 1, 356-357.

29 The difference in the quantities of the crops recorded here (51,000 wasg dates
and 100,000 wasg wheat) may probably be traced back to a clerical error.

30 See al-Mihan, fol. 51b: . . . wa-dararun “alaynd, fa-makathii “ala dhalika shahran,
yaghdii bnu mind wa-yarihu bi-" ummalihi fa-marratan ya bauna “alayhi . . .

31 See on him Mus‘ab b. *Abdallah, op. cir., 262-263; Anonymous, al-Ta'rikh
al-muhkam, Ms.Br.Mus., Or. 8653, fol. 111b; Ibn Hajar, al-Isaba 11, 419, No. 7993;
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b. ‘Abd al-Qiri,32 ‘Abd al-Rahman b. al-Aswad b. ‘Abd Yaghiith,33
*Abdallah b. Muti’ and “Abdallah b. abi Rabi‘a,34 went to “these people”
(apparently the Balharith who gave their consent to resume the work of
Ibn Mina — K.), incited them3$ and asked them not to permit Ibn Mina
to till in their estates36 except by their consent and willingness. The rest
of the story agrees with al-Samhiidi:37 The force of Ibn Mina, aided by
soldiers supplied by the governor, was barred from work by a Qurashi-
Ansari troop. Some divergence can be noticed in an additional passage re-
corded by Abii 1-"Arab, on the authority of al-Waqidi:38 A delegation
composed of ten Qurashites and a group of Angar called on the governor,
*Uthmin b. Muhammad, and complained about the actions of Ibn
Mina and the fact that he had gathered a force against them. They were
disappointed to find that the governor himself was behind Ibn Mina and
his actions. The conversation between the governor and the delegation
became harsh and the governor decided to write to the Caliph on the
hostile attitude of the Medinans towards the Caliph. The Caliph des-
patched to the Medinans a sharp letter warning them of the consequences
of their actions and threatening that he would use force against them.

The account recorded by Abii 1-°Arab gives us a better insight into the
attitudes of the land-owners in Medina, and the contacts between the
Angar and the Qurashites in Medina in order to make a common cause
against what they regarded as the unlawful claims of the Umayyad ruler
and his unjust appropriation of their estates.

Ibn ‘Abd al-Barr, al-Isti‘ab, 1399, No. 2405; al-Balidhurl, Ansdb al-ashraf 1va
(ed. M. Schloessinger), index.

32 See on him Ibn Hajar, al-Isdba m, 71, No. 6223; Ibn ‘Abd al-Barr, op. cit.,
839, No. 1433,

33 See on him al-Fisl, op. cit. v, 342, No. 1712; Ibn Hajar, op. cit. 1, 390, No.
5081; Mus'ab b. "Abdallah, op. cit., 262.

34 See on him Mus‘ab b. “Abdaliah, op. cit., 318.

35 Intext ¢*3+; I could not find a suitable interpretation of this word in this
context.

36 The term in this passage is: ... wa-qdld ld tada’dhu yanqub fT haqqikum illd
bi-tibi nafsin minkum . . .

37 It may be remarked that here, in this version, the phrase “‘and gather against
them whom you can” has an additional word: “min mawdlikum” “from among your
mawiall™.

38 Fol. 52a, line 6: gdla l-wdqidi: fa-haddathani usdma bnu zaydin al-laythi ‘an
muhammadi bni qaysin . . .
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I
Some of the words or terms recorded in the account of al-Wagqidi are
obscure and vague. An attempt should be made to elucidate the meanings
of these words in order to enable a more accurate understanding of the
text.

The account says that Ibn Mina was in charge of the sawdfi of Medina
and adds that there were at that time many sawdf7 in Medina. The word
sawafl usually denotes “a public land”, “state domains™.39 Saleh A. el-
Ali, referring to the passage discussed here, remarks that al-Wagqidi
“probably included in these sawdfI the public lands and the seven en-
dowments which had belonged to the Prophet. Nevertheless they did not
exploit them for their own personal purposes, otherwise they would have
aroused opposition and the sources would have mentioned that the
Prophet granted several Muslims some of the uncultivated lands either
for dwelling, or for cultivation, or for other purposes.”40

But sawdfi in this account, and generally in this period, does not only
denote state domains or public land. Istafa implies in fact confiscation
of land and property.#1 The confiscated property could be transferred or
given as gift. So, for instance, ‘Abdallah b. al-Zubayr confiscated the
property of Mu‘awiya in Mecca; one of the courts confiscated was given
by him as a gift to his son Hamza.42 It is implausible to assume that there
were ‘“‘state domains” in Mecca and Medina, as Medina was not con-
quered by force, and the land of Medina was divided by the Prophet
himself and alotted to the people of the sahaba. The clue for the under-
standing of the term is given by al-Ya“qubi. Mu‘awiya, al-Ya‘qibi reports,

39 See Lekkegaard, Islamic Taxation in the Classical Period (Copenhagen, 1950),
49-51.

40  Saleh A. el-Ali, Muslim Estates in Hidjaz in the First Czntury AH., JESHO 2
(1959), 251. The explanation of Muhammad Muhyi 1-Din ‘Abd al-Hamid, the editor
of al-Samhadi’s Wafa® al-wafd, of the word “sawdfi” as palm trees (1, 127, n. 1) is
erroneous and it is useless to discuss it. H. Lammens (Le Califat de Yazid ler [Beirut,
1921], 219) translates gawdfi: ““domaines de Mo'awia”.

41 See al-Tabari, op. cit., Glossarium, s.v. yafd: sdfiyatun id quod confiscatum est,
al-sawdfi = praedia confiscata.

42 Al-Azraqi. Akhbdr Makka (ed. F. Wiistenfeld) (Leipzig, 1858; reprint), 460:
... istafaha fi amwali mu'dwiyata fa-wahabahd li-bnihi hamzata; and see ibid., 452.
SawdfT as recorded by al-Azraqgi and al-Samhiidi denote lands and property belonging
to and administered by the Caliph. The term usually refers to the property of the
Umayyads confiscated by the ‘Abbasids. See e.g. al-Azraqi, op. cit., 461 penult.:
... hatta ugtufiyat hina kharajat al-khildfatu min bani marwdna . . .; 467: . . . istafdhu
amiru l-mu’'minina abi ja'far, wa-kana fIhi haqqun gad kdna ba'du bani umayyata
shtardhu fa-squfiva minhum . . .; and see 453: . .. fa-lam tazal fi l-sawdfi hattd raddahd
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confiscated the property of people and appropriated it for himself.43
The true character of Mu‘awiya’s sawdf? in Medina is explicitly exposed
in another passage of al-Ya'qiibi. Stressing the appropriation of state-
estates in the conquered territories by Mu‘awiya, al-Ya“qibi says: “He
was the first to own sawdfI in the whole world, even in Mecca and Medina
and an amount (of crops — K.) of dates and wheat was carried to him
every year.”’44 The sawdfT were thus identical with the amwal mu’awiya,
the private possessions of Mu‘awiya in Medina. Ps. Ibn Qutayba in his
al-Imama says that Ibn Mina45 came with a party46 of men from the
Harra proceeding towards the estates of Mu‘awiya (yuridu l-amwdla llati
kanat li-mu‘awiyata). The true character of these sawdfi, or amwal, is
indicated in an explanatory sentence added by the author: “These were
estates acquired by Mu‘awiya and orchards of date-palms, which yielded
hundred sixty thousand wasgs.”47 It is indeed the way of acquisition
(iktisab) which brought about the conflict between the Medinans and the
Caliph.

The reports about Mu'iwiya’s sawdfT are corroborated by numerous
reports concerning his purchase of courts, palaces,48 estates and lands

Lmu'tagimu bi-ildhi . . .; and see 449, 460, 463, 464, 467: ... fa-hiya l-yauma fi I-.
sawdfl. Comp. al-Samhidi, op. cit. 1, 699, lines 11-12: fg-sdrat ba'du fI I-sawdfi,
wa-kdnat al-dawdwinu fThd@ wa-baytu I-mdli . . .; ibid. u, 721. ... anna ddra marwdna
sarat fi I-gawdfi, ay li-bayti -mdli . . .; and see ibid. 11, 729-730. About the “‘sawdfl
daulati banl umayya in Egypt see al-Mubasibi, A°mdl al-qulab wa-l-jawdrih (ed.
‘Abd al-Qidir Ahmad °Ati) (Cairo, 1969), 230-231.

43 Al-Ya'qiibi, op. cit. 11, 221, lines 1-2: . . . wa-stasfd amwdla l-ndsi fa-akhadhahd
li-nafsihi; comp. ibid., lines 18-20: ... ba'da an akhraja mu‘'aGwiyatu min kulli baladin
mda kanat muliku farisa tastagfthi li-anfusihd min al-diyd'i 1-'amirati wa-ja’alahu
sdfiyatan li-nafsihi fa-agta’ahu jamd‘atan min ahli baytihi. And see about an attempt
at confiscation of the property of “Abdaliah b. ‘Amir b. Kurayz: Mus'ab b. "Ab-
dallah, op. cit., 148 inf.; al-Fisi, op. cit. v, 189.

44 Al-Ya'qubi, op. cir. w, 222, lines 9-13: ... wa-fa'ala mu'awiyatu bi-l-sha’mi
wa-l-jazirati wa-l-yamani mithla ma fa'ala bi-I-"irdqi min istisf@’i ma kana li-l-muliki
min al-diyd'i wa-tagyirihd li-nafsihi khdligatan wa-aqta’aha ahla baytihi wa-khagssatahu;
wa-kdna awwala man kdnat lahu I-sawdfi fi jami'i I-dunyd hatta bi-makkata wa-l-
madinati, fa-innahu kdna fihimd shay’un yuhmalu f7 kulli sanatin min ausdqi l-tamri
wa-l-hintati; and see D.C. Dennet Jr., Conversion and the Poll Tax in Early Islam
(transl. by Fauzi Fahim Jadallah; revised by Ihsan "Abbas) (Beirut, 1960), 65, No.
76 (and sec the note of the editor, ibid.).

43 Ps, Ibn Qutayba, op. cit. 1, 169 (in text: Ibn Mithd, a clerical error).

46  In text erroneously: bi-sirdhin.

47 1, 169: ... wa-kdnat amwdlan iktasabahd mu'awiyatu wa-nakhilan yajuddu
minhd mi’ata alfi wasqin wa-sittina alfan.
48  See al-Samhuadi, op. cit. ul, 962: ... wa-amma qagr bani jadilata fa-inna mu-
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in Medina*® and his activities of cultivation and irrigation.5¢ Mu‘awiya’s
business transactions were carefully planned and thoughtfully worked
out.5!

‘dwiyata bna abi sufydna bandhu li-yakina hisnan, wa-lahu babani: babun shdari‘un
‘ald khatti bani jadilata ...wa-kdana lladhi waliya bind’ahu li-mu'awiyata I-tufaylu
bnu abi ka'bin l-angdriyyu wa-fT wasatihi bi’r ha’ . . .. See the story about the purchase
of a part of the orchard of Bi'r Hi* by Mu'awiya, ibid. 111, 962, sup., 963 inf. And
see ibid. 11, 741: . .. wa-kdnat hddhihi l-daru (i.e. dar al-rabi’, named dar hafsa — K.)
qati‘atan min rasili llahi salld ldhu ‘alahyi wa-sallam li-‘uthmdna bni abi l-dsi I-
thagafiyyi fa-btda'ahd min wuldihi mu'dwiyatu bnu abl sufydna . ... (See on ‘Uthmin
b. abi I-*As: Ibn Sa‘'d, op. cit. vi, 40; 1, 313; vur, 51). Sa‘id b. al-"As enjoins his son
‘Amr to sell only his palace in al-Arsa after his death to Mu‘awiya, arguing that it is
merely a leisure resort, not an agricultural farm (Abi 1-Faraj, op. cit. 1, 17: . . . innamd
ttakhadhtuhu nuzhatan wa-laysa bi-malin); and see the story of the acquisition of
Arsa by Mu'awiya: al-Samhiidi, op. cit. 1, 1056-1057; Yaqiit, Mu'jam al-bulddn,
s.v. Arsa (see the report about the building of the palace by Sa‘id b. al-"As, the digging
of a well, the planting of orchards and the qualities of these orchards). And see about
the building of the fortress Qasr Khall by Mu‘awiya: al-Samhiidi, op. cit. 1v, 1289-90;
and see ibid. 11, 699 (cf. ibid., 701) about the purchase of the court of ‘Umar (or the
court of “Abd al-Rahmin b. ‘Auf) by Mu'dwiya. About a court of Mu'awiya in
Medina see Ibn “Asikir, op. cit.,, Ms. Zihiriyya, op. cit. 1x, fol. 109b (... wa-lahu
ddrun bi-I-madinati tashra’u ‘ald baldti I-fdkihati...). About two courts, dar al-
nugsan and ddr al-gatirdan, built by Mu‘dwiya see al-Samhiidi, op. cit. 11, 750. About
the purchase of the court of Sufyidn b. al-Harith b. "Abd al-Muttalib by Mu‘awiya
see al-Samhidi, op. cit. 11, 758 (he attached it to the mugalld of the Prophet); comp.
al-Fikihi, op. cit., fol. 458a (Mu'awiya proposes Khalid b. al-"As to sell him his
property. The answer of Khilid is significant: Do you think that a man would sell
the place where his father is buried?”).

49  See about the purchase of the lands of al-Zubayr as recorded in al-Fasawi’s al-
Ma'rifa wa-l-ta’rikh, Ms. Esad Ef. 2391, fol. 129a; and see about an estate bought by
Mu‘awiya from Qays b. Sa'd b. ‘Ubada: al-Dhahabi, Siyar a‘'ldm al-nubald@ m, 70
(bd"a qaysu bnu sa'din mdlan min mu*dwiyata bi-tis'ina alfan). About the purchase of
Thaniyat al-Sharid see al-Samhiidi, op. cit., 1066-1067; cf. Saleh A. el-Ali, op. cit.,
256. About the purchase of Bughaybigha see: al-Samhiidi, op. cit. 1v, 1150-1152.

50  See al-Samhidi, op. cit. m, 937-938; ibid., 1v, 1232 (saddu mu'dwiya); 11, 985,
987 (aynu l-azraq); and see Majd al-Din al-Fayrizabadi, al-Maghdnim al-mutdba fi
ma'alim Taba (ed. Hamad al-Jasir) (al-Riyad, 1389/1969), 295-296. About the irriga-
tion of raudat banl umayya and amwdl bani umayya see al-Samhiidi, op. cit. m, 1075.
It may be stressed that Mu'dwiya employed a special agent in charge of his estates; in
this passage the estates are called “al-diyd*” (al-Samhudi, op. cit. 1v, 1276 sup.: gdla
mu'dwiyatu bnu abl sufydna li-"abdi l-rahmdni bni abl ahmada bni jahshin, wa-kdna
wakllahu bi-diyd‘ihi bi-l-madlnati, ya'nl audiyatan shtardhd wa-"tamalahd . ..); cf.
al-Balddhuri, op. cit. 1va, 110 inf.—111 sup. (ed. M. Schloessinger) (Jerusalem, 1971).

51 See al-Jahshiyarl, Kitdb al-wuzard® wa-l-kuttdb (ed. al-Saqa, al-Abyiri, al-
Shalabi (Cairo, 1357/1938), 26: ... ittakhidh I diyd‘an wa-l1d takun bi-lI-darim
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It is evident that thesé palaces, fortresses, courts and estates needed
manpower for maintenance and cultivation. This was provided by captives
taken in the wars of conquest and by slaves.52 Groups of skilled labourers
were brought from the conquered provinces to Mecca and Medina.$?
Mu'awiya is said to have been the first Caliph to use forced labour.54
The mawall were entrusted with various duties and carried out different
kinds of work, as imposed on them by their patrons. Consequently the
mawdll society was not based on egalitarian principles; among a group
of mawall, attached to a certain family or clan, there were great differences
of rank and position. They were considered loyal and reliable, When
Mu‘awiya complained to Ziyad of the attitude of his relatives, Ziyad
advised him to rely upon mawadll, because they were more apt to provide
aid, more prone to forgive and more grateful (than others -—— K.).5
Possessing a multitude of mawall was considered a sign of strength;
families and clans vied among themselves in acquiring mawali. Some of
these mawall were absorbed into the clans who strived to gain a firm
and strong position.56 Referring to the contest between the Sufyanids
and the Merwanids, each attempting to outnumber the other, ‘Abd
al-Rahman b. al-Hakam argues against Mu‘awiya: “If you found none
but negroes, you would strive to outnumber us by (adopting and attach-
ing — K.) them” (scil. to your clan — K.).57

In the battle of the Harra the mawall fought as a special military forma-
tion under the command of Yazid b. Hurmuz,38 under their own ban-

al-mijddb, wa-1a bi-qaysariyyata I-mighraq, wa-ttakhidhha bi-majari I-sahab; fa-ttakhad-
ha lahu l-butndn min kirati ‘asqaldn . ... As for his policy of purchasing property
in Mecca see JESHO 15 (1972), 84-85; and see Ibn Hajar, al-Isdba u, 291, No.
4597, Cf. for Syria: al-Baladhuri, op. cit. 1va, 50, lines 5-7; 52, lines 7-12.

52 See Saleh A. el-Ali, op. cit., 252; and see JESHO 3 (1960) 334. About “the
black and the red” (al-humrdn wa-l-siddn) servants (ghilman) of Mu‘awiya working
in his estates see: al-Baladhurl, op. cit. 1va, 42 inf.—43 sup.

33 See about labourers who made baked bricks for the houses of Mu'adwiya in
Mecca: al-Azraqi, op. cit., 496 ult.—497, lines 1-2; al-Fakihi, op. cit., fol. 503a: kdna
ya'malu fiha nabatun ba'atha bihim mu'&wiyatu bnu abi sufydna (r) ya'malitna l-ajurra
li-diirihi bi-makkata . . .

54 See al-Ya“qibi, op. cit. n, 221, line 1: ... wa-band wa-shayyada Il-bind’a wa-
sakhkhara I-ndisa f1 bind’ihi wa-lam yusakhkhir ahadun gablahu.

35 Al-Baladhuri, op. cit. 1va, 23, lines 17-18.

56 See e.g. al-Baladhuri, op. cit. v, 163, lines 7-8: ... wa-hum yadummiina man
ta’ashshaba ilayhim li-yata'azzazia bihi.

57 Al-Baladhuri, op. cit. tva, 53, lines 12-13: ... lau lam tajid illd lzanja la-
takaththarta bihim ‘alaynd.

58 See on him Khalifa b. Khayyat, Jabagdt (ed. Akram Diya' al-'Umari) (Baghdad,
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ner;59 they were entrusted with the defence of the section of the ditch, dug
by the Medinans against the approaching Syrian army, stretching from
Ratijé0 until the quarter of the Bani "Abd al-Ashhal.6! Their force was
divided into squadrons (karddis) positioned behind each other.62 They
were assaulted by a unit of the Syrian army and called upon to surrender;
the commander, Yazid b. Hurmuz, refused and decided to continue the
fight.63 It is remarkable that the mawali fought in such asteadfast and
courageous manner, while the Banii Haritha, who were freemen, forsook
their quarter and opened it treacherously, permitting the Syrians to
attack their brethren in Medina.64 Some commentators of the Qur’an
stated indeed that verse 14 of Sirat al-ahzab: “If the enemy had entered
from all sides and they had been exhorted to treachery, they would have
committed it, and would have hesitated thereupon but little,” referred
to the shameful deed of the Bania Haritha.65

The number of the Umayyad mawali, the mawali bani umayya, or
mawadll mu'awiya, seems to have been considerable. This can be gauged
from a unique report recorded by Ibn Ra’s Ghanama. The direct cause
of the expulsion of the Umayyads from Medina and the throwing off of
the allegiance of Yazid, says the report, was a clash between the people
of Medina and the mawali mu’awiya. A powerful flow of water poured
one day into Medina and the people hurried to direct the water into their
fields (ila amwalihim). The mawali mu’awiya went out (apparently in
order to divert the water into the estates of Mu“awiya — K.) and the
people started to fight them (apparently preventing them from carrying
out their work — K.) and a clash ensued between them (wa-kharaja
mawali mu‘awiyata fa-qatalahum ahlu I-madinati). The event took place
at the time when Yazid was denigrated (by the opposition — K.) and
Ibn al-Zubayr already had thrown off his allegiance to him, the report
remarks. The people of the market hoisted a banner (fa-‘agada ahlu

1387/1967), 249 (... kdna ra’sa l-mawdli yauma [l-harra . ..), 255; al-Baladhuri, op,
cit. 1vb, 385, line 5.

59 Abii 1-"Arab, op. cit., fol. 53a, ult.

60 See about Ritij: al-Samhidi, op. cir. 1v, 1215.

61 See Abii 1-°Arab, op. cit., fol. 53a (from Dhubab until Mirbad al-Na'am, the
market of the cattle); al-Samhiidi, op. cit. 1, 129; 1v, 1206, line 1.

62 Abu l-"Arab, op. cit., 53a ult.—53b, line 1: ... gad saffa ashdbahu karadisa,
ba"dahum khalfa ba'din, ild ra’si i-thaniyyati . . .

63  Abii I-*Arab, op. cit., fol. 53b.

64  Al-Samhiidi, op. cit. 1, 130, penult; Abd I-"Arab, op. cit., fol. 53b, inf.

65 Al-Suyuiti, al-Durr al-manthir (Cairo, 1314) v, 188,; al-Samhidi, op. cit. 1, 131;
al-Dinawari, op. cit., 265. '
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I-saqi rayatan), fought the mawal mu'awiya and killed (probably some
of — K.) them. This caused an upsurge among the people of Medina
and they expelled the governor.66

Whatever the historical value of this report, it helps us to gain an
insight into the character and the duties of a special group established
by the ruler, the mawali mu'awiya. Some of these mawalli mu'awiya took
part in the expedition against ‘Abdallah b. al-Zubayr, as mentioned
above. The Umayyads expelled from Medina left the city accompanied
by their mawali.

Important details about the formation of some groups of mawdli can
be deduced from the story about the dismissal of the governor of Medina,
‘Amr b. Sa‘id. When al-Walid b. ‘Utba was reinstalled as governor of
Medina (in 62 AH) he arrested some three hundred mawali and servants
(ghilman) of the deposed governor. “Amr secretly sent a messenger to
those arrested, and promised to provide them with camels which would
halt in the market of Medina; on a given sign the arrested would break
the door of the jail, mount the camels and join him in Syria. The plan
was indeed carried out successfully.67 These mawali thus had personal
loyalty and attachment; they were not the official guard of the governor,
they were the personal property of ‘Amr b. Sa'id. The opinion of the
new governor, al-Walid b. ‘Utba, seems to have been different: He
considered them as property of the state, which had consequently to be
transferred to the successive governor. For *"Amr b. Sa‘id had fraudulently
appropriated to himself the payments sent by the Caliph to the people of
Medina and had used these sums for the acquisition of servants and
slaves. This was one of the causes for the fact that relations between the
people of Medina and the rulers deteriorated and that they felt bitterly
about their governor.68

Further instances of Umayyad mawall, who identified themselves with
their masters and fought bravely for their cause, are recorded. A maula
of ‘Utba b. abi Sufyan fortified himself with a group of fifty men in

66  Ibn Ra’s Ghanama, op. cit., fol. 74b.

67 Al-Tabari, op. cit. 1v, 366-367; Ibn Ra’s Ghanama, op. cit., fol. 72b. There is
however a remarkable report recorded by Ibn Junghul, in his Ta'rikh (Ms. BM Or
5912, 1, 162b), according to which the rebelling Medinans under the command of
‘Abdallah b. Hanzala arrested the slaves (‘abid) of "Amr b. Sa'id and got hold of
property, possessions and produce in Medina after the return of the deputation from
Damascus in 62 AH. The 300 slaves managed to escape according to a plan devised by
‘Amr b. Sa‘id and succeeded in joining him.

68 Ps. Ibn Qutayba, op. cit. 1, 189, lines 17-18.
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al-T#’if; he later surrendered and was executed by “Abdallah b. al-Zubayr
in Mecca.69

The role of the mawali in the struggle between *Abdallah b. al-Zubayr
and the Umayyads can be deduced from the story of al-Miswar b.
Makhrama. He transferred weapons and coats of mail from Medina to
Mecca and distributed them among his trained and steadfast mawali
in order to fight the Syrian troops sent by Yazid. They surrounded him
during the fight, trying to defend him; later they abandoned him, but they
succeeded in killing several Syrian soldiers.70

The reports quoted above help us to elucidate to some extent the mean-
ing of the two key expressions: “sawdfi mu'awiya” and ‘“‘mawali
mu'awiya”. The battle of the Harra with its sad result is closely linked
to the sawdfi and the mawali of the Umayyads.

v

The Medinans, Angaris and Qurashites, barring Ibn Mina from access
to the estates of Mu“dwiya (i.e. the estates of Yazid — K.), argued that
his action constitutes hadath and darar. This would indicate that in their
opinion the rights of Mu‘awiya to these estates were unfounded and his
ownership caused damage to their rights. This argument was explicitly
formulated in the talk of the deputation of Ansaris and Qurashites who
called on the governor of Medina. “You know, they said, that all these
estates belong to us and that Mu‘awiya preferred others in the granting of
payments and did not give us even a dirhem, let alone more.70* This was
so until the time when we were pressed by hard time and oppressed by
hunger, that Mu‘awiya (by exploiting our distress — K.) bought it (i.e.
our land — K.) by a hundredth of its (real — K.) value”.7! It is evident
that the former landowners considered the acquisition of their property
in such a way as an iniquitous transaction by which they were afflicted;
they referred to it by the expressions “hadath” and “darar” and con-
sidered it void. In their opinion Mu‘awiya’s ownership was not lawful
and they apparently demanded the restitution of their rights.

In a talk with “Abdallah b. Ja'far, who interceded for the people of
Medina, Yazid responded partly to the demands of the Medinans by
promising to grant them as an exceptional favour two payments every

69 Al-Baliddhuri, op. cit. 1vb, 30, lines 12-15.
70 Al-Dhahabi, Siyar a'ldm al-nubala’ 1, 263.
702 On the delay of payments to the Ansar, see Ibn ‘Asakir, op. cit. u1, 369;
Ibn Hajar, al-Isaba 1, 194, No. 902.
7t Ps. Ibn Qutayba, op. cit. 1, 169.
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year (in summer and in winter) and to fix the price of wheat in Medina
at a rate equal to that in Syria.72 Yazid also undertook to repay fully the
amounts withheld by Mu‘awiya.’3 In a slightly different version, in
which the terms of Muslim b. “Ugba were formulated, the two former
promises, that of making the price of wheat the same as in Syria and
that of giving them two payments a year, are supplemented by a promise
to repay the amounts dishonestly taken by *Amr b. Sa‘id.’4 The Medinans
rejected the terms of the Caliph as conveyed by Muslim b. ‘Ugba.
The rebelling Medinans had, however, no political programme, nor
a plan of action. ‘Abdallah b. al-Zubayr claimed sagaciously and shrewdly
that he demanded only to adhere to the idea of the shitrd.’s It is re-
markable that it was a courageous mauld, Abi Hurra, who dared accuse
‘Abdallah b. al-Zubayr of striving to declare himself caliph, not caring
to act according to the principle of shiira which he advocated; he con-
sequently parted company with Ibn al-Zubayr.7® The Medinans, in
contradistinction, proclaimed that they would not swear the oath of
allegiance to Yazid, as reported in the current sources.’”7 They were
overconfident of their victory. They thought that if Syrian troops faced
them even for a month they would kill not even one of the Medinans.?8
They exerted themselves in imitating the Prophet in their military tactics
and strategy and dug ditches in Medina, basing their defence on this
device,” as did the Prophet in the Battle of the Ditch. They were asked
by their leaders to swear the oath of fighting until death,80 as did the
Companions of the Prophet at al-Hudaybiyya. They heedlessly let the
Umayyads and their mawali leave Medina, credulously convinced that

72 Lammens, op. cit., p. 242 reads according to the version of al-Bayhaqi's al-
Mabhdsin wa-l-masawi (1, 101) J,_'_L'I and translates: “Le calife s’engage a faire vendre
chez vous le froment, au prix du fourrage.” The text in Ps. Ibn Qutayba, op. cit. 1,
170: an aj‘ala l-hintata “indahum ka-si‘ri l-hintati ‘indand; wa-l-hintatu “indahum . ..
and 1, 189: an aj‘ala si'ra l-hintati ‘indakum ka-si‘ri I-hintati ‘indand . . . seems to be
preferable.

73 Ps. Ibn Qutayba, op. cit. 1, 170.

74 Jbid. 1, 189.

75 See al-Balidhurl, op. cit. 1vb, 16, line 9; 17, line 6; comp. ibid., 29, line 15; 27,
lines 11-12; and see ibid. v, 195, lines 9-13; Ibn Ra’s Ghanama, op. cit., fol. 73a.

76 Al-Baladhuri, op. cit. 1vb, 27; v, 188.

77 See Ibn Sa‘d, op. cit. v, 144, line 18; al-Tabarl, op. cit. 1v, 370.

78 Ibn Sa‘d, op. cit. v, 146: kunnd nagilu: lau agami shahran ma qatali minnd
shay'an.

79 Ps. Ibn Qutayba, op. cit. 1, 173; Abu I-"Arab, op. cit., fol. 53a; al-Samhiidi.
op. cit. 1v, 1205,

80 Ps. Ibn Qutayba, op. cit. 1, 173; Abi 1-'Arab, op. cit., fol. 53a.
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they would fulfil their solemn oath not to help the Syrian force if it pro-
ceeded against Medina, and that they would even try to persuade the
Syrian force not to attack Medina.8! They could have successfully used
the Umayyads as hostages when they faced the attack of the Syrian force
against Medina, as Marwan himself rightly estimated.82

The Medinan leaders who succeeded in escaping the massacre of the
Harra were deeply shocked, disappointed and embittered. They com-
pared their defeat after a short battle, lasting less than a day, with the
resistance of ‘Abdallah b. al-Zubayr which lasted six months; the fighting
force in Medina numbered two thousand zealous fighters, while “Abdallah
b. al-Zubayr fought with a small force and a troop of Khawarij.83 It was
again Marwan who soundly assessed the fighting forces in his talk with
Muslim b, ‘Ugba. He explained that the common people in Medina
had no fighting spirit and that only few of them would fight with re-
solution and conviction; they also lacked weapons and riding beasts, he
remarked.34

The battle of the Harra is thus seen to be the result of a conflict between
the owners of estates and property in Medina and the unjust Umayyad
rulers who robbed them of their property.

81 See al-Tabari, op. cit. 1v, 373, lines 5-6; Ps. Ibn Qutayba, op. cit. 1, 171.
82 Jhid. ‘

8  See Ibn Sa‘d, op. cit. v, 146, inf.; Ps. Ibn Qutayba, op. cit. 1, 178, 181.
84 Ps, Ibn Qutayba, op. cit. 1, 172, ‘
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XVI

THE SEVEN ODES

SOME NOTES ON THE COMPILATION OF THE Mu'‘allagat

The meaning of the word mu‘allagat by which the Seven Jihili
Odes were entitled by some transmitters and commentators has been
discussed at length by scholars and several suggestions have been put
forward for the interpretation of the word *. The story that the Odes
were suspended in the Ka‘ba has been rejected by the majority of the
scholars, but they have almost unanimously agreed, although with
some reservations, that ¢ the man responsible in the first instance for
selecting the seven poems and making them into a separate anthology
was a certain Hammad, called al-Rawiya (the Transmitter) ”’ 2. This
statement is indeed based on reports of early authorities who describe
the literary activity of Hammad under Yazid b. ‘Abd al-Malik and
Hisham b. ‘Abd al-Malik ? and record the tradition told on the authority

+ T. NOLDEKE: Beitrige zur Kenntniss der Poesie der alten Araber, Hannover
1864, XVII-XXIII; R. A. NICHOLSON: 4 Literary History of the Arabs, Cambridge 1956,
1o1-103; C. BERNHEIMER: L'Arabia Antica e la sua poesia, Napoli 1960, 85-86;
Bulletin des Etudes Arabes, Alger 1946, 152-158; CH. PELLAT: Langue el Littérature
Arabes, Paris 1952, 68; H. A. R. GIBB: Arabic Literature, Oxford 1963, 22—24; CH. J.
LYALL: Translations of Ancient Arabian Poetry, London 1930, XLIV; Nisir al-Din
al-Asad: Masddir al-ski‘r al-jakili, Cairo 1962, 169-171; ‘Abd al-Salam Hariin in
his Jntroduction to al-Anbari's Sharku l-gasd@’idi l-sab‘i I-tiwdli, Cairo 1963, 11-13;
J. M. ‘Abd al-Jalil: Bréve Histoire de la Littérature Arabe, Paris 1946, 37;
Siba‘i Bayylimi: Za'7ikk al-adab al-‘arabi, Cairo, n.d., I, 153-155; Ahmad
Muh. al-Havufi: A4l-kaydt al-‘arabiyya min al-shi‘r al-jakili, Cairo 1962,
200-212; ‘Umar Farrakh; 7a7ikk al-adab al-‘arabi, Beirut 1965, 75; Najib
Muh. al-Bahbiti: Ta'rikk al-shi‘r al-‘arabi, Cairo 1961, 194-195; Shauqi
Davyf: Ta'rikh al-adab al-‘arabi, al-‘asr al-jikili, Cairo 1965, 140-141; Hanna
al-Fakhiri: 7a7ikk al-adab al-‘arabi, Beirut 1960, 65—66; R. BLACHERE:
Histoire de la Littérature Arabe, Paris 1952, 1, 143-147; G. WIET: Introduction a la
Littérature Arabe, Paris 1966, 29-31; F. GABRIELL: La Letteratura Araba, Firenze 1967,
24, 34-44; A. J. ARBERRY: The Seven Odes, London 1957, 16-24, 232, 244-254.

? A. ]J. ARBERRY, 0p. cit., 16.

3Yaqit: Mujam al-udaba’, ed. Ahmad Farid Rifa‘i, Cairo 1938, X, 258—266;
Ibn Khallikan: Wafayiat al-a‘yén, ed. Ahmad Farid Rifa‘t, Cairo 1936, V,
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of al-Nahhas (d. 337 H) * according to which Hammad collected (jama'a)
the Seven Long Odes . Al-Jumahi (d. 231 H) states that Hammaid
was the first who collected the poems of the Arabs and recorded the
stories of these poems (wa—kdna awwala man jama'a ask'dra l-‘arabi
wa—sdga ahddithahd Hammddun al-rawiyatw). He adds, however, that
he was not trustworthy (wa-£dna ghayra mauthiiqgin biki) 3.

The records about the collection of the Seven Long Odes ¢ by
Hammaid al-Rawiya are contradicted by an account of ‘Abd al-Qadir
al-Baghdadi (d. 1og3 H), that ‘Abd al-Malik b. Marwan (d. 86 H)
“ discarded the poems of four of them and established in their place
four (other poets)” (wa-gad taraka ‘Abdu I-Maliki bnu Marwina shi‘ra
arba‘atin minkum wa—athbate makinakum arba'atan)s. If this report
were true there must have existed a collection of the Seven Odes in
the times of ‘Abd al-Malik. This fact was pointed out by Nasir al-Din
al-Asad, who quotes as well a saying of Mu‘awiya, reported by ‘Abd
al-Qadir al-Baghdadi ¢ that ‘“ the gasida of ‘Amr b. Kulthim and the
gasida of al-Harith b. Hilliza are among the prideworthy creations

119-129; al—-‘Isami: Sim¢ al-nujdm al-‘ewdli, Cairo 1380 d, III, 216-217;
al-Aghani, index; al-Marzubani: Nar al-gabas, ed. R. Sellheim, Wiesbaden 1964,
index; Aba 1-Tayyib al-Lughawil: Madtié al-nakwiyyin,
ed. Muh. Abi 1-Fagl Ibrahim, Cairo 1955, 72-73; Hamza al-Isfahini:
al-Tanbth ‘ald hudith al-tashif, ed. Muh. Hasan Al Yasin, Baghdad 1967, 38, 125,
186; al-‘Askari: Shark md yaga‘u fihi [-tashif, ed. ‘Abd al-‘Aziz Ahmad, Cairo
1963, 141-~143.

*See on him Yaqiat, op. cit, IV, 224-230; Ibn Khallikan, op. cit,
I, 209-211; al-Qifti: Inbik al-rwwaik, ed. Muh. Abi 1-Fadl Ibrihim, Cairo
1950, I, 101-104 (and see the references of the editor).

*2Yaqit, op.cit, X,266; Ibn Khallikian, op.cit.,V, 120; J. W. FUck,
E.1? s.v. Hammad al-Rawiya.

IMuh. b. Sallam al-Jumahi: Jadagdt fukil al-shu'ard’, ed. Mahmid
Muh. Shskir, Cairo 1952, 40-41; al-Marzubiadni, op. cit, 18s.

+ The early sources mention the Seven Odes as @l—sab‘u /-maskhidrat (M. SCHLOSsS-
INGER: [on Kaisdn’s Commentar zur Mo‘allaga des ‘Amy ibn Kultim nach einer Berliner
Handschrift, ZA, XXVI, 19, note 1); al-sab‘u I-tiwal alihiliyydt (ib., 18), al-sumu}
(Abt Zayd al-Qurashi: Jamharat ash‘dr al-‘arab, Beirut 1963, 80); al-
mudhahhabit (Ibn ‘Abd Rabbihi: a/-Jyd al~farid, ed. Ahmad Amin, Ahmad
al-Zayn, Ibrahim al-Abyari, Cairo 1965, V, 269); al-mu‘allagit (ib., wa—gad yugdalu
lakd I-mu‘allagat). A poem from the collection of the Seven Odes was referred to as
al-wdkida (see al-Jumahi, op. cif, 115); the poets of the Odes were called
ashdb al-wahida (ib., 128), as rightly explained by the Editor (ib., note 3). See the
discussion of this problem al-Haufi, op. cif., 202-206.

5 Khizdnat al-adab, ed. ‘Abd al-Salim Harin, Cairo 1967, I, 127.

S Khizinat al-adab, Cairo 1299 H, I, 5109, :
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of the Arabs (min mafdkkir: [-'arabr); they were suspended for a long
time in the Ka'ba' and concludes that * people knew about the
mu'allagit and their being suspended in the Ka‘ba a long time before
Hammad ” ~.

A new light on the time of the compilation of the Seven Odes, the
identity of their collectu.s, the purpose of the compilation and the changes
it underwent, is shed in a significant passage of Ahmad b. Abi Tahir
Tayftr's (d. 280 H) K#tab al-manthitr wa—l-mangiim *.

According to a tradition told on the authority of al-Hirmazi?
Mu‘awiya ordered the transmitters of poetry * to choose for him poems
(gasd’id) which he would teach his son to recite; they chose for him
twelve poems (gasd'id):

1. Qifd nabki min dhikrd kabibin wa—manzili (Imru 1-Qays)

2. Li-Khaulata atldlun bi-burqati Thahmadi (Tarafa)

3. A-min Ummi Aufd dimnatun lam takallami (Zuhayr)

4. Adhanatni bi-baynikd Asma'a (al-Harith b. Hilliza)
5. ‘Afati I-diyaru mahalluhi fo-mugimuhd (Labid)

6. Ald hubbi bi-sahniki fa—sbahing (‘Amr b. Kulthiim)
7. In buddilat s min ahlihd wuhiishan (‘Abid b. al-Abras)
8. Basatat® Rabi‘atu [-habla lana (Suwayd b. Abi Kahil)
9. Ya ddara Mayyata bi-I-‘Alyd'i fa—l-Sanadi (al-Nabigha)

10. Y& ddra ‘Ablata bi-l-Jiwd'i (takallami) (‘Antara)

Al-Hirmazi remarks that he thinks (wa-agzunnu) that the two
additional poems were:

tt1. Waddi' Hurayrata inna [-rakba murtahili by al-A‘sha
12. (A-)sa’alta rasma I-dari am lam tas'ali by Hassan b. Thabit?

Y Masadir al-shi‘r al—jéhili, 170-171; comp. Abii 1-Baqa’ Hibatu 11ah: a/-Mandgid
al-mazyadiyya, Ms. Br. Mus. f. 38b: wa—gdli: mafdkhiru [~‘arabi thaléthatun:
qasidatu [-Harithi bni Hillizata [-Yashkuriyyi... wa-gasidatu ‘Amri bni Kulthimin
-Taghlibiyyi . . . wa-gasidatu [arafata bni 1-'Abdi. ..

2 Ms. Br. Mus,, Add. 18532, ff. 49a—50a; on Ahmad b. Abi Tahir
see FUAT SEZGIN: Geschichte des Arabischen Schrifttums, Leiden 1967 1, 348-349.

3Al-Hasan b. ‘Ali al-Hirm3zi. Seeon him al-Marzubani,
op. cit., 208-210; Y iqut, op. cit, I1X, 24-27.

4 In the text: gdla [-Hirmdziyyw: wa—gad ruwiya anna Mu'‘dwiyata min al—
ruwdti an yanilakhibi lahu gasd’ida yurawwihd bnahu; 1 vead: amara l-ruwdta. ..

5 In the text: in fubuddilat.

S In the text: nashatat.

7 Ahmad b. Abi Tahir Tayfir, op. cit., f. 50a.
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Another tradition told on the authority of al-Hirmazi traced back
to some scholars (... amnaku qdla: dhakara i ghayru wdhidin min
al-‘ulama’i . ..) gives a valuable report about the selection of the Seven
Odes carried out by ‘Abd al-Malik. ‘ The number of seven odes”,
states al-Hirmazi, “ was fixed by ‘Abd al-Malik and he collected
them " (anna l-sab'a l-gasd’ida llati sabba'ahd ‘Abdwu I-Maliki bnu
Marwana wa—jama‘ahd). No one in the Jahiliyya ever collected them
(wa-lam yakun fi l-jahiliyyati man jama‘'ahd qattu). People consider,
says al-Hirmazi, that in the Jahiliyya period they were made use of
in prayer (wa—l-ndsu yarauna annahu kidna yusalld bikd fi l-jahiliyyati).
Al-HirmazI1 records six odes chosen by ‘Abd al-Malik in the following

order:

1. AlG hubbi bi-sahniki fa—sbakind by ‘Amr b.
Kulthim

2. Adhanatni bi-bayniki Asma'a by al-Hirith b.
Hilliza

3. Basatat Rabi‘atu I-habla land by Suwayd b. Abi
Kahil

4. A-min al-maniini (wa-Yraybihd tatawajja‘d by AbiG Dhu‘ayb
al-Hudhali

5. In buddilat min ahlihd wuhiishan by ‘Abid b. al-
Abras

6. Ya dira ‘Ablata bi-l-Jiwd'i * takallami by ‘Antara

Al-Hirmazi continues: “‘ Th:n ‘Abd al-Malik stumbled and came
to a halt in the choice of the seventh ode (¢dl/a: thumma wrtija ‘ali ‘Abdi
I-Maliki I-sabi ‘atu). At that moment his son, Sulaymain, then a young
boy, entered into his presence and recited the poem of Aus b, Maghra'
in which the poet says:

Muhammadun 3 khayru man yamshi ‘ald qadamin
wa-sihtbdhia wa— Uthmanu bnu ‘Affdnd 1.

Muhammad is the best of those who walk on feet
and his two Companions and ‘Uthman b. ‘Affan.

' This expression is not clear; it may probably denote that they were venerated,
csteemed and respected by the people of the Jahiliyya.

? In Ms. éi-Liwd'in.

3 In Ms. Muhammadun sallé lldhu ‘alayhi wa—dcliki.

4 Al-Jumahi, op. cil., 410 records some verses of this poem. But the
verse quoted by Ibn Abi Tahir consists of the first hemistich of verse four and
the second hemistich of verse two, as recorded by al-Jumahi. The verses of Aus
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‘Abd al-Malik became impassioned in favour of the poem (wa—
ta'assaba lakd) and said maghghirihad i.e. include the poem of Ibn Maghra’
in with them (i.e. with the six afore-mentioned ones — fa—gdla ‘Abdu
I~-Maliki, wa—ta'assaba lahd, maghghirihd ay adkkili qasidata bni
Maghrd'a fika)*.

There is no reason to cast a doubt about the authenticity of these
two accounts of al-Hirmazi. The deep interest of Mu‘awiya in poetry,
his close contacts with contemporary poets and the high esteem in
which he held them are well attested >. ‘Abd al-Malik’s familiarity with
poetry was not less than that of Mu‘dwiya 3. The circumstances men-
tioned for the composition of the collection by Mu‘awiya for the prince (it
was probably Yazid) are quite plausible: Mu‘dwiya wanted to give him
a literary education in the manner of Arab society, to teach him the
poems which were considered the best and probably most widely discus-
sed and recited in the circles of chiefs and governors* whom he had

b. Maghrd’ are mentioned by al-Jumahi in connection with the story of a contest
between al-Akhtal and Jarir in the presence of al-Walid b. ‘Abd al-Malik. When
al-Akhtal recited the poem of ‘Amp b. Kulthiim ~al-Walid urged Jarir to recite the
poem of Aus b. Maghra’ saying, exactly asin the textof Ibn Ab1 T a hir, maghghir
yéd Jarir. L'A, s.v. m gh r mentions that ‘Abd al-Malik bade Jarir to recite the verses
of Ibn Maghra’ saying maghghir (but the verses are not quoted). Comp. al-Zamakh -
shari: al-Fg'ig, ed. al-Bijawi-Muh. Aba 1-Fadl Ibrahim, Cairo 1948, III, 40
(‘ABD AL-MALIK: maghghir yd Jarir). lbn Hajar al-‘Asqalani in his [fsdba,
Cairo 1323 H, I, 118, n. 495 records the verse as quoted in the Ms. and mentions the
opinion of Ibn Abi Tahir about the poem of Aus b. Maghra’: * nobody composed a
poem nicer than this .

On Aus b. Maghr?d’ see: al-Asma't: Fuhilat al-shu'arg’, ed. Khafaji-Zayni,
Cairo 1953, 44; al-Baladhurl: Ans@b al-ashrif. Ms., f. 1046b; IBN QUTAYBA:
al-shi‘r wa—l-shu‘ard’, ed. M. J. de Gozje, Leiden 1904, 432; al-Bakri: Simy¢ al-la’
ali, ed. al-Maymani, Cairo 1936, 795; @/—~Aghdni, index; Shauqi Dayf: a/-Tatawwur
wa-l-taydid fi l-shi‘r al-umawi, Cairo 1965, 20.

On the daughter of Aus b. Maghra’, Zaynab, see al-Baladhuri, 0p. ciz., Ms. f. 397a.

On the son of Aus b. Maghra’, Wabr, see Nagd’id, ed. A. A. Bevan, Leiden
1909, 717-718; M. NALLINO: An-Ndbigah al-Ga'di e le sue poesie, RSO, 1934, 393~399;
idem: Le poesie di an-Nabigah al~Ga'di, Roma 1953, 135-136.

*Ibn Abi Tahir, op. i, f. soa.

* See e.g. Aghdni, index; al-Suvyiti: Td'rikh al-khulafd’, ed. Muh. Muhyi
I-Din ‘Abd al-Hamid, Cairo 1952, 202-203; Ibn Abi I-Hadid: Shars
nakj al-baldgha, ed. Muh. Abi 1-Fadl Ibrahim, Cairo 1964, XX, 156;al-Baladhuri,
op. cit., Ms. ff. 348b, 349a, 350a, 352a, 354b, 355a, 357b, 359a, 361a-363b, 364b-365b,
367b, 370a-b, etc.

3 Seee.g. Aghdni,index;al-Su yilti, op.cit,220-221; Ibn Abi i-Hadid,
op. cit., XX, 161-165; KUTHAYYIR ‘AzZzZA: Diwdn, ed. H. Pérés, Alger 1930, index.

* See J. OBERMANN: Early Islam (in R. C. Dentan’s —ed.— The Idea of History
inthe Ancient Near East, Yale University Press 1966, 289): * ... genealogy and poetry
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to meet. It was the heritage of Arabism which he had to absorb and
display. It was probably the same aim that ‘Abd al-Malik pursued
when he decided to compile his anthology: to educate the crown prince
within the Arabic tradition of poetry. It was evidently the same reason
which caused al-Mangiir to employ al-Mufaddal al-Dabbi and to engage
him to compile the anthology of the Mufaddaliyyat*.

Ibn Abi T3hir furnishes us with important details about the Seven
Long Odes (al-gasd'idu I-sab'un l-tuwalu), current in his period, in the
third century of the Hijra. He records two lists. In the first list he
enumerates eight poems in the following order:

. ‘Amr b. Kulthiim ?
. Al-Harith b. Hilliza ®

1. Imru 1-Qays: Qifd nabki min dhikrd habibin wa-manzili
2. Tarafa: Li-Khaulata atldlun bi-burqati Thahmadi

3. ‘Abid b. al-Abras: Agfara min aklihi Malhibu

4. Zuhayr b. Abi Sulmi:®

5. ‘Antara ?

6. Labid ®

7

8

Ibn Abi Tahir attempts an assessment of the merits of the odes.
He mentions the opinion of scholars that the Seven Odes surpassed
all other poems because of the many themes which they contained;
they had no match.

The gasida of Imru 1-Qays contained themes superior to those
of other (poets); other poets derived theirs from him and based their
poems on his poetry. ‘

The gasida of Tarafa is one of the best odes written by one of the
Ashdb al-wdhida3. He closed it with the most eloquent proverb:
sa-tubdi laka l-ayydmu ma kunta jihilan: wa—ya'tika bi—l-akhbdri man
lam tusawwidi. Some poets of the period of the Jihiliyya tried to com-
pose a poem like this, but without success.

must be seen to enjoy far greater popularity in the early Islamic era than Koran and
Hadit™; and see Shauqi Dayf, g cit, 145-146.

T See R. SELLHEIM: Prophet, Chalif und Geschichte, Oriens, 18-19, 1967, 4l
“ Natiirlich musste der junge Prinz als kiinftiger Regent des islamischen Reiches,
als héchster Vertreter der muslimischen Gemeinde, als Verwandter des Propheten
mit der Kultur und Geschichte der arabischen Ahnen vertraut sein .

? The poem is not mentioned.

3 See note 4, p. 28, above.
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No one in the Jahiliyya, except Dhii 1-Isba‘ al-‘Adwini, composed
a poem in the metre and ‘ari@d of the poem of ‘Abid b. al-Abras: agfara
min ahlibi Malhiibu *; this poem of Dhii l-Igba‘ is more likely to be
an eloquent speech than a gasida.

The gasida of Zuhayr has no match in its description of the war,
in what he says about peace, in the manner he made reproaches and
in the proverbs he used.

The gasida of ‘Antara surpassed other poems by the use of descriptive

‘passages and by expressions of bravery. Every poet borrowed from it.

The gasida of Labid is the best of his poems (‘aynu ski‘riki) and
contains beautiful themes. It was therefore incorporated into the collec-
tion of the odes though Labid is not like them (i.e. he is inferior to the
poets of the odes).

The gasidas of ‘Amr b. Kulthiim and al-Harith b. Hilliza are con-
cerned with approximately the same theme, they produced fine poems,
but they are not like the preceding ones (i.e. they are inferior to them).

Some people, continues Ahmad b. Abi Tahir, added to the Seven
Odes the gasida of al-Nabigha concerning the subject of apology; it
is unique in this matter. As this gasida is the best of al-Nabigha’s
poetry, some people incorporated this poem: Y@ ddre Mayyata bi-I-
‘Alyd'i wa—I-Sanadi into the (collection of) Seven Odes. The author
quotes a saying of Abii ‘Amr b. al-‘Ald’ stating that Zuhayr does not
deserve to be a hireling of al-Nabigha, remarks however that, in his
opinion, Abii ‘Amr erred >

The gasida of al-A'sha: Waddi' Hurayrata inna l-rakba murtahilu
is excellently done but it stands in no relation to the afore-mentioned
odes.

'* General consent ”, concludes Ibn Abi Tahir, * is in accordance
with what we have said ”’ (i.e. about the eight odes, without the additional
ones) 3.

In another passage Ibn Abi Tahir records the second list of the
Seven Odes. Here only seven poems are mentioned. The order of the
poems is different.

“ We found the transmitters agreed upon the Seven Long Jahili
Odes ”’, says Ibn Abi Tahir (wa-lladhi wajadnd ‘alayhi I-ruwdta mujtami-
‘ma fi qasd'ida l-sab‘u I-tuwalu 1-jikiliyydtu).

' See on the metre of this gasida the note of Lyall in his edition of the Diwdn
of ‘Abid, Leyden 1913, 5, note I.

? See this saying quoted: Ibn Abi l-Hadid, op. cit.,, XX, 161.

31bn Abi Tahir, op. cit., f. 40a-49b.

XVI



XVI

34

. Imru 1-Qays: Qifd nabki

. Zuhayr: A-min Ummi Aufa

Tarafa: Li-Khaulata atlilun

. ‘Amr b. Kulthim: Ald hubbi

. ‘Antara: Hal ghddara I-shiu'ard’u

. Labid: ‘Afati I-diyaru

. Al-Harith b. Hilliza: Adkanatna bi-baynihc Asma'u

O Y N e

Some people, says Ibn Abi Tahir, incorporated (wa-minkum man
adkhala) into the collection:

1. ‘Abid: Agfara min ahlihi Malkitbu
2. Al-A'shd: Waddi' Hurayrata inna l-rakba murtahilu
3. Al-Nabigha: Y2 ddra Mayyata bi-I-'Alya’i wa—Il-Sanadi

“ We have not found them ", concludes Ibn Abi T3hir, ¢ mentioning
other poems except these, composed by these first class poets in accor-
dance with what we have mentioned about their selection ' (wa-lam
najidhum dhakarii ghayra hiddkihi 1-gasd'idi li-hd'uld'i I-mutagaddimina
li-mad dhakarna min ikhtiyarikim) *.

The ten poets of these Jahiliyya Odes are considered by Abi ‘Ubayda
the excelling poets of the Jahiliyya (wa—gdla Aéi ‘Ubaydata: ask‘aru
shu'ard'i l-jakiliyyati ‘asharatun, awwaluhum Imri -Qaysi. . .etc)™

The account of Ibn Abi Tahir shows clearly that the collectors
of the odes started almost immediately with the establishment of the
Umayyad rule. The collection of Mu‘dwiya contained twelve odes
and was intended as an anthology for the education of his son (appa-
rently the crown prince). The expression ywrawwiha bnahu does not
make it possible to decide whether these odes were written down or
not. The anthology of Mu‘awiya contained indeed the ten poems which
form te collection of the mu'allagat. The two additional poems were
of two contemporaries: Suwayd b. Abi Kahil and Hassan b. Thabit.
Suwayd b. Abi Kihil was a famous poet 3 and his gasida was known

t Ib., f. 50a; for the variants of a/-mutagaddimin see e.g. Ibn Qutayba, op. cit.,
141, “a” (#-ma'didin and al-mugaddamin).

2Al-‘Abbas b. ‘Ali al-Husayni al-Misawl: Nuzkatu l-jalis
wa-munyatu l-adib l-anis, Najaf 1968, II, 182; and comp. Ibn Sharaf al-
Qayrawianil: Rasdil al-intigid (in Kurd °‘Ali’s Rasd’il al-bulaghd’, Cairo 1946,
314-316).

3 See on him: Ibn Qutayba, op. cit, 92, 141, 250-251; Aghdni, X],
165-167; al-Bakri: Simy al-ld'déli, 313; Ibn Hajar: al-Jsdba, 111, 172, no.
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as al-yatima in the time of the Jihiliyya; it contained many #iéam
and was probably therefore incorporated into the collection *. Hassan
b. Thabit was an adherent of ‘Uthmian and favoured Mu‘awiya. The
poem itself is a Jahili one and is therefore considered a fine one®

‘Abd al-Malik reduced the number of the odes from twelve to
seven. He included however among these seven odes two odes which
were not contained in the selection of Mu‘awiya: the gasida of Abi
Dhu'ayb and the ¢gasida of Aus b. Maghrd’, both poets who composed
their poems in the period of Islam. The tendency of ‘Abd al-Malik
in his incorporation of the ¢gasida of Aus is obvious and can be gauged
from the verse recited by his son Sulaymain: the Prophet is mentioned
with his two Companions (i.e. AbG Bakr and ‘Umar) and ‘Uthman
b. ‘Affin. ‘Ali is not mentioned. This was in perfect harmony with
the Umayyad idea of the legitimacy of the Muslim government. The
gasida of Abii Dhu'ayb was included in the anthology of ‘Abd al-Malik
because of its popularity: already Mu‘awiya, according to tradition,
recited verses of this gasida before his death 3.

The tradition about the compilation of the anthology of the Seven
Odes, begun by Mu‘dwiya and concluded by ‘Abd al-Malik, fell into
oblivion probably due to the fall of the Umayyad dynasty and the
victory of the Abbasids. Scholars of a later period apparently were
not satisfied with the selection of ‘Abd al-Malik and returned to the

3716; IBN DURAYD: al-Ishtigdg, ed. ‘Abd al-Salam Hariin, Cairo 1958, 340-341;
al-Mufaddaliyyat, ed. Lyall, Introduction, p. XIV; Sadr al-Din al-Basri,
al-Hamdsa al-basriyya, ed. Mukhtir al-Din Ahmad, Hyderabad 1964, I, 94; IBN
QUTAYBA: ‘Uyiin al-akhbdr, Cairo 1928, 11, 10; al-Baghdadin: Khizanat
al-adab, Cairo 12g9 H, 11, 546-548; Aba Hanifa al-Dinawari al~Akhkbar
al-fiwal, ed. ‘Abd al-Mun‘im ‘Amir—Jamil al-Din al-Shayyal, Cairo 1960, 3c83;
Muh. ‘Alyan al-Marziqi: Mashdhid al-insdf ‘ald shawdhid al-kashshdf,
Cairo 1354 H, 72 (appended to al-Zamakhshari’s Kaskshdf); Muh. Bagqir al-
Sharif: al-Jimi* al-shawdhid, Isbahan 1380 H, II, 25; al-Ansari: Mughni
I-labib ‘an kutub al-a‘'drib, ed. Muh. Muhyi 1-Din ‘Abd al-Hamid, Cairo, al-Maktaba
al-tijariyya, n.d., I, 328, n. 533; idem: Skudhir al-dhahab fi ma'rifati kaldm al-‘arab,
ed. Muh. Muhyi 1-Din ‘Abd al-Hamid, Cairo 1942, 138, no. 63.

I See the contradictory opinions of OMAR A. FARRUKH: Das Bild des Friihislam
in der Arabischen Dichtung ~ von der Hijra bis zum Tode ‘Umar’s, Leipzig 1037, 22:
50, 98, 110 and Shauqi Dayf al-Tatfawwur wal-tajdid fi I-shi'r al-umawi,
p. 20 about whether this gasida is a Jahili one or it is influenced by the teachings of
Islam. :

? See the opinion of al—Asma ‘i hidhd Hassdnu bnu Thabitin fahlun min
fukali l-jahiliyyati fa-lammd ji'a l-islamu sagafa shi‘ruku (Ibn Qutayba: al-Shi‘r
wa—l-shu'ard’, 170).

3See al-Baladhuri, op. cit., f. 380a.
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anthology of Mu‘dwiya. They confined themselves to the Seven Jahili
Odes upon which “ the scholars unanimously agreed ”” and which form
the popular anthology of the seven mu‘allagit to the present day. The
odes of Suwayd b. Abi Kihil and Hassan b. Thabit were eliminated.
The three additional odes of the collection of Mu‘awiya (‘Abid, al-
Nabigha, al-A‘shd) were in fact incorporated in a wider anthology
already in the third century of the Hijra, as attested by Ibn Abi Tahir;
this was the collection of the Ten Odes which is in fact transmitted even
today.

The merit of Hammad seems to have been that he transmitted the
Seven Jahili Odes derived from the collection of Mu‘dwiya and that he
discarded the collection of ‘Abd al-Malik. Later literary tradition
attributed the selection to Hammad.

In the third century these Odes gained wide acclaim and children
were taught them in the Aurtdb *.

"Ibn AbI Tahir, op. cit., f. 49b.
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hashr: XI 3,10,11

Hassan b.,Thabit: I 148-151;1I1 83;
I11 1473X 338,339,344,353,356,
357

Hawazin: TII 154;3XI 1

al-Hawfazan b, *Amr b.Sharik:
I1I1 159

al-Hazm (1,): 1 129

Hebron,see al-Khalil

hijaba: II 70,75

Hijaz (1.): T 116,128;111 144,
146,148;X 356;XV 35

hilf halif hulafa®: I 117,120,
157; 11 83

al-hilla: T 133,141,142

hima: XI 12,13

Hind b.Hind b.AbI Hala: I 160

Hind b.KhadIja: I 145

hinth: V 227,229,230

al-Hira,(1l.): I 113-116,121,134,
157,160; 11 69,72; 111 144 £f.;
V 223 f£.;XIII 191

hirmiyy: 1 131,139

Hisham b, ‘Abd al-Malik: IX 275;
XI 173XV 27

Hisham b.al-MughIra: 1 158;
11 64-66;31IV 427

Hubayra b.*Amir b,Salama al-
Qushayri: III 154,155

Hubaysh b.Dulaf: IIT 156

al-Hudaybiyya (1.): XV 48

Hudayl: I 141,143;11 67,7431V
431

Hujr b.ShurahIl al-Kind{:
II 68

hukima: I 155;see hakam

Huluban (Haliban),(l.): IV 426,
427,432,433,436

Humayd b.Zubayr b.al-Harith b.
Asad b, ‘Abd al-*Uzza: 1 126,
127

Humays b.Udd: IV 433

hums: I 132-142,157;11 63,75,77,
79,80;IIT 158;XI 9

Hunayn (1.): IT 79;XI 1

Husayn b, ‘A1l b.Abi Talib:
XIV 222,223;XV 34

Huwaytib b.‘Abd al-‘Uzzi:
IT 85

tibadat: V 227
Ibn Buqayla: III 146
Ibn al-Dughunna: VIT 31,32
Ibn MIna: XV 38-42,47
Ibn al-RahIn: II 85
1dris (saha’if idris,sunan

idrls): XIV 231
ifada: I 138,146,147
ihram: I 133,141

: 1 146,147,153-157

‘I1af,see Rabban b.Hulwan

137,141,143,157;11 79,80

Imru’l-Qays al-Badan: 111 166

¢Iraq (1.): T 117,118,120;11 62,
91;TIT 153,159;XI 163 X1 222,
223;see flefs

¢1sda,see Jesus

Isaf: VI 271

Isaiah: XIV 222,231

‘1§5m: I 117,118

Ishaq b.,AbI Talha: X 345

‘igma: VI 272,274,275

Ismaéil: T 128;TIT1 145

al-isra?; XIT 212;XIIT 190

1srﬁ’ilixxit: X1V 222,237

itawa: ITI 153,161,164

i¢tifad: I 122

TVtikaf: V 227,235;X11 201,220

Iyad: I 141

$Iyad b.Himar al-Mujashi‘i al-
Tamlml: 1 139

Iyas b.Qabisa: III 152

Jabala b.Ayham: II 62

Jabbar b.Salma b,Malik b.
Ja‘far: X 350,355

Jacob: XIV 221

Jadilat Qays: I 138

Ja‘far b.%Amir b.Sa‘gafa: X 354

Jatfar b.Kilab: X 339,348,354~
356

Ja‘far b.Muhammad al-Sadiq:
XII 204;XI1II 190

Jafna: 1 121

Jafrs XIV 232

al-jamarat: III 166

Janab b,Hubal b.%Abdallah:
1 133,134,141

al-Janad,(1.): XITI 190,191



Jarir b. ‘Abdallih al-Bajali:
X1V 225
al-Jazira,(l.): VI 270
Jeremiah: XIV 231
Jerusalem: XI 18;XIT 217;XIII
173 ff;XIV 236
-Bayt al-Maqdis: XIII 190
~the Rock: XIII 191,193-195
Jesus: V 228;XI1 200;XIV 222,
226,228,231,234
~the Messiah: IV 425;XII 203;
~hikmat *lsa,risalat *isa:
XIv 231
Jews (Jewish): III 146,147;
V 230;VI 270;VIII 155;1X 272,
276;X1 11,13;XIIT 195;XIV 215,
221-226,228,229,231-239
al-jimar,see al-jamarat
jiwﬁr: VvV 223,229-231,235
Joseph: XIV 221,234
Joshua b.Nun: XIV 233
Jubayr b.Mut‘im: II 89
Judda,(1.): IT 79;XIV 225
Judges (Arbitrators): 1 145-148,
157
Judl (mount): XIII 191,192
Juéfi: I11 166
Jumah: II1 82
Jurhum: T 152
Jushaysh (or Hubaysh) b.Nimran
al-RiyahI: IIT 158

Ka‘b b.‘Adiyy: XIV 225

Ka‘b al-Ahbar: XIII 177,189;
X1V passim

Ka‘b b.al-Ashraf: IX 272-274,
276

Ka‘b b.Malik:

Ka‘b Quraysh:

Ka‘b b.Rabi‘*a
I 133,139

al-Ka‘ba: 1 119,126,135,138-140,
144,152;11 64,65,68,70-72,75,
78,79,87,93; 111 145;1IV 427;
vV 223,227,232-236;VI 271;X1
17;XI1 216,219,220;XII1 179,
181,188,191,193-195;XVI 27,29
-al-Hamsa’: 1 139

Kabsha: IV 435,436

Kahin (of the Lihb): 1 138

Kalb b.Wabara: I 128-130,133,
134,143,158; 111 157,166

karadls: XV 45

Karib b.Safwan: I 147,153,157

kawthar: III 169

Kazima,(1.): IV 434

Khadlja: 1 145,160;11 85;V 224-
227,230;VII 27,31,32

X 339,344,345 ,356
I 139
b.‘Amir b.Sa‘sa‘a:
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Khalid b.‘Abdallah al-Qasri:
IT 91;XIII 220
Khalid b.al-Harith b.*Ubayd b.
Taym...b, *Abd Manat b.Kinana:
vV 231,235
Khalid b.Ja‘far b.Kilab: I 139;
II1 148
Khalid b.Nadla: III 164
Khalid b.al-Walid: 11 67,78
al-Khalil,(1.): XITI 192,193,
195,196
kharSJ: IX 274
Khath'am: 1 119,132,134,141,
142;11 64,69,70,72; 1V 429;
X 354
Khawarij: XV 49
Khawlan: II 69,72;1IV 433
Khaybar,(1.): VI 271;XI 16
al-Khayf,(1.): XIII 184
Khazraj: IIT 145-148;XIV 233
Khindif: IV 432,433
Khubayb b.‘Adiyy: X 344,353
Khusus,(1.): IIT 152
Khuwaylid al-Hudhali: II 67
Khuzaa: I 132-137;11 84;XI
9,12
Khuzayma b.Lu’ayy: XI 14
Kilab b.Rabi‘a b.*Amir b.
Sa‘sa‘a: 1 133,139;111 148;
X 340,347,350,354,355,357
Kilab Quraysh: 1 139
Kinana: 1 132,134,138,141;11
63,64,67,70,74; 111 154;1V
429,431;3X1 15
Kinda: I 157;1V 425,431,434,
436
Kings,of the Arabs: I 137,138,
155; 111 165,166
-of al-Hijaz: III 148
-of Himyar,Kinda,Ghassan and
Lakhm: 1 138
-of Hira: II1 149,150,151,
153,154-157,159,161,162,164,
165,167,168
-of Kinda: 1 138,156;1V 434
-of Mecca: IITI 154
-of Medina: III 147
-Qurayza and Nadlr: III 146
-of al-Yaman: IV 432
Kisra: I 115,117,118 (Kisra b.
Qubadh: 127);11I1 146
(Khusrau II Parwez 151,152),
153,166,167;1IV 434,435
Kufa: XIII 188-191;XIV 232
Kulthum b.$Umays al-Kinani:
I1 71

Lahazim: III 167
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Khadi ja's house: II 85
The Mosque of Mecca: XIII 173,
177-180,184-192
al-masjid al-haram: V 231-232;
X111,176,185; XIV 229
bayt allah: XIII 182
-Passes: Dhu Tuwa: II 91
Hajun: II 91
-Mountains: Qu‘ayqi‘an: II 84
Abu Qubays: II 89
ThabIr and Thawr: XIII 191
-Wells: al-Ajbab: II 75
the well of Jubayr b.Mut®im:
I1 89
Zamzam: I 127;I1 75,83,91;
X 352;XI1 198;XIV 228
-Courts: Dar Babba,al-Dar
al-Bayda®,Dar Mali llahi,
Dar al-Marajil: II 85
Dar al-Hammam,Dar Ibrahim:
11 84
Dar al-Hums: I 138
Dar Misr: 11 77
Dar al-Nadwa: TI 853X 351
Dar al-Raqta ,Dar Sa‘d,Dar
Salm,Dar al-Shi‘b: II 85
Dar al-*Uluj: II 73
in general: II 87
~Courts of: al~Ayman b.Ha¢ib b.
Abl Baltéa: 11 87
al-Hakam b.AbI 1-¢As: II 84-85
Ziyad b.Abihi,al-Hajjaj,*Abd
al-Muttalib,Huwaytib b.
¢Abd al-*Uzza: 1T 85
-Lanes of:
the blacksmiths: II 85
the shoemakers: II 84
-Quarters of:¢*Abd al-Dar: 11 85
The allies of the Banu Hashim,
Banu *Abd Shams: II 84
Banu Zuhra: II 85
Medina: II 66,78-81;I1I 145-149;
IV 427;V 229;VI 270,271
(Yathrib): VIII 150,155;IX
273-2763X 340,344-346,349,350,
355;XI 1,8,13,17,18;XI1 220;
XIII 173,174,177-181,183-193,
196;XIV 232,233;Xxv 33 ff.
~Courts: Dar al-Nuqsan,Dar al-
Qatiran: IX 275
-Mosques: XIIT passim
the Mosque of the Prophet:
VIIT 150-155;XIII 177,178,181,
189
Milkan b.Kinana: 1 133
Mina,(1.): I 152,153;I1 88,93
al-miéraj,laylat al-mi*raj:
XIT 197,221;XI1I 178

Lahj,(1.): XII 222

Lakhm: I 114,115,138; 111 144,146

lagah: 1 137,138,157;111 150,153,
154,158

Laqig: IIT 162,163,168

al-Lat: II 71;XI 2,4-6,11

Lihb: T 138

Lihyan: X 341,343,346,349

Liyya,(l.): XI 14,17

Lubnan: XIIT 191,192 (mount)

Luqman: XIV 226

Ma‘add: 1 147;II1 156;1IV 425,
426,429
Ma‘bad b.Zurara: III 158
al-Mada‘*in,(l.): XIV 235
Majd bint Taym al-Adram b.
Ghalib b.Fihr: 1 133,134
Makhrama b.Nawfal: V 232
Makhzum: 11 66,73,74,77;XI 8
malahim: XIV 236
al-malha’: TIII 167
Malik: XI 6
Malik b.Kinana: I 133,146
Malik b.Nuwayra: I 139
Malik b.Qays: III 152
mansik: V 235
al-Mangur: XIV 224;XVI 32
Ma‘qil b.Sinan: XV 36
Marwa,(l.): X 352;XII 220
Marwan b.al-Hakam: XV 49
Marwanids: XV &4
marzuban al-badiya: III 145,
146
Masirhasan,see qullays
Mas‘id b.Mufattib: II 71
Mawiya: III 166
mawla,mawali: VII 31,32;
XV 44-48
-mawall mutawiya: XV 45-47
-mawall bani umayya: XV 34,
45,48
mawsim: I 145,146,148,149
Maymuna: XIII 181
maysir: I 125;II1 150
Mazdak: 111 145
Mazin: X 352
Mazin b.Malik b.‘Amr b.Tamim:
1 133,134,141,146,159
Mecca,Meccan: T 113 ff.;I11 61 ff.;
I1I 144,145,154-156,159;1V 426,
428,429,431,433, 4365V 226,228~
232;VI 267-270;VII 31;IX 272;
X 351,356;XI 1,6,8-10,12,13,15,
17,18; XIT 219,220;XI11 173,174,
177-182,184-196; XIV 229; XV 34,
38,41,42 44,47
-Localities: Ajyadayn: 11 84
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al-Miswar b.Makhrama: XV 39,47
Moses: V 228;VIII 150,153-155;
XIT 200;XI1T 191;XIV 222,223,
226-228,232-237
Mosques,of Adam: XIII 189
-al-Aqsa: XIII 173,176,177,179,
183-185,190,192,195
-Damascus: XIII 188,189
-Ibrahlm: XIII 179
~al-Janad: XIII 190
-Jerusalem: XIII 174,178,183-
195
-al-Khayf: XITII 184
-al-Kufa: XITI 188-190
~Quba’: XIII 176,183
-Ta'if: XI 11
Mufadha bint Pirar b, *Amr al-
Dabbi: III 158
mu’akhat: I 126
al-Mu’ammal: II 85
Mu‘attib b.Malik al-Thagafl:
11 67
Mutawiya b.Malik (mufawwid al-
hukama®): IIT 155,156;VII 29
Mu‘awiya b.Shurayf b.Jurwa b.
Usayyid b.¢Amr b.TamIm: I 146
Mufawiya be.AbI Sufyans 1 130;
11 74,84-90;IX 275,2763X1 1,
13-17;X11 2203 X1V 223,224;
XV 34,35,37-39,41-48;XV1 28,
29,31,34-36; see amwal;mawla
Mudars I 128-130,134;11 66,72,
803 IIT 150,1515X 338,341,350
Mudlij b,Murra b.¢Abd Manat b,
Kinana: I 133

mufakhara: 1 150

al -Mughammas,(1.): IV 428

Mughira: XI 8

al-Mughira (al-Makhzumi): I 136

Muhajirin: T 124;11 803X 342,
346,349,350 XV 37

Muhammad,the Prophet: 1 121,
122,124,127,131,133,139,
148-151,160; 11 64,67,73,
77-81,83-88,93; 111 143,144;
IV 427,428;V 223-231,233-236;
VI 267-275;VII 27,31,32;VIII
150-155;1X 272-2763X 337 ff.;
XI 1 ££.3XIT 192 f£.;XIII
173 £ff.;X1V passim;XV 37,41,
48

Muhammad b.‘Abdallah b.Hasan:
IX 275-276

Muhammad b, *Abdallah b.Zayd:
XV 39

Muhammad b.Khuza*l al-Sulamis
I1 7431V 429

Muhammad b.al-Nu‘man b.al-Bashir:

XV 39

Muhammad b.Sufyan: 1 146

Muharriq: IV 432

muhillun: I 142-144

muhrimun: I 142

muhrimun~-dhada,see al-dhada al-
muhrimina

muhtasibt 1T 83

Mujashits I 157

Mukhashin b.Mu‘awiya b.Jurwa b.
Usayyid (dhu 1-atwad): I 145

Mula*ib al-Asinna,see Abu Bara’,
4Amir b.Malik

Munabbih b.al-Hajjaj b.¢Amir al-
SahmI: I 144;3X 351

Munabbih b.Ka®*b: 11 70

al-Mundhir: I 155;111 157-159;
IV 426

al-Mundhir al-Akbar: III 164

al-Mundhir b.éAmr al-Sa‘idI:
X 338,340,342,344,349,356

al-Mundhir b.Ma® al-Sama’:
I1I 158,168,169

Munkir: XII 214

al-Muqawqis: I 137

Murad: IV 425,426,431

al-Murayghan (1.): IV 425

Murr (of TamIm): III 162,163

Murr b.Udd b.al-Ya's b.Mudar:
I 152

Murra b.fAwfs I 135

al-Musawwir b.Makhrama al-Zuhri:
I 159

Musaylimas XI 4

al-Mushaqqar: I 130

Muslim b.*tqbas XV 33,48,49

al-Mutajarridas I1I 155

al-mugayyabun: I1 81-84

Mut*im b.*Adi b.Nawfal: 11 69;
X 352,353

al-mut®imun: X 351

al-Muttalib b,%Abd Manaf: I 117,
159;X 352

al-Muzdalifa,(l.): I 138

Nabbash: 1 144,145

Nabbash b.Zurara: I 145

NagIr: III 145,146;X 357

Nafi* b,¢Abd al-Harith: XI 12

Nafi* b.Budayl b.,Warqa® al-
Khuza*i: X 339,341,351

Nafi* b.TarIf b.%Amr b.Nawfal
b. *Abd Manaf: 1 159

nafr: 1 147

Nahshal: 1II 168

Na’ila: VI 271

Najaf,(1l.)s III 152

al-NajashI: I 137;1I 61,65,68,72;
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IV 430 (the Negus).

Najd,(1.): 11 70,71,72;I11 145,
154;X 337,340,348;X1 6

Najran,(1.): 11 63,68,72,73;1V
431; X1 13

Nakir: XII 214

Namir b.Qasi¢: III 159

al-Namir b.Tawlab: III 163

nagida: 1 149,150

nasa’a: II 63

Nasr: TIIT 145

Nasr b.Mufawiya: I1 75

nawbat al-khalfl: XIII 195

Nawfal b.*Abd Manaf: 1 117,118,
159,160;X 351,352,356

Nawfal b.%Abd Shams b, ¢Abd Manaf:
I 159

Nawfal b.Asad: IV 429

Nawfal (Nufayl) b.Habib: 1T 63,
67,70; IV 429

Nawfal b.al-Harith b.*Abd al-
Muttalib: I 160311 78

Nufaym b.¢Abdallah: T 124

Nubaysh b.Hajjab b.‘Amir: I 144

Nufayl b.Higham b.Sa‘Id b.Zayd
b.éAmr b.Nufayls VI 269

Nuh: Vv 228;XI1 200,201

al~Nu‘man b, fAjlan: I 124

al-Nu‘man b.Mundhir: 1 114,115;
I1I 147,148,151,152,155~164,
168,169

nugub,ansab: VI 269-274

Palestine: XI 17;XIIT 192

Persia: I 116-118,120,130,134;
11 61,72,77;111 143 (Faris),
144,145,146,147,149-151,167,
169

Persian: I 114-116;I11 143,144,
152,155,167 XI 12,16,17

al-Qadisiyya,(l.): X 357
Qalammas b.Umayya al-Kinani:

I 144
Qatqa‘ b.AbI Lahab: I 145
Qasiyun (mount): XIII 191
Qatada b.Salama al-Hanafl:

I1 71
Qatan: III 162,163
Qaynuqa‘: IX 274,276
Qays: IIT 167
Qays b.¢Agim: III 163
Qays *Aylan: 1 134,141;I1I 164
Qays b.Khuza*l al-Sulaml: IT 72
Qays b.MaséGd al-Shaybani:

III 150,151
Qays b.Zuhayr al-‘*Absi:

I 140;VII 29

Qaysar: I 116,137
gibla: I 1463111 183,194
Quba’ ,(1.)s XIIT 176
Qubadh: II 623111 145
Quda‘a: 1 119,134,141,162,152
qullays: IT 63,68
al-Qur'an: I 118,120,132;11I1 143,
14431V 427;V 230,235;VIII 1525
X 342,344,346,348,349;X1 4-6,
8;XI1 198,199,201,214,221;
XIv 215,217,218,223,225-229,
231,232,235-239
-al~Furgan: XIV 231;
-chapters: 1 (al-fatiha):
XI1 216
2 (al-bagara): 11 76;V 235;
X 235;X1 8;XIV 226
6 (al-an*am): XIV 226
8 (al-anfal): ITI 143
9 (al-tawba): II 78
11 (had): XIV 226
12 (yusuf): XIV 235
13 (al-ra‘d): XII 201;XIV 223
16 (al-nahl): VIII 152
17 (al-isra’): XI &4
22 (al-hajj): 1I 87
29 (al-‘ankabut): XIV 235
30 (al-rum): IIT 144
33 (al-ahzab): XV 45
36 (zis{n)z XIV 226
87 (al-atla): XIV 226
97 (laylat al-gadr): XII 201,
216; X111 178
112 (al—ikhlig): XIT 216
Quraysh: I passim:1I 62-64,66-
68,74,76,79,81-84; IIT 145,156,
158,159; IV 427-431;V 223,225,
231-236;V1 267,272,273;X 3513
XI 9,10,14-17;XV 34,39,40,47
-quraysh al-bitah: 11 81,82
~-quraysh al-zawahir: 11 81
Qurayza: II1 145,146;XIV 234
al-Qurnatayn,(l.): III 156,158
Qurra b.Hubayra b.¢‘Amir al~
Qushayri: II 66,67; 111 154,155
1-qurra’: X 340,342,344
Qusayy: 1 126,1453111 145
Qushayr: IIT 155
gusgas: XIT 204;XIV 218

Rabban b.Hulwan b.‘Imran b,
al-Haf b.Quda‘a: 1 133

Rabl¢ b,Anas: XIV 230

Rablta: TIII 153,164

Rabi‘*a b.*Amir b.Malik: X 349

RabI*a b, *Amir b.Sa‘sa‘a: 1 133

Rabi‘a b.AbI Bara*: X 338,339,
335,357



Rabi*a b.Mukhashin: I 145

Rabi‘a b,Nizar: 1 141

ragha’ib,(laylat al-): XII 216

al-raha’in: III 165-167

Rajab: XII 191 ff.;XIII 195

Ramadan: I 1173V 223,227-229,
232-235;XI1 194,197-199,203,
205,206,209,210,218,223;XT1I1

192
ramy: 1 147
ra’s al-jalut: XIV 229
Ratij,(l.): XV 45
al-Rayyan b.Mundhir: IIT 162
Ribab: III 158
ridafa,ahl al-ridafa,ardaf:

T 148,149;111 149,166
al-ridda: I1 66,80,81;XI 13
Ridwan: XII 197
rifada,ahl al-rifada: I 137;I11

166
Ri*l: X 338,341,344,349,352,

354,356
Rumayma bint Ahmar b.Jandal:

ITI 163
Rushayya: III 168

sabt al-banat: XII 222
Sa‘d (of Tamim): I 153,156 111
163,164; 1V 425,426,431~433,436
Sa*d al-‘*AshIra: IV 431
Satd b.Khaythama: X 351
Satd b.Mu‘adh: I 135
Sa‘d b.AbI Waqqag: I 159;X 341,
346,348-350,355,357; X1 12
Sa‘d b.Zayd Manat: I 146,147,
159
sadaqa: IT 88: XI 2,3,10,113XIII
181
Sadus: IIT 149
al-gafa,(1l.): X 352;XI1 220
Safwan b.al-Harith b.Shijna:
I 153,156
safwan b.Umayya al-Jumahi: II 77
Safwan b.Usayyid: 1 145
al-sahaba: XIII 195;XIV 234;
XV 37,41,48;XVI 30,35
Sahl b,al-Bayda’: X 351
Sahm: II 82
al-Sa’ib b.Abi 1-sa’ib: II 77
SatId b.%Abd al-‘*AzIz: XIII 176
SatId b.Jubayr: XII 208,209,211
Sa¢id b.al-Musayyab: XIIT 181
sa¢id b.AbI Talhas IT 85
Sa*Id b.Zayd b. ‘Amr: VI 269
Sa‘ida: 1IX 275
Saiwun,(1l.): XIT 223
Sakhr b, $Amr al-Sulami: X 354
53alif b.*Uthman b.Mu‘attib:
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XI 11
Salih b.Kaysan: IX 273
Salma (al-Nu‘man's mother):
111 158
Salman,(l.): I 117
Salman al-Farisi: XII 214
Salman b.Thu‘al: III 166
Sama b.Lu‘ayy: XI 14-17
San‘a*',(l.): II 63,64,70,75,
79
al-gani’i‘: I1I 157,165-167
Sanam Tibaq,(l.): IIT 152
al-Sarat (mount): XI 16,17
Sarw,(1.): XII 220
al-Sawad,(l.): ITI 151-153
Sawad b.*AdI: TII 152
al-Sawadiyya,(1.): IIT 152
sawaff: Xv 38,41,42
-sawafl mulawiya: XV 47
al-sawa’ib: II 86
gawm al-yatima: X 222
Sayf b.DhI Yazan: II 76
SayfI b.Riyah b.al-Harith b.
Mukhashin b,Mufawiya b.Jurwa
b.Usayyid: 1 145
Scriptures: XIV 223,225,234,236,
237
~Books of God: XIV 232
~The Holy Books: XIV 225,226
-~Bible: XIV 229,238
-Torah,tawrat: XIV 221 ff.
-The tablets of Moses: XIV
227,232
-The Ten Commandments: XIV 228
-Injil,(Evangel): XIV 231,239
-The Gospel: XIV 228,232,235,
239
-Ecclesiastes: XIV 231
-Pentateuch: XIV 229
~Proverbs: XIV 231
-Psalms: XIV 222,230
~The zabur: XIV 230,231,232,239
-guhuf miisa: XIV 226
-suhuf ibrahIm: XIV 226,230,232
Sha¢ban: XII1 198,199,203,206,
209,211,215,217
Shabiryin: XIT 222,223
al-shahba’: TIT1 165,167
Shamir b.Maqsud: 11 68,69
shari¢a,shar¢: XII 208
-of Ibrahim: VI 272
-of IbrahimMisa,*Isa,Nuh,
Adam: v 228
-of the Prophet: V 236
Shayba b.‘Uthman b.‘Abd al-Dar:
11 70,75,93
Shayban: 1 143;111 149,151
Shi‘a,shi‘ite: VI 274;XII 196-199,
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201,204,215;XI11 189,190,196;
XIV 228,232,233
-%Al1id: XVI 233;XxV 37

Shubbar and Shubbayr: XIV 222,223

Shums: T 145

shurta: IIT 159

Siffin,(l.): XIV 223

Silsila: 11T 166

SIna’ (mount): XIII 177,178,191;
XIV 237;see also al-Tur

sigdya: 1 127,137;11 70,75,83

Solomon: XIV 226 (Sulayman),231

sufas I 147,152,153,155,156

Sufyan b.‘Abdallah al-ThaqafI:
X1 12

Sufyan b, ‘Amaythil b, ‘*Adiyy:
IV 428

Sufyan b.Mujashi®: I 146

al-Sufyani: XIV 225,236

Sufyanids: XV 44

Suhar,(l.): I 156

Sulaym: I 135;11 78,83;111 154;
X 338 ff.

Sulayman b. ‘Abd al-Malik:
X1l 220;XV1 30,35

Sulsul b.Aws b,Mukhashin b,
Mu‘awiya b.Shurayf:
I 143-146

Sumayya: IV 435

sunna,sunni: IT 84;X 342;XII 198
210,212,217; XII1 182,195;X1Iv
233

Suwayd b.Harmi: 1 127

Suwayd b.RabI‘a: I 159

syria: 1 116,118,120,121,125,
134,135;11 61,62,77,78; 111
159,160; VI 270;XI 12,16,17;
XV 36,45-49

Taff Ubulla,(l.): III 150

Taghlib: III 149,160,161

tahannuf: V 226,228,229,232

tahannuth: v 223 ff,

al-Ta*if,(1l.): I 135;1I 67,71,74;
IV 431,435;V 228,229;VI 267;
XI 1 f£.;XITI 192

Talha b.*Amr: v 233

Talha b.*Ubaydallah: I 158

gqata’i banl talba: III 152

Tamim: I passim;III 144,149-153,
161-164,168; IV 425;VI1 31

al-Taqal al-Khath¢ami: II 69

Tarafa: 1T 71-73;XVI 29,32,34

Tarif: I 114

gawaf: I 141;XIIT 193-195;XI 17

Taym: III 149

Tayy: I 119,128-130,134,141,142

tehinnoth: VvV 229,230

Thabit: TIT 147,148

Tha‘laba b.AbI Malik: XIV 228

Tha*laba b.*Ukaba: III 167

Tha‘laba b.Yarba* b.Hanzala b.
Malik b.Zayd Manat: 1 146;
X 354

Thaqif: I 132-134,136-138,141;
II 74;1IV 430,431;XI 1 ff.

Thawr: I 145

thumam: VIII 150,153,154

Thumama b.Uthal: I 135

Tiberias,(l.): XIV 236

al-Tihama,(l.): IT 67;III 145

Trbn (valley): IV 425,426,431

Tu‘ayma b, ‘Adiyy b.Nawfal b, *Abd
Manaf: X 339,341,351-353,356

Tulayhat: XI 4

tuls: T 141

Tumadir bint al-Asbagh: I 158

al-Tur: XITI 177,178,191,192

Tur Zayta: XIII 191

Tustar,(l.): XIV 235

¢Ubaydallah b.‘Umar b.al-
Khattab: I 158

Ubayy b.Ka‘b: VIII 150,151

al-Ubulla,(1l.): III 150,159

Uhud: T 127;11 83;X 355;XIII 191

Ujayb: T 141

¢Ukaz,(l.): I 118,145-148,156,
157;11 76;I11 154-156,158,159

¢Ukls T 145;11I1 163

tUman,(1l.): 11 66;XIV 225

¢Umar b.*Abd al-*Aziz: I 122;1I
87;1IX 275,276;XIV 224

¢Umar b.al-Khattab: II 81,83,84,
86,87; 1V 429;XI 5,6,12;XI1
220; X111 181,183;XIV 221,223,
224,228,234-237;XVI 35

tUmayr b.Ma‘bad b.Zurara: 1 158

Umayya b.®Abd Shams: I 130,139,
159;xV 38

Umayya b.Khalaf: I 159

Umayya b.AbI 1-¢As: I 159

Umayyads: II 90,91;VII 30,31;
XIV 233;XV 35,37,38,40,45-49;
XVI 34,35

Sumra: XIT 191,215,219,220;XI1I
174,181,190

¢Uqayl: III 155

¢Uqfan b.¢Agim al-Yarbu®i: III
160

Uraysh b.Irash b.JazIla: III 166

¢Urwa b.,Asma’ b.al~Salt: X 340

¢Urva b.al-Rabhal: 1II 154 .

¢Urwa b.al-Zubayr: V 224,233;
VI 269;VII 27,31;X 340

Usama b.Zayd: VI 270,271;XII 206



‘Usayya: X 338,34F;3%9,352

Usayyid: I 144,145;111 161,162

tushr: XI 3,5,6,10,11

tUtarid b.Hajib b.Zurara:
1 158

tUtayba b.al-Harith b.Shihab:
X 354

sUtba b.AbI Sufyan: XV 46

‘Utban b,Malik b.Ka‘b b, ‘Amr:
IV 431

¢Uthman b, ‘Affan: 11
IV 429;XIV 224;3XV1

‘Uthman b,AbT 1-¢As:
XI 11,12

¢Uthman b.al-Huwayrith:
I11 154

‘Uthman b.Muhammad b.AbI
Sufyan: XV 36,38

¢Uwafa b.Satd b.Zayd Manat;
I 146

¢Uwayj: 1 124

¢Uwayr b.Shijna: 1 157

¢Uyayna b.Hisn: 1I 80

al~tUzza: VI 2753XI 6

69,84;
30,35
I 159;

Wabara b.Rumanis: II1 156,157
al-wada’i¢: IIT1 165-167
wadl al-Qura,(l.): V 228;XI 16
Wahb b.Munabbih: XII 198;XIV
227
Wahb b.¢Uthman b.AbI Talha:
I 159
wa’il: III 150
Wa’il b,Suraym al-Yashkuri:
I11 161
al-Wwajj,(1l.): X1 1,2,6,9,12
(hima of Wajj),15-~18;XIII 196
al~Walid b.¢Abd al-Milik: II 91
al-Walld b.MughIra al-Makhzumi:
I 124511 73
al-Walld b.¢Utba: XV 34,36,46
Waraqa b.Nawfal: IV 429;V 226;
VI 269
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Yashkur:s 1 1423111 162
Yathrib,see Medina

yawm jabala: I 157

yawm al-nahr: T 154
yawm al-ragham: X 354

awm al-gallb: I 114
Yazld b.*Abd al-Malik: XVI 27
YazId b.Hurmuz: XV 44,45
YazId b.Mu‘awiya b.Abi Sufyan:
1 130;XV 33-38,45,47,48;
XVl 31
Yazld b.al-Sa*iq: III 157,158
YazId b.Shurahil al-Kindi:
IV 435
YazId b.‘Ubaydallah b.Qusayt:
IX 274
Yemen: I 117,118,120,125,128,
134,141,156511 61,62,66,73,
75~7731V 432,435;XT 13;XII1
190; X1V 225
~-yamani: IV 430
~Yemenis: XIV 224
Yunus: XII 200

Za‘ina,(l.): 1 141

. zakat: XI 11;3XII 219,220

Zardaward,(l.): IV 435

Zayd b.¢Amr b.Nufayl: V 232,234;
VI 267 ff.

Zayd b.Haritha: VI passim

Zayd al-Khayl: III 148

al-Zibriqan b,Badr: 1 149,
157,159

al-zilal,(l.): X 354

ziyad b.Abihi: IT 85;XI1I 200;
XV 44

al-Zubayr b.*Abd al-Muttalib:
I 131

al-Zubayr b.*Awwam: IX 273

Zubayr b.al-Harith b.Asad:
I 126

Zuhayr b,Janab al-Kalbi: I

Zuhayr b.AbI Mas‘hd: XV 39

Zuhra: 11 85

134

Wathila beoal-Asqa®s XTI 1BQ-rrrmersasmr mumms fiataspmassmsi’ F3A i iy

wuquf: I 138;XILI 195

Yahya b.Zakariyya: XIV 226
Yaksum b.Abraha b.Ashram:
IV 430
Yakstm b,al-Sabbah: II 68
al-Yamama,(l.): T 135;1IT 19
Yaémar b.Nufitha al-Kinanl:
11 67
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Yarbu‘: I 133,134,161;111 149,

158; VII 31;X 354
al-Yarmik,(l.): XIV 224
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