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PREFACE

THE PRESENT WORK is the product of teaching and research efforts
over more than a decade. The core of it was sketched out in Chapter
VIII, Al-Islam wa-I-‘Arab, of my last major work, Mugaddima Fi al-
Tarikh al-Akhar (Jerusalem 1984, in Arabic). After the loss of my job
in the University of Nablus, West Bank, in the wake of the publication
of that book, and some unfortunate personal complications which fol-
lowed, my research work suffered serious interruptions. However, with
the moral support of my colleagues at the Hebrew University, above all
that of my teacher, Professor M.J. Kister, and a generous grant from
the Truman Institute of the University, I was able to resume my work.
For this encouragement I am very grateful. I would also like to thank
the administrators of the Fulbright Fund for a two-year fellowship in
the United States in 1985-87. My visiting fellowship at Princeton Uni-
versity in 1986-87 was especially fruitfull and enabled me to use the
rich and well-organized collections of Firestone Library.

Parts of the thesis in this work were presented at various collo-
quia and seminars, as well as occasionally discussed with some of my
colleagues in private. I have greatly benefited from the reactions and
criticism evoked, especially when I presented my concluding notes at
the Fifth International Colloquium held by the Institute of Advanced
Studies of the Hebrew University of Jerusalem in July 1990. To Profes-
sor M.J. Kister, who virtually taught me the art of reading years after
my father decided that I should learn it, I owe a special debt of grati-
tude. I have also benefited from the discussions that I have had with
Professors Bernard Lewis and Michael Cook of Princeton University,
Joseph Sadan of Tel-Aviv University and Moshe Sharon and Albert
Arazi of the Hebrew University of Jerusalem.

But the present work could not have been the same without the end-
less efforts of Dr. Lawrence Conrad of the Wellcome Institute, London,
who read the text and offered important suggestions and corrections
that at times resulted in rewriting important sections of it. It was Dr.
Conrad who insisted on the importance of early Arabic poetry to my
research and provided a number of crucial references that convinced me
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viii Preface

that this material could not be neglected. Several sections of the book
were read and their English corrected by Dr. Alex Borg of Tel-Aviv
University, and Ms. Monique Villarin of the editorial staff of Jerusalem
Studies in Arabic and Islam did the work of typing neatly and patiently.

Though I bear sole responsibility for the shortcomings of this work,
whatever merits it has are due to the help of all the persons and insti-
tutes mentioned here.

Suliman Bashear

EDpITORS’ NOTE

Dr. Suliman Bashear fell seriously ill in the summer of 1991, recovered suffi-
ciently to return to his research for a time, but died at his home in Jerusalem
on 28 October 1991, shortly after sending his final handwritten revisions and
additions for this book. Upon settlement of the affairs of his estate, his text
has been seen through the press by a colleague. The editors of Studies in
Late Antiquity and Early Islam are grateful to Brenda Hall, MA, for prepar-
ing the index, and to the Uriel Heyd Foundation, Institute of Asian and
African Studies of the Hebrew University of Jerusalem, where Dr. Bashear
taught from 1987 until 1991 in the Department of Arabic Language and
Literature, for financial support.



INTRODUCTION

THE QUESTION of whether Muhammad was initially perceived as a
prophet sent to the Arabs or, alternatively, to mankind in general, does
not alter the historical fact that the spread of Islam throughout its first
two centuries coincided historically with the rise of the Arab polity.
Different key terms and aspects of the relationship between Arabism
and Islam, which were crucial for the development of both, have been
studied by modern scholars. Among these mention may be made of the
terms umma and ummi;! Islam as a genuine “national” Arabian form
of monotheism;? the process of the “arabization of Islam;™? the role of
Arabic as the language of the Qur’an;* the process and tribal nature
of Arab settlement;® the question of whether Islam on the whole can

1R. Paret, s.v. “Umma,” EI'!, 4/1015-16; A.J. Wensinck, s.v. “Community” and
“Umma” in H.A.R. Gibb and J.H. Kraemer, eds., Shorter EI, Leiden 1974, 324-25,
603-604; idem, The Muslim Creed, London 1965, 6; H.M.T. Nagel, “The Authority
of the Caliphate,” in G.H.A. Juynboll, ed., Studies on the First Century of Islam,
Carbondale 1982, 177-97.

2). Fueck, “The Originality of the Arabian Prophet,” trans. M. Swartz in his
Studies on Islam, Oxford 1981, 87-97.

3J. Wellhausen, The Arab Kingdom and its Fall, trans. M.G. Weir, Khayyat,
Beirut 1963, 18-20, 24; A.A. Duri, The Historical Formation of the Arab Nation,
trans. L.I. Conrad, London, 1987, 41; G.R. Hawting, The First Dynasty of Islam,
London and Sydney, 1986, 2-3.

‘W.M. Watt, Bell’s Introduction to the Qur’an, Edinburgh 1970, 84; A. Guil-
laume, Islam, Edinburgh 1954, 1-2; B. Lewis, The Arabs in History, London 1980,
12-13; J. Wansbrough, Qur’anic Studies, Oxford 1977, 93-94, 103.

8J. Wellhausen, 26-27. For further information see also I. Hasson, “The Penetra-
tion of Arab Tribes in Palestine During the First Century of the Hijra,” Cathedra,

1



2 Introduction

considered as a bedouin and desert, rather than a sedentary, religion
and culture;® the relationship between the Arab “conquistador” and the
peoples converted to Islam as mawalt, and the position and role played
by the latter in the different fields of Muslim life;? and finally, the
emergence of what Syriac-speaking Christians referred to as an Arab
malkita (kingdom) and a perception of an Arab menace in Syriac and
Persian apocalypses, respectively.®

A few studies have specifically addressed certain aspects of the is-
sue of the relations between Arabs and non-Arabs within the Muslim
empire. Among these mention may be made of the works of Goldzi-
her on the Shu‘ibiya and “Arab and ‘Ajam,” as well as Wellhausen’s
views concerning the national and racial motives behind the ‘Abbasid
revolution.® But the point of departure of these works, as well as that of
the critical follow-ups made by some scholars,!? has been that such re-
lations developed within the historical framework of an Arab “conquis-
tador” on the one hand and those “converted among the conquered,” to

32 (1984) 54-65 (in Hebrew) and the sources cited therein, especially Baladhuri (d.
279/892), Futih al-Buldan, ed. Ridwan Ridwan, Dar al-Kutub al-‘Ilmiya, Beirut
1978, 1/140, 150-52, 155-58, 171-75, 211-14.

SH.A.R. Gibb, Islam, Oxford 1980, 1, 17; G.E. von Grunebaum, Medieval Islam,
Chicago 1953, 173-74; idem, “The Nature of Arab Unity Before Islam,” Arabica,
10 (1963), 7, 18-23.

1. Goldziher, Muslim Studies, ed. and trans. C.R. Barber and S.M. Stern, Lon-
don 1966, 1/72, 98-103, 125, 142-43, 244; B. Lewis, Race and Color in Islam,
London 1971, 6-10, 15-18; von Grunebaum, Medieval Islam, 199-201, 209-10; D.
Pipes, Slave Soldiers and Islam, New Haven and London 1981, 108, 124; G. Rotter,
Die Stellung des Negres, Bonn 1967, 103, 132, 179-80; R. Levy, The Soctal Structure
of Islam, Cambridge 1969, 55-62; P. Crone, Slaves on Horses, Cambridge 1980, 38,
nn. 274, 277, 288; A.J. Wensinck, s.v. “Mawla,” in EI!, 3/417.

8S.P. Brock, “Syriac Views of Emergent Islam,” in Juynboll, ed., Studies, 14-
21 (and compare with Ibn al-‘Ibri, Tarikh, Beirut 1985, 91-93, 95); S.S. Hartman
“Secrets for Muslims in Parsi Scriptures,” in G.L. Tikku, ed., Islam and its Cultural
Divergence, Chicago 1971, 71 n. 43.

9Goldziher as in n. 7 above; Wellhausen, 380-93.

10R. Mottahedeh, “The Shu‘ibiyah and the Social History of Early Islamic Iran,”
IJMES 7 (1976), 161, on Goldziher. For the criticism of the kind of views expressed
by Wellhausen and others concerning the ‘Abbasid revolution, see the implicit re-
marks of Lewis, The Arabs in History, 81, and especially M. Sharon’s thorough
investigation in his Black Banners from the East, Jerusalem 1983, 51-52, 65-71,
197-98.
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use Lewis’ words;!! hence, such studies have concentrated upon the ex-
amination of only the early ‘Abbasid and later phases of these relations.
Such an approach implies an a priors acceptance of the notion that the
rise of the Arab polity and Islam were one and the same thing from the
beginning, and no serious attempt has been made to use the relevant
traditional material to examine the validity of this notion. True, Gibb
expressed the view that the cardinal question in the development of
Islam was “the whole cultural orientation of the new Islamic Society—
whether it was a re-embodiment of the old Perso-Aramaean culture
into which the Arabic and Islamic elements would be absorbed, or a
culture in which the Perso-Aramaean contributions would be subordi-
nated to the Arab tradition and Islamic values.”!? But this judgement
referred only to the Shu‘ibiya movement and did not address the initial
phases in the development of Islam. In a sense, von Grunebaum’s note
that with the rise of Islam the passage of the Arabs from Kulturna-
tion to Staatnation, as another simultaneous process,!® has not been
elaborated upon.

Such conceptual fixation has been, in my opinion, one of the sources
of various difficulties confronting the historical placement of the differ-
ent currents envisaged from the relevant material. The validity of this
observation is not limited to such pioneering scholars as Goldziher, who
pointed to the existence of conflicting traditions without dating them,
or Wellhausen, who accepted the authenticity of the material on the
fusion between Arabism and Islam in the early days of both. It is also
true for subsequent attempts that, failing to produce a comprehensive
understanding of the traditional and exegetical discrepancies on differ-
ent issues related to the matter, have reverted to pinpointing certain
separate questions and even to raising objections of a semantic char-
acter. The question, for example, of whether the Arabs or any of the
other ethnic groups and races that eventually constituted the world of
classical Islam, could be referred to as “national” or “racial” entities
is, in a sense, not their problem, but one of the modern student.!4

1L ewis, Race and Color, 19.

124 A.R. Gibb, Studies on the Civilisation of Islam, ed. S.J. Shaw and W.R.
Polk, Cambridge Mass. 1962, 66.

13Von Grunebaum, “The Nature of Arab Unity,” 18.

14Gee Mottahedeh’s introductory notes on this issue in his “Shu‘abiyah,” 161.
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There is nothing extraordinary in the fact that in an area of the ut-
most diversity of cultural, linguistic, religious, ethnic and even racial
differences, people of varying backgrounds would feel distinct from each
other and express their prejudices in a discourse eventually formulated
in traditional statements in Arabic, which emerged as the pre-dominant
linguistic tool of Islam.

The main task that the present enquiry aims to accomplish is to
break down the traditional complex of Arabism and Islam into its basic
component elements. Our primary hypothesis is that such a complex
was the product of a historical confluence between two initially separate
elements: the rise of the Arab polity as the only power that could fill
the historical gap created by the crumbling of the old regimes in the
Near East throughout the seventh century AD, and the prevalence of
a mosaic of Judeo—Christian legacies long entrenched in the area. A
quick glance at the relevant traditional material at hand may suffice
to exemplify the literary fusion that led to the establishment of a firm
conceptual association between the two elements in a way that presents
the birth of Islam as an Arab religious and political project at one and
the same time and right from the outset.

Students of hadith, and lately, those of Qur’anic studies as well,
have time and again shown that in both genres there exists a fair rep-
resentation of almost all and everything that prevailed in the area im-
mediately before and in the course of the emergence of the new religion
and polity. The suggested search for orientations at the earliest phase
of this emergence may serve to clarify certain issues that, to all intents,
have not yet been satisfactorily resolved. Above all, there is the clear
testimony to a prominent role played by non-Arabs in the early stage
of Islam, together with the existence of a strong current in both hadith
and Qur’anic exegesis that demeans the bedouins (a‘rab). On the other
hand, there are numerous references to certain ethnic overtones in the
reported statements and policies of ‘Umar I, Mu‘awiya and ‘Abd al-
Malik where Arabs are clearly preferred over non-Arabs. By dating
the relevant Prophetic traditions and the exegetical material on certain
Qur’anic verses concerning the Arab identity of both the Prophet and
the language of revelation, as well as those promoting the leading role
played by Arabs in spreading the new faith, we may be able to point
to the period in which the great fusion between Arabism and Islam did
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occur. Finally, the position of the Arabs vis-d-vis other peoples and
races that either adopted Islam or lived in neighbouring lands, both in
daily life and as projected in eschatological speculations, will also be
examined.

In doing so, a critical approach to the variant contents, as well as
the technique of isnad analysis of the traditional material previously
noted by scholars, will be adopted, and a fresh one with sufficient isnad
information will be investigated. This will hopefully help us to provide a
historical dating and evaluation of the different currents and tendencies
envisaged from the relevant material, as well as the possible historical
circumstances in which it was circulated. Though use will be made
of the main theoretical conclusions advanced by Joseph Schacht from
his study of figh,!® this does not imply their automatic acceptance:
judgement will in each case be made separately.

Other limitations must also be stated from the outset. The present
study does not aim to rewrite the history of early Islam, although it
may bear some implications for the study of this history. It is basically
an attempt to identify the elements of Arabism and religious univer-
salism from traditional Muslim sources in Arabic, follow the literary
process of their interaction, and construe whatever historical processes
lie behind that interaction. Foremost, it is an attempt to examine the
Arabs’ consciousness of themselves and of others and the way they per-
ceived their separate roles and destinies within Islam. It is basically
not an enquiry into the actual policies adopted by the Muslim state
towards mawalt, dhimmis or non-Arabs as such, though references to
such issues will be made as the need to do so arises. Moreover, though
the issue of the Shu'‘ibiya as reflected in adab sources (in the sense of
belle lettres) does have a certain relevance to the topic under discus-
sion, the controversy over it will not be a major concern for us here.
By “Arabism” we mean a category of ethnic consciousness; and when-
ever the terms ‘arab (Arabs) and a‘rab (bedouins) are interchangeably
used, a note of the process of transformative fusion will be made. On
the other hand, we do not intend to investigate the socio-cultural as-

18], Schacht, The Origins of Muhammedan Jurisprudence, Oxford 1979, 156 (on
the tendency of isnads to grow backwards), 165 (on the most perfect and complete
isndds being the latest ones).
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pects of the interaction between sedentary and bedouin lives in adab
literature.'®

We shall also not consider the religious polemics against Jews, Chris-
tians, Magians, etc. The issue of whether Muhammad was perceived as
a prophet sent to the Arabs (ummi, ‘arabi, ila al-‘arab) or to mankind
in general (ila l-kaffa) will be addressed only if the statements in ques-
tion have clear ethnic or racial overtones. The same applies to the term
umma, which will be considered only when denoting an ethnic rather
than religious category. The national overtones of Arab attitudes to-
wards the Byzantines in early Muslim sources have been examined by
me on two previous occasions!” and will not be considered here. Fi-
nally, traditions that mention the Persians and Byzantines only with
religious connotations will also be disregarded.

16For an important contribution in this field see J. Sadan, “An Admirable and
Ridiculous Hero,” Poetics Today, 10 (1989), 471-92, and the references cited therein.

174The Mission of Dihya al-Kalbi and the Situation in Syria,” JSAI 14 (1991),
84-114; “Apocalyptic and Other Materials on Early Muslim-Byzantine Wars: a
Review of Arabic Sources,” JRAS, Third Series, 1 (1991), 173-207.



CHAPTER 1

BEDOUINS AND NON-ARABS

A CLEARLY PREDOMINANT CURRENT in both Qur’anic discourse and
hadith literature is one that demeans bedouins, who are referred to as
a‘rab. Concerning other people and races, Lewis has already noted
that while the Qur’an reveals a clear “consciousness of difference,” on
the other hand it actually “expresses no racial or colour prejudice.”!
This supports the earlier view of Goldziher that Sirat Al ‘Imran (3),
v. 110,2 “refers to the religious community, not the Arab nation.”®
Together with this, Goldziher and a few later scholars have noted the
existence of another current in Qur’anic exegesis that presents the terms
shu‘ub (peoples) and gaba’il (tribes) in Surat al-Hujurat (49), v. 13, as
referring to non-Arabs (mawali, ‘ajam) and Arabs, respectively, with
the overall meaning of the verse taken as a basis for the promotion of
universal equality among all Muslims.? The material on these points, as
well as other related ones, is important and merits further examination.

1Lewis, Race and Color 6-7, referring to Sirat al-Ram (30), v. 22: “Among
God’s Signs are. . . the diversity of your languages and of your colours. . ..”

2Lit. “You are the best nation (umma) ever brought forth to men.” For this
translation see A.J. Arberry, The Koran Interpreted, London 1955, 1/87.

3Goldziher, Muslim Studies 1/199 n. 1.

4Lit. “O mankind, we have created you male and female and appointed you races
and tribes that you may know one another. Surely, the noblest among you in the
sight of God is the most godfearing of you.” See Goldziher, Muslim Studies 1/72 n.
4; Lewis, Race and Color 6 n. 6; von Grunebaum, Classical Islam 204; Levy 55 n.
1; Mottahedeh 168 n. 1.
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Several Qur’anic verses mention the a‘rab in contexts of blasphemy,
hypocrisy, unbelief, unwillingness to fight for the cause of Islam, and
the tendency to convert or submit to that religion only under duress
rather than out of true devotion to it.> In fact, only one verse, Sirat
al-Tawba (9), v. 99, goes so far as to concede the possibility that a
nomad can be a sincere believer: “And some of the bedouins believe in
God and the Last Day.”®

However, there is a clear early tendency in Qur’anic exegesis to in-
terpret the relevant verses as slandering or praising particular tribes
and individuals: i.e. the view is adopted that the verses do not ap-
ply to bedouins as a whole, though at the same time, the names of
the intended tribes and / or individuals are by no means agreed upon.”
From ‘Abd al-Razzaq (d. 211/826) we learn of an isolated attempt, in
the form of a tradition by Qatada (d. 117-18/735-36), to assert ex-

8See especially the comments along these lines in Siirat al-Tawba (9), vv. 90, 97-
98, 101, 120; Siirat Saba’ (34), v. 20; Surat al-Fath (48), vv. 11, 16; Surat al-Hujurat
(49), v. 14.

€As translated in Arberry 1/219.

"The relevant materials on this are quite extensive. See Muqatil (d. 150/767),
Tafsir, Ms. Istanbul, III Ahmet 74/1, fol. 159r; 74/2, fols. 89v, 160v-161r; Mujahid
(d. 102-103/720-21), Tafsir, ed. ‘Abd al-Rahman al-Sawarti, al-Manshiirat al-
‘Iimiya, Beirut n.d., 2/601, 608; Ibn Qutayba (d. 276/889), Tafsir Gharibd al-Qur’an,
ed. Ahmad Saqr, Dar al-Kutub al-‘Ilmiya, Beirut 1978, 191, 416; Abi ‘Ubayda (d.
210/825), Majaz al-Qur’an, ed. F. Sezgin, Maktabat al-Khanji, Cairo 1954, 1/267,
Firizabadi (d. 817/1414), Tanwir al-Miqbas Tafsir Ibn ‘Abbas, Dar al-Jil, Beirut
n.d., 126-27; Tabari (d. 310/922), Tafsir, ed. Mahmid and Ahmad Shakir, Dar
al-Ma'arif, Cairo 1954, 14/418-19, 429, 431, 433; Wahidi (d. 468/1075), Asbab al-
Nuzil, ‘Alam al-Kutub, Beirut 1316 AH, 124, 265-66, 296-97; Zajjaj (d. 311/923),
Ma‘ani I-Qur’an, ed. ‘Abd al-Jalil Shalabi, ‘Alam al-Kutub, Beirut 1988, 2/464-
65, 4/221; Sufyan al-Thawri (d. 161/774), Tafsir, Dar al-Kutub al-‘Ilmiya, Beirut
1983, 276; al-Akhfash (d. 207/822), Ma‘ani l-Qur’an, ed. ‘Abd al-Amir al-Ward,
‘Alam al-Kutub, Beirut 1406/1985, 2/558; al-Farra’ (d. 207/822), Ma‘ani I-Qur’an,
ed. Ahmad Najati and Muhammad al-Najjar, al-Hay’a al-Misriya al-‘Amma li-l-
Kitab, Cairo 1980, 1/447-49, 3/65, 79. See also Ibn Sa‘d (d. 230/844), Tabagat,
Dar Sadir and Dar Beirut, Beirut 1957, 1/39; Ibn Sayyid al-Nas, ‘Uytin al-Athar,
Dar al-Jil, Beirut 1356 AH, 2/250-51; Ibn Habib (d. 245/859), al-Muhabbar, ed. llse
Lichtenstidter, Dar al-Afaq al-Jadida, Beirut n.d., 86-88; idem, al-Munammag,
Hyderabad 1964, 286-88; Ibn ‘Abd al-Barr (d. 463/1070), al- Tamhid, ed. Mustafa
al-‘Alawi and Muhammad al-Bakri, al-Markaz al-Islami li-l-Tiba‘a, Rabat 1981,
9/248, 12/226.
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plicitly that Sirat al-Hujurat (49), v. 14, did not refer to all a‘rab,
but only to certain groups (tawd’if) of them.® And both Tabari (d.
310/922) and Tabarsi (d. 548/1153) take the trouble to explain the dif-
ferences between ‘arabi (as a sedentary Arab) and a‘rabt (as a bedouin)

in the context of their commentaries on Siirat al-Tawba (9), vv. 97-
99,9

Equally noteworthy is the absence in the Qur’an of any attempt
to identify the early Muslim community along national Arab lines.
Goldziher’s above-mentioned view that umma in Sirat Al ‘Imran (3),
v. 110, refers to a religious rather than national community is basi-
cally correct. Exegetical traditions bearing the names of Ibn ‘Abbas,
Sa‘id ibn Jubayr (a Kufan mawla, d. 95/713), ‘Ikrima (a Medinese of
Berber origin, d. 100-10/718-28) and Muqatil (d. 150/767) either say
that those meant were the Companions who made their kijra (emigra-
tion) with the Prophet or specify a few of them by name. Zajjaj (d.
311/923) says that though individual Companions were meant by this
verse, it applies to the Prophet’s umma as a whole. Tabari and Ibn Ab1t
Hatim (d. 237/938) cite traditions asserting that no other umma has
responded to Islam more (aktharu istijabatan) than this umma. No
authority, however, presents the verse as specifically referring to the

Arabs.10

8:Abd al-Razzaq, Tafsir, Ms. Dar al-Kutub, Cairo, Tafsir/242, fol. 138v. See
also Muhammad ibn Nasr al-Marwazi (d. 394/1003), Ta ‘zim Qadr al-Saldt, ed. ‘Abd
al-Rahman al-Faryawa’i, Maktabat al-Dar, Medina 1406 AH, 2/566.

®Tabari, Tafsir 21/142; Tabarsi (d. 548/1153), Majma*‘ al-Bayan, Dar al-Fikr
and Dar al-Kitab al-Lubnani, Beirut 1956, 10/123.

10Gee Zajjaj 1/456; Tabari, Tafsir 4/44; Ibn Abi Hatim (d. 327/938), Tafsir,
ed. Ahmad al-Zahrani, Dar Tayba, Riyadh 1408 AH, 2/474; Suyiiti (d. 911/1505),
al-Durr al-Manthir, al-Matba‘a al-Maymaniya, Cairo 1314 AH, 2/64; idem, al-
Khasa'’is al-Kubra, Hyderabad 1320 AH, 2/209; Nasa’t (d/ 303/915), Tafsir, ed.
Sayyid al-Jalimi and Sabri al-Shafi‘l, Maktabat al-Sunna, Cairo 1990, 1/319; Wahidi
87; Ibn Abi ‘Asim (d. 287/900), al-Sunna, ed. Nasir al-Din al-Albani, al-Maktab
al-Islami, Beirut 1985, 2/615-16, 629-30; al-Hakim (d. 405/1014), al-Mustadrak,
Dar al-Ma‘rifa, Beirut 1986, 2/294-95, 4/76; Ibn Jumay* (d. 402/1011), Mu‘jam
al-Shuyukh, ed. ‘Umar al-Tadmuri, Mu’assasat al-Risala, Beirut 1987, 132; Ibn
Abi Shayba (d. 235/849), al-Musannaf, ed. Mukhtar Nadawi, al-Dar al-Salafiya,
Bombay 1982, 12/155; Ibn Hajar (d. 852/1448), al-Matalib al-‘Aliya, ed. Habib al-
Rahman al-A‘zami, Dar al-Ma‘rifa, Beirut 1392 AH, 3/315; Ibn Hanbal (d. 241/855),
Musnad, Biilaq, Cairo 1313 AH, 1/273, 319, 324; al-Haythami (d. 807/1404), Ma-
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In complete harmony with the Qur’an, there exists in hadith liter-
ature a strong current that also demeans and slanders bedouins and
bedouin life (a‘rabiya). In a few traditions a‘rabiya is contrasted
to hijra. One says that whoever apostatizes to a‘rabiya after mak-
ing hijra commits a great sin (min al-kabd’ir): he will be cursed by
God and the Prophet and will never enter Paradise.!! The Prophet
was quoted as once blaming his Companion al-Zubayr ibn al-‘Awwam
for not abandoning his a‘rabiya.'> In another tradition he is said
to have forbidden an a‘rabi from leading a muhajir in prayer (wa-
la ya’ummanna a‘rabiyun muhdjiran),’® though later Salim ibn ‘Abd
Allah (d. 105-107/723-25) retreats from this prohibition on condition
that such an a‘rabi be a righteous man (salihan). According to a mur-
sal tradition'® by Damra ibn Habib (Himsi, d. 130/747), the Prophet
forbade a‘rabis from marrying muhajirat women for fear that the lat-
ter might revert with their husbands to bedouin life.!® The same posi-

jma’ al-Zawa'id, Dar al-Rayyan li-l-Turath, Cairo, and Dar al-Kitab al-‘Arabi,
Beirut, 1987, 6/327.

NTayalist (d. 204/819), Musnad, Dar al-Ma‘rifa, Beirut 1986, 243; Bukhari, al-
Adab al-Mufrad, Cairo 1979, 169-70; al-Khatib al-Baghdadi (d. 463/1070), Tarikh
Baghdad, Maktabat al-Khanji, Cairo, and al-Maktaba al-‘Arabiya, Baghdad, 1931,
12/293; Suyiiti, al-Jami‘ al-Kabir, facs. ed., al-Hay’a al-Misriya al-‘Amma li-l-
Kitab, Cairo 1978, 1/543; idem, Ihya’ al-Mayt, ed. Mustafa al-Agha, Dar al-Jil,
Beirut 1987, 57.

2]bpn Qutayba, ‘Uyiin al-Akhbar, al-Hay’a al-Misriya al-‘Amma li-l-Kitab, Cairo
1973, 1/44; Bayhaqi (d. 458/1065), Shu‘ab al-Iman, ed. Muhammad Basyiini
Zaghliil, Dar al-Kutub al-‘Ilmiya, Beirut 1990, 6/480; al-Muttaqi al-Hindi (d.
975/1567), Kan:z al-‘Ummal, ed. Bakri Hayyani and Safwat al-Saqqa’, Mu’assasat
al-Risala, Beirut 1979, 3/888 no. 9042. Note that the last two sources cite this
tradition as a mursal one by al-Hasan al-Basri (d. 110/728). On mursal traditions
see n. 15 below.

13]bn Mukram al-Qadi, Fawa’id, Ms. Zahirlya, Maymi‘ no. 63, 26-27.

14Aba Nu‘aym (d. 430/1038), Hilyat al-Awliya’, Maktabat al-Khanji and Mat-
ba‘at al-Sa‘ada, Cairo 1938, 9/22.

15A mursal tradition is one in whose isnad there is at least one missing link
between its earliest transmitter and the Prophet. Schacht (Origins, 39, 165) ex-
pressed the view that mursal traditions are older, while the ones with full and
perfect isndds are the latest. For more information see G.H.A. Juynboll, Muslim
Tradition, Cambridge University Press, Cambridge 1985, 16 passim.

16Ga‘id ibn Mangiir (d. 227/841), Sunan, ed. Habib al-Rahman al-A‘zami, Dar
al-Kutub al-‘Ilmiya, Beirut 1985, 1/142.
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tion was attributed to ‘Umar I, Sha‘bi (Kifan, d. 103-10/721-28) and
Hasan al-Basri (d. 110/728).!" Finally, there is a Prophetic tradition
that differentiates between the hijra of a bedouin (al-badi) and that of
a sedentary (al-hadir) and expresses a strong preference for the latter
(ashadduhuma baliyatan wa-a‘zamuhuma ajran, “a trial more difficult,
but the one with the greater reward”).!8

This contrast is clear in a report on the struggle between Mu‘awiya
and ‘Al1 in which the latter asserts his own pre-eminence based, among
other things, on the claim that he is a muhajir while Mu‘awiya is an
a‘rabi.’® But before that, we hear of ‘Ali blaming Talha and Zubayr for
instigating the a‘rab to fight against him in the Battle of the Camel.?®
governorship of Iraq in 75/694, boasted that he was muhajirun laysa bi-
a‘rabt, “a muhajir, not a bedouin.”?! From the story of the Companion
Salama ibn al-Akwa', reported in the context of a dialogue between
him and Hajjaj, we learn that the concession to revert to bedouin life
(ta‘arrub) after one had made hijra was granted and even recommended
by the Prophet during a civil war (ft I-fitna).?> Another Prophetic
statement says that ta‘arrub after the hijra would be the only thing

17Ibn Abi Shayba 4/346; Ibn Hazm (d. 457/1064), Maratib al-Ijma‘, Beirut 1978,
73.
18Aba ‘Al al-‘Abdi, Hadith, Ms. Zahiriya, Majmda‘ no. 22, 107; al-Dhakwani,
Amali, Ms. Zahiriya, Majmu‘ no. 63, 18.

1%Ibn ‘Abd Rabbihi (d. 328/939), al-‘Iqd al-Farid, ed. Ahmad Amin, Ahmad al-
Zayn and lbrahim al-Abyari, Matba‘at Lajnat al-Ta’lif wa-l-Tarjama wa-l-Nashr,
Cairo 1940-53, 4/304.

0 Kitab Sulaym ibn Qays, Najaf n.d., 170.

21 Anonyme Arabische Chronik (possibly vol. 11 of Baladhuri’s Ansab), ed. W.
Ahlwardt, Greifswald 1883, 286; al-Washsha’ (d. 340/951), Kitab al-Fadil, Ms.
British Museum, Or. 6499, fol. 98v (I am indebted to Dr. Lawrence Conrad for
drawing this important source to my attention); Ibn Manziir, Lisan al-‘Arab, Biilaq,
Cairo 1308 AH, 8/173; Zabidi, Tdj al-‘Arus, Bilaq, Cairo 1307 AH, 4/299. Note
also that the contrasts a‘rabi-muhajir and a‘rabi-hadir occur in two poetic verses
by Iyas ibn Malik al-Ta'1 and Jarir, respectively. See for them Abi Tammam (d.
236/850), K'itab Ash‘ar al-Hamadsa, ed. G. Freytag, Bonn 1828-47, 294 and Diwan
Jarir, Cairo 1353 AH, 56.

22Bykhari, Sahih, Dar al-Fikr, Beirut 1981, 8/24; Muslim, Sahih, Dar al-Fikr,
Beirut n.d., 6/27; Ibn ‘Asakir (d. 571/1175), Tarikh, facs. ed., Dar al-Bashir, Am-
man 1988, 7/501.



12 Bedouins and Non-Arabs

that could save people (yunji) towards the end of time.?® By a third
tradition we are told that the best of people in the future fitan will be
the desert-dwelling Muslims (muslimu ahl al-bawadi).?*

This current of prejudice and discrimination against a‘rab is fur-
ther attested by a group of other traditions attributed to both the
Prophet and ‘Ali. One mentions bedouins among those who are not
allowed to lead in prayer or even to be in the first row during prayer
(la yatagaddamu al-gaffe al-awwala a‘rabiyun we-la a‘jemiyun wa-ld
ghulamun lam yahtalim).?®> Another rejects the testimony of a bedouin
(badawi) against a sedentary (sahib garya).?® A third forbids a muhdjir
from acting as a broker (simsar) for the merchandise of a bedouin.?’
The Prophet is said to have forbidden giving bedouin Muslims a share
in the booty unless they took part in the fighting, and even then he
is said to have given them only half the regular share.?® There is also
a warning against the tendency of a‘rab to delay the evening prayer
(al-‘isha’) until milking the camels after darkness, and hence, altering
its name to al-‘atama (meaning “darkness”).?®

23Hannad ibn al-Sari (d. 243/857), Kitdb al-Zuhd, Dar al-Khulafa’, Kuwait 1985,
2/586.

2Ibn ‘Asakir 5/391. Further observations on the position of the Arabs during
the fitan preceding the end of times will be made below in Chapter V.

Daraqutni (d. 385/995), Sunan, ed. ‘Abd Allah Hashim Yamani al-Madini,
Medina 1966, 1/281; Daylami (d. 509/1115), al-Firdaws, ed. Sa‘id Zaghlil, Dar
al-Kutub al-‘Ilmiya, Beirut 1986, 5/118; Ibn ‘Asakir 14/638.

26Hakim 4/99; Bayhaqi, Sunan, Dar al-Ma‘rifa, Beirut 1987, 10/250.

27Ibn Abi Hatim (d. 327/938), ‘Ilal al-Hadith, Dar al-Ma'rifa, Beirut 1985, 1/376;
Tabarani (d. 360/970), al-Mu‘jam al-Awsat, ed. Mahmid al-Tahhan, Maktabat al-
Ma‘arif, Riyadh 1985, 1/160; Haythami, Majma‘ 3/82; Muttaqi 4/56 no. 9482;
Muhyi I-Din al-Ba‘albaki, Mashyakha, Ms. Zahiriya, Majmu‘ no. 25, 51; Sufyan ibn
‘Uyayna, Hadith, Ms. Zahiriya, Majmu‘ no. 22, 82; Yunus ibn ‘Ubayd, Hadith, Ms.
Zahirlya, Majma‘ no. 103, 140; Ibn al-Sawwaf, Hadith, Ms. Zahiriya, Majmu* no.
105, 163, 166.

28Bayhaqi, Sunan 6/348; Ibn ‘Asakir 2/247.

2®Humaydi (d. 219/834), Musnad, ed. Habib al-Rahman al-A‘zami, ‘Alam al-
Kutub, Beirut 1383 AH, 2/285; Bazzar (d. 292/904), Musnad, ed. Mahfuz Zayn
Allah, Maktabat al-‘Ulam wa-l-Hikam, Medina, and Mu’assasat ‘Ulum al-Qur’an,
Beirut, 1988, 3/264; Abua Ya‘la (d. 307/919), Musnad, ed. Husayn Asad, Dar al-
Ma’miin li-l-Turath, Damascus 1984, 2/173; al-Shashi (d. 335/946), Musnad, ed.
Mahfiiz Zayn Allah, Maktabat al-‘Ulim wa-l-Hikam, Medina 1410 AH, 1/293; Ibn
Hibban (d. 354/965), Sahih, ed. Kamal al-Hiut, Dar al-Kutub al-‘Ilmiya, Beirut 1987,
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Living in the desert is said by one tradition to be the cause of
uncouth character (man sakana l-badiyata jafa).3® Certain Arab habits,
like mourning the dead (niyaha), attacking another’s claims to noble
descent (al-ta‘n ft l-nasabd), prayer for rain (al-istisqa’ bi-l-anwa’), and
so forth, are branded as elements of unbelief (kufr) from which, we are
told, the Arabs will never free themselves.3! Their hypocrisy (riya’)
and covert sensuality (al-shahwa al-khaftya) are causes for concern in
another Prophetic tradition.3 In one apocalyptic vision, the Prophet
warns that the bedouins will one day ambush travellers in the passes
leading to Mecca, and hence hinder the fulfillment of pilgrimage to
the city.3® ‘Abd Allah ibn ‘Amr warns that one day people will follow
the sunna of a‘rab and have hearts like those of a‘@jim (non-Arabs).34
A tradition transmitted by Anas ibn Malik says that nine tenths of all
jealousy in the world rests with the Arabs, and the remaining one tenth
belongs to the other peoples (fi I-nas).>® Through Abi Hurayra we hear
of another tradition in which the Prophet even says that he trusts the
mawalt (non-Arab clients) more than the Arabs, or at least more than
some of them. This was transmitted by the Medinese mawla Salih ibn
Abr Salih (d. 125/742).3 Two mursal traditions by ‘Ata’ (possibly al-
Khurasani, d. 135/752) say that the abdal (mysterious saintly figures)

3/41; Abia Nu‘aym 8/385; Bayhaqi, Sunan 1/372, quoting Bukhari and Muslim;
Suyiiti, Durr 5/57, quoting Ibn Abi Shayba and Ibn Mardawayh (d. 410/1019);
Muttagi 7/nos. 19468-69, 19504, 19507.

30Bayhagi, Sunan 10/101; Ibn ‘Abd al-Barr 18/144; Muttaqi 15/no. 41588. Com-
pare also with Abii Nu‘aym 3/282, where the same was cited as Mujahid’s statement.

311bn ‘Asakir 6/443.

32Ibn al-Mubarak (d. 181/797), Kitab al-Zuhd, ed. Habib al-Rahman al-A‘zami,
Dar al-Kutub al-‘Ilmiya, Beirut 1386 AH, 393; Ibn Abi Hatim, ‘llal 2/124; Abua
Nu‘aym 7/122; Ibn ‘Asakir 8/5; Muttaqi 3/nos. 7538, 8840.

33Bayhagqi, Sunan 4/341; Muttaqi 5/no. 11820.

Cf. however, Tabari, Tahdhid al-Athar, ed. Mahmiid Shakir, Matba‘at al-
Madani, Cairo 1981, 1/122, and Ibn Hanbal, Musnad 5/340, where a Prophetic
tradition warns against alsina (“tongues”) instead of al-sunna of the Arabs.

35Daylami 2/160; al-Kinani (d. 963/1555), Tanzih a-Shari‘a, ed. ‘Abd al-Wahhab
‘Abd al-Latif and ‘Abd Allah al-Siddiq, Dar al-Kutub al-‘Iimiya, Beirut 1979, 1/177.
As this tradition mentions the characteristics of other peoples, a further reference
to it will be made below.

36Tayalis1 326; Tirmidhi (d. 279/892), Sahih, ed. Ahmad Shakir, Cairo 1937,
5/725; al-Jawraqani (d. 543/1148), al-Abatil wa-l-Manakir, Varanasi 1983, 2/266.
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will be mawali and that an Arab’s hatred of a mawla is hypocrisy
(nifaq, i.e. in the sense of religious dissimulation).3” Finally, one report
has it that the Companion Salman al-Farisi used to pray for God’s
protection (yata‘awwadhu bi-l-lahi) from a non-Arab who behaves like
an Arab (al-musta‘rib).3®

The strongest current in interpreting the term umma in Siirat Al
‘Imran (3), v. 110, is one that asserts that it refers to the Prophet’s
Companions (aghab al-rasil), especially those who made hijra with
him. This is clearly reflected in the traditions of Sa‘id ibn Jubayr and
‘TIkrima from Ibn ‘Abbas, as well as those of al-Dahhak ibn Muzahim
(d. 105-106/723-24) and Suddi (d. 127/744).*® Other traditions, es-
pecially the one reported from ‘lkrima by Ibn Jurayj (d. 150/767),
give the names of individual Companions who were referred to by this
verse.‘® However, as reported by Yazid al-Nahawi (ibn Ab1 Sa‘id, d.
131/748), ‘Ikrima interpreted it as referring to “the people who best
treat other people” (khayru al-nasi li-l-nas), explaining that they gave
security “to the red and black” (li-l-ahmar wa-l-aswad), meaning “to
all mankind.”*! Actually, the statement khayru al-ndsi li-l-n@s occurs
also in traditions bearing the names of Ibn ‘Abbas, Mujahid, al-Rabi*
ibn Anas (d. 139-40/756-57), ‘Ata’ al-Khurasani and ‘Atiya al-‘Awfl
(d. 111-27/729-44).42 This last one in particular explains that this
umma was considered the best because it had recognized the prophets
who had previously been rejected by their own peoples. And a tradi-
tion transmitted from Abi Hurayra by Aba Hazim (Salman al-Ashja‘l
al-Kifi, d. ca. 100/718), justifies the preference over other communities
(umam) by the notion that this one will bring the others to Islam “in
chains” (bi-l-salasil). 43

37 Abu Bakr ibn al-Khallal (d. 311/923), al-Sunna, ed. ‘Atiya al-Zahrani, Dar al-
Raya, Riyadh 1989, 290; Muttaqi 12/no. 34598; al-Ghumari, al-Mughir, Cairon.d.,
32; the last two sources quoting al-Kuna by al-Hakim.

381bn Qutayba, ‘Uyiin 1/269.

39Tabari, Tafsir 7/101-102; Ibn Abi Hatim, Tafsir 2/470.

40Tabari, Tafsir 7/101-102, and compare with Muqatil, 74/1, 59v.

4llbn Abi Hatim, Tafsir 2/472. On the use of colours to identify peoples in
Muslim literature, see Goldziher, Muslim Studies 1/243-44; Lewis 8-9 and the
sources cited therein.

42]bn Abi Hatim, Tafsir 2/472; Tabari, Tafsir 7/103; Mujahid 1/133.

431bn Abt Hatim, Tafsir 2/472; Tabari, Tafsir 7/103.
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One Shi'i tradition with the isnad Jabir (al-Ju‘fi, d. 127-34/744-51)
+ Aba Ja‘far (al-Baqir, d. 114-19/732-36), says that this verse meant
“the best people of the house of the Prophet.”** And the philological
commentary of Abi ‘Ubayda interprets umma as “a group” (jama‘a).
To all intents, the closest attempt to present this verse along ethnic
lines is recorded in a tradition of al-Rabi* ibn Anas that only says, how-
ever, that “no umma displayed a greater acceptance (lit. “response,”
istijabatan) of Islam than this one.” Note also that in one source, Ibn
Abi Hatim’s Tafsir, the isnad has been extended back from al-Rabt* to
Abi 1-‘Aliya (Rufay* ibn Mihran, d. 93-111/711-29) « a Companion
of the Prophet, Ubayy ibn Ka‘b.4®

The notion of a messenger who has been sent to people (li-I-nas)
in general (jami‘an, kaffatan), and not to any particular ethnic group,
is explicitly advanced in Surat al-Nisa’ (4), v. 79, Surat al-A‘raf (7),
v. 158 and Sirat Saba’ (34), v. 28. In the ps.-Ibn ‘Abbas Tafsir it is
even said that such message was directed to both “spirit beings and
humans” (li-l-jinni wa-l-ins).%® Actually, this may not be very far from
Tabari’s view that Siarat al-Nisa’' (4), v. 79, meant that Muhammad
was God’s messenger to all “creatures” (al-khalg), assuming that by
this word Tabari had in mind something broader than “mankind” in
particular.*” Commenting on the term jami‘an of Sirat al-A‘raf (7), v.
158, Tabari also draws the line between Muhammad and the prophets
preceding him, who, he says, were sent only to some people (ila ba‘d al-
nds).*® In a few other sources the terms jami‘an, kaffatan and ‘amman
are applied as synonyms to explain one another.4®

Commenting on Siirat Saba’ (34), v. 28, the early ‘Abd al-Razzaq
cites a tradition that Mujahid attributes to the Prophet in a mur-
sal form. According to this tradition, he mentions being sent to all
mankind (lit. “to every red and black”™) as one of five other things that

“4Ibn Abi Hatim, Tafsir 2/473.

48 Ibid., and compare with Tabari, Tafsir 7/103.

46Firuzabadi 61, 27. See also Zabidi, Ithaf al-Sada, Cairo n.d., 2/35, where a
similar view was attributed to both Ibn ‘Abbas and Mujahid, with Bayhaqi being
quoted for it.

47Tabari, Tafsir 8/562.

481bid., 13/170.

49Abiu ‘Ubayda 2/149; Ibn Qutayba, Tafsir 357; Firazabadi 109.
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no other prophet before him was granted.’® We notice, however, that
hadith and other sources cite variants of this tradition but attribute
them to the Prophet through the Companions Abi Dharr, Ibn ‘Abbas,
Abt Umama al-Bahili, Jabir ibn ‘Abd Allah, ‘Awf ibn Malik, ‘Alf and
Abt Hurayra. Still, we believe that the original core of the tradition
was circulated around the turn of the first/seventh century and consti-
tutes an early representation of such a current. For in addition to ‘Abd
al-Razzaq, an even earlier source, the Kitab al-Zuhd of Ibn al-Mubarak,
cites both the mursal form of Mujahid and two other transmissions by
him from Abu Dharr and Abu Hurayra.’! We also notice that the tra-
dition of ‘Alf was transmitted by his grandson, ‘Ali Zayn al-‘Abidin
(d. 92-100/710-18), in a family line.5? Also suggestive is the mursal
tradition of Khalid ibn Ma‘dan (d. 103-108/721-26), which probably
represents a cross-section of two conflicting currents. According to it,
the Prophet said: “I have been sent to all mankind (ila l-kaffa), but
if they fail to respond (fa-in lam yastajibu), then to the Arabs...to
Quraysh. .. to Bana Hashim...,” etc.?®

The notion that the Prophet was sent to all mankind finds im-
portant support in the Prophetic statement: “I am the master of the
children of Adam / all peoples” (ana@ sayyidu wuldi adam /al-nas). It
occurs in different contexts and was widely circulated through chains
of transmitters leading back to ‘A’isha, Hudhayfa ibn al-Yaman, Abi
Sa‘id al-Khudri, Anas ibn Malik, Abi Hurayra, Jabir ibn ‘Abd Allah

50¢Abd al-Razzaq, Tafsir, 112v.

S1For these, as well as the variants transmitted by the other Companions, cf.
Ibn al-Mubarak 377, 563; Abii Bakr al-‘Allaf, Amali, Ms. Zahiriya, Majmu‘ no.
67, 120; Ibn Humayd (d. 249/861), al-Muntakhab Min al-Musnad, ed. Subhi al-
Samarra’i and Mahmiid al-Sa‘idi, Maktabat al-Sunna, Cairo 1988, 215-16; Jahiz
(d. 255/868), al-Bayan wa-l- Tabyin, Dar al-Fikr li-l-Jami‘, Beirut 1968, 4/7; idem,
Fakhr al-Sudan, ed. G. van Vloten, Leiden 1903, 75-76; Ibn Hibban, Sahih, 8/104—
105, 127; al-Khatib al-Baghdadi 12/378; Bayhaqi, Shu‘ab 2/177; Ibn ‘Abd al-Barr
5/221-22; Zabidi, Ithaf 2/35; Samarqandi (d. 373/983), Tanbih al-Ghafilin, Dar
al-Fikr, Beirut n.d., 191; Suyuti, Durr 2/83, 5/237, 240; Muttaqi 11/439-40 nos.
32060-65.

52Ibn ‘Asakir 5/112. Compare also with the variant transmitted by Zayn al-
‘Abidin’s son, al-Bagir, in a mursal form cited by Ibn Sa‘d, cf. Muttagi 11/445 no.
32094.

83GQuyiti, Khasa’is 2/188; Muttaqi 11/427 no. 32004, quoting Ibn Sa‘d.
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and Ibn ‘Abbas. The wording of ‘A’isha’s tradition is polemical and
betrays the existence of an opposite current identifying the Prophet as
“master of the Arabs” (sayyid al-‘arab). For in an answer to ‘A’isha
concerning this latter title, the Prophet says that it refers to ‘Ali / var.
Abi Bakr (or, in a harmonizing version, ‘Ali as “the master of Arab
young men,” the shabab, and Abu Bakr as the master of the kuhil, the
“middle aged,” among them), while the Prophet himself retains the ti-
tle “master of all humanity.” There is also one variant, sustained by a
clear ‘Abbasid isnad, which mentions both ‘Ali and al-‘Abbas as “the
two masters of the Arabs” (sayyida - ‘arab).>

Another attempt to identify the Prophet along ethnic lines comes
in the form of an isolated variant of the widely circulated tradition
on the “forerunners” (al-subbaq): Muhammad, Salman, Suhayb and
Bilal, each mentioned as a representative sabig of his people. It bears
the name of ‘Ali and attributes to the Prophet the saying, among other
things, that Adam is the master of mankind, while Muhammad and the
three Companions mentioned above are masters of the Arabs, Persians,
Byzantines and Abyssinians respectively. The tradition continues to
name the masters of trees, mountains, months, days, words, etc.%®

But all other variants, attributed to the Prophet through Anas, Abu
Umama al-Bahilt and Umm Hani’, use sabiq instead of sayyid and limit
themselves to specifying the Prophet and his three Companions, each

84See Ibn Sa‘d 1/20; Ibn Hanbal, Fada'il al-Sahaba, ed. Wasi Allah ‘Abbas,
Mu’assasat al-Risala, Beirut 1983, 1/394; Bukhari, al- Tarikh al-Kabir, Hyderabad
1380 AH, 7/400; Abiu |I-Hasan al-Bazzar, Fada’il Bani Hashim, Ms. Zahirlya, Mayma'*
no. 103, 167; Abu Bakr ibn al-Mugqri’, Fawa'id, Ms. Zahiriya, Majma‘ no. 105, 183;
Tabarani, al-Mu‘jam al-Kabir, ed. Hamdi al-Salafi, Baghdad 1983, 3/88; idem,
al-Mu‘jam al-Awsat, 2/36, 279; Ibn Hibban, Sahih 8/129-30, 137; Hakim 3/124;
Abi Nu‘aym 1/63; Nasa', Tafsir 1/648, in connection with Surat al-Isra’ (17), v.
3; Muhibb al-Din al-Tabari (d. 694/1294), Dhakha'ir al-‘Ugba 37; idem, al-Riyad
al-Nadira ft Manaqib al-‘Ashara, ed. Muhammad Aba I-*Ula, Maktabat al-Najda,
Cairo 1970, 1/163-64; al-Khatib al-Baghdadi 11/89-90; Daylami 1/43; Ibn ‘Asakir
3/384,8/929, 9/621, 12/274-75; Dhahabi (d. 748/1347), Tarikh al-Islam, ed. ‘Umar
Tadmuri, Dar al-Kitab al-‘Arabi, Beirut 1987-proceeding, 635; Haythami, Majma*
9/131; Ibn Hajar, Lisan al-Mizan, Hyderabad 1330 AH, 4/289-90; Sakhawi (d.
902/1496), al-Maqasid al-Hasana, Cairo 1956, 245-46; Munawi, Kundz al-Haga'ig,
in the margin of Suyiiti, al-Jami‘ al-Saghir, Dar al-Kutub al-‘Ilmiya, Beirut n.d.,
1/148; Muttaqi 11/nos. 33003, 33006, 13/no. 36456; Zabidi, Ithaf 2/35-36.

8 Daylami 2/324.
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as the forerunner of his nation. However, one variant of Anas’ tradition,
transmitted from him by a certain Muhammad ibn Hijara, refers to the
Prophet as “master of the children of Adam.” We also notice that Abu
Umama’s tradition specifies Paradise as the aim of such precedence
(sabiq. .. ila l-janna). But possibly more substantial is the fact that in
our early sources, this tradition was heavily reported not as one of any
of the above-mentioned Companions, but in a mursal form from the
early second/eighth-century Hasan al-Basr1.5¢

The impact of the rise of the Arab polity on the current to identify
the Prophet along Arab ethnic lines is a problem to which we shall turn
in the next chapter. Suffice to note at this stage two early Islamic poetic
verses, by A‘sha Bani Mazin and al-Mutarraf respectively, in which the
Prophet is addressed as “king / master of all peoples and judge of the
Arabs” (ya malika /sayyida l-nasi wa-dayyana l-‘arab).®” As against
this, the instances in which other early Muslim figures are referred to
by this title are rare indeed.’® The titles commonly used in both the
Umayyad and early ‘Abbasid periods are overwhelmingly related to the
Arabs. The clan of Bana ‘Abd Shams, for example, was addressed by
Arwa bint al-Harith ibn ‘Abd al-Muttalib as “masters of the Arabs”
(sadat al-‘arab).”® In a unique report, ‘Umar I is quoted as calling
Mu‘awiya “Chosroes of the Arabs.”®® Mu‘awiya’s wife, Maysin bint

86For all these variants, see Ibn Sa‘d 1/21, 2/232, 4/82; Ibn Hanbal, Fada’il 2/209;
Baladhuri (d. 279/892), Ansab al-Ashraf 1, ed. Muhammad Hamid Allah, Dar al-
Ma‘arif, Cairo 1959, 181; Ibn Abi Hatim, ‘llal 2/353; al-Halimi (d. 402/1011), al-
Minhdj Fi Shu‘ab al-Iman, Dar al-Fikr, Beirut 1979, 2/178; Samarqandi 129; Hakim
2/284-85, 402; Abu Nu‘aym 1/149, 185; Daylami 1/45; Ibn ‘Asakir 3/455-56, 7/391,
407, 8/377-78; Ibn Badran (d. 1346/1927), Tahdhib Tarikh Ibn ‘Asakir, Matba‘at
Rawdat al-Sham, Damascus 1331 AH, 3/306; Dhahabi, Tarikh 203, 514, 598; al-
‘Iraqi, al-Qurab Fi Mahabbat al-‘Arab, Bombay 1303 AH, 4; Haythami, Majma*‘
9/305; Suyuti, al-Jami‘ al-Saghir 1/107; Munawi 1/80, 144; Haytami (d. 973/1565),
Fakhr al-‘Arab, ed. Majdi al-Sayyid Ibrahim, Maktabat al-Qur’an, Cairo 1987, 20;
Muttaqi 11/nos. 32082, 33133, 33676.

57Ibn Sa‘d 7/36-37; Ibn Manzir, Lisan al-‘Arab 17/24; Zabidi, Taj 9/208.

58E.g. where the poet A‘sha Bani Rabi‘a addressed Bishr ibn Marwan, ‘Abd al-
Malik’s brother and his governor over Iraqg, with the verse: ya sayyida l-nasi min
‘ujmin wa-min ‘arabi, “O master of [all] people from among [both] non-Arabs and
Arabs.” See Baladhuri, Ansab al-Ashraf 5, ed. S.D. Goitein, Jerusalem 1936, 171.

59Baladhuri, Ansdb al-Ashraf 4B, ed. M. Schloessinger, Jerusalem 1938, 127.

€%Ibn *Asakir 16/701.
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Bahdal from the tribe of Kalb, praised her son Yazid by calling him
“the best among Arab young men” (khayru shababi l-‘arab).8! The
third Marwanid caliph, al-Walid I, was addressed by a similar title,
namely “master (sayyid) of Arab young men.”%? In an attempt to gain
al-Mansiir’s pardon for taking part in the uprising of Ibrahim ibn al-
Hasan in 145 AH, the poet Sudayf addressed him by the title “the best
among the Arabs” (khayru l-‘arab).®® Another poet, ‘Abd al-Rahim
al-Raqqas, called ‘Al1, son of the caliph al-Mahdi, “youth (fata) of
the Arabs.”® And a third one, Mutt* ibn lyas, praised another early
‘Abbasid dignitary, Ma‘n ibn Za’ida al-Shaybani, as “master (sayyid)
of the Arabs.”®

Sirat al-Jumu‘a (62), v. 3, speaks about certain “others” from
among those to whom a messenger was sent, but who have not yet fol-
lowed them (wa-akharina minhum lamma yalhaqu bithim). This verse
was sometimes referred to as a basis for the current emphasizing the
universal character of Muhammad’s message, namely that he was sent
also to the mawali, to the ‘ajam and, more specifically, to the Persians
as well.%6

To support this view, a tradition bearing the name of Abi Hurayra
is often cited. It asserts that when this verse was revealed a man en-
quired about those meant by it; the Prophet put his hand on Salman
al-Farisi and said: “Had belief / religion / knowledge been suspended
from the Pleiades, some of the people of this [man] would seize it."¢”
In some hadith compilations, variants of this tradition were also at-
tributed to the Prophet through the Companions Qays ibn Sa‘d and
Ibn Mas‘ud. We notice, however, that the tradition of Aba Hurayra

611bn Habib, Munammagq 434.

62Ibn ‘Asakir 17/840-41.

631bn Qutayba, al-Shi‘r wa-lI-Shu‘ara’, ed. M.J. de Goeje, Leiden 1902, 480.

64Al-Mubarrad, al-Kamil, ed. W. Wright, Leipzig 1864, 1/389.

88 Abii I-Faraj al-Igsbahani (d. 356/966), Kitab al- Aghant, Dar al-Kutub al-Misriya,
1950, 13/324.

66See Firiizabadi 354; Zajjaj 5/169-70; Mujahid 2/673; Farra’ 3/155.

87Bukhari, Sahih 6/63; Muslim 7/191-92; Nasa, Tafsir 2/428; idem, Fada’il
al-Sahaba, ed. Fariq Hamada, Dar al-Thaqafa, al-Dar al-Bayda’ 1984, 157-58; Tir-
midhi 5/725-26; Tabari, Tafsir 28/95-96; Bayhaqi, Dala’il al-Nubuwwa, ed. ‘Abd
al-Mu‘tt Qal‘aji, Dar al-Kutub al-‘limiya, Beirut 1985, 6/333; Jawraqani 2/262-63;
Ibn Hibban, Sahith 9/207; Muttaqi 12/303 no. 35125.
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connects this statement with the revelation of Surat al-Jumu‘a (62), v.
3, and that only when transmitted by the early second/eighth-century
Medinese mawla Salim, nicknamed Abu al-Ghayth.®®8 We also notice
that when reported through the chain al-‘Ala’ ibn ‘Abd al-Rahman (d.
132-39/749-56) + his father, the tradition of Abu Hurayra is over-
whelmingly connected rather with Sirat Muhammad (47), v. 38: “And
if you turn away, He will replace you with another people.”®®

Sirat al-An‘am (6), v. 52, warns the Prophet not to expel those who
raise supplications to their God on mornings and evenings. Comment-
ing on this, a few early as well as late sources give the names of some
Companions, usually of non-Arab origin like Salman, Suhayb and Bilal,
who are sometimes presented as slaves (a‘bud) or mawali, rejected by
certain Arab or Qurashi aristocratic leaders. Though only individual
names are given, the overall values stressed by these commentaries are
those of ethnic, racial and social equality, as the Companions concerned
are often also described as those weak, poor and common among the
Muslims (du‘afa’ al-muslimin).™

As noted by some scholars, Sirat al-Hujurat (49), v. 13, was of-
ten referred to in the heat of Arab /non-Arab controversy.” The key
term in this verse, shu‘ib, is presented by a few sources as denoting
the mawalt or ‘ajam, while others hold that it referred to great Arab

68Gee the sources cited in the previous note and cf. ‘Abd al-Razzaq, Musannaf,
ed. Habib al-Rahman al-A‘zami, al-Maktab al-Islami, Beirut 1983, 11/66; Ibn Abi
Shayba 12/207; also Haythami, Kashf al-Astar, Mu’assasat al-Risala, Beirut 1983,
3/316; idem, Majma‘ 10/64-65; Abu Ya‘la 3/23; Halimi 2/177; Ibn ‘Asakir 8/137,
14/686; Ibn Hajar, Matalib 4/158; Suyiti, Khasa’is 2/153; Muttaqi 12/no. 34129,
quoting Tabarani.

69Tabari, Tafsir 26/66-67; Ibn Hibban, Sahih 9/127; Zajjaj 5/17; Tabarsi 26/48;
Suyiiti, Durr 6/67; Hakim 2/458; Bayhaqi, Dala’sl 6/334; Ibn ‘Asakir 7/413-14;
but compare with Mujahid 2/600.

7%Muqatil 74/1, 116v-117r (where they are curiously referred to as a‘rab);
Firuzabadi 87; Thawri 107; Mujahid 1/215; ‘Abd al-Razzaq, Tafsir 35r; Ibn Abi
Shayba 12/207-208; Farra’ 1/336; Nasa’i, Fada’il 149-50; Tabari, Tafsir 7/201-
202, 11/374, 381—cf. also 15/234-36, commenting on Sirat al-Kahf (18), v. 28,
which he notes as a parallel; Zajjaj 2/251; Wahidi 162-63; Bayhaqi, Shu‘adb 7/334;
Ibn al-Jawzi (d. 597/1200), al- Tabsira, Dar al-Kutub al-‘Ilmiya, Beirut 1986, 1/486;
Ibn ‘Asakir 3/445, 8/380; Suyuti, Durr 3/13.

"1Goldziher, Muslim Studies 1/72 n. 4; von Grunebaum, Medieval Islam 204;
Mottahedeh 168 n. 21; Levy 55 n. 1.
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tribal confederations like Mudar. From the available isndad informa-
tion we learn that the first opinion was advanced by Ja‘far al-Sadiq (d.
148/765) and ‘Ata’ (al-Khurasani, d. 135/752), the latter attributing
it to Ibn ‘Abbas. But other transmitters from Ibn ‘Abbas (such as
Sa‘ld ibn Jubayr and ‘Atiya al-‘Awfi), as well as the traditions of other
early second-century figures (such as Mujahid, Qatada and al-Kalbi, d.
146/763), upheld the second opinion.” As for “the occasion of revela-
tion” (sabab al-nuzil) of this verse, we also notice that it was revealed
in order to rebuke the Companion Thabit ibn Qays, who mentioned
somebody’s mother in a slanderous way.” The narrative reported from
Ibn Abi Mulayka (‘Abd Allah ibn ‘Ubayd Allah, d. 117-18/735-36) and
Muaqatil says that it was revealed when people from Quraysh protested
against Bilal’s call to prayer (adhan) from the roof of the Ka‘ba upon
the occupation of Mecca, because of his black colour.™

Goldziher also noted that this verse was reportedly recited by the
Prophet during his Farewell (al-wada‘) Pilgrimage to Mecca, though
in some later sources there was added to the address he delivered on
that occasion the statement: “The Arab has no advantage over a non-
Arab except through mindfulness of God” (la fadla li-‘arabiyin ‘ala
a‘jamiyin illa bi-l-taqwa).™ Now Goldziher’s observation is basically
correct, as a cross-examination with major sira, maghazi, hadith and
historiographical sources reveals that such an addition is indeed absent
from them. However, this does not alter the fact that Sirat al-Hujurat

72Cf. Firazabadi 325; Mujahid 2/608; ‘Abd al-Razzaq, Tafsir 138r-v; Farra’
3/72; Ibn al-Yazidi (d. 237/851), Gharib al-Qur’dn wa- Tafsiruh, ed. ‘Abd al-Razzaq
Husayn, Mu’assasat al-Risala, Beirut 1987, 165; Ibn Qutayba, Tafsir 416; Zajjaj
5/37-38; Ibn ‘Abd Rabbihi 3/284, 354; Tabari, Tafsir 26/139-40; Halimi 2/152;
Abu Hayyan al-Tawhidi (d. 444/1052), al-Basa’ir wa-l-Dhakha’ir, ed. Wadad al-
Qadi, Beirut 1988, 1/147; Baghawi (d. 510/1116), Ma‘alim al- Tanzil, Bombay 1273
AH, 4/88; Tabarsi 26/96-97; and see the lexicographic work of the early third/ninth-
century Abi I-‘Umaythil al-A‘rabi, Ma Ittafaqa Lafzuhu wa-Ikhtalafa Ma‘nahu, Ms.
Zahiriya, Majmi‘ no. 104, 115.

"3Firizabadi 325; Wahidi 295.

74Wahidi 295; Ibn ‘Asakir 3/465; and compare with Firazabadi 325, where the
same was reported under the anonymous form wa-yugalu, “and it has been said.”

78Goldziher, Muslim Studies 1 /72 n. 3; cf. also Levy 60. The later sources referred
to are Ya‘qiibi (d. 282/895), Tarikh, ed. M.T. Houtsma, Leiden 1969, 2/123; Jahiz,
al-Bayan 2/33; Ibn ‘Abd Rabbihi 2/85.
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(49), v. 13, which conveys a clear sense of equality, was reportedly
recited by the Prophet on that occasion, a fact that renders the above-
mentioned addition a mere elaboration on it. In an attempt to establish
the date of this additional elaboration, and possible figures responsible
for it, we have conducted further investigations into the available isnad
information and have arrived at the following conclusions:

1. In none of Ibn Ishaq’s traditions (from Yahya ibn ‘Abbad, Layth
ibn Sulaym, Ibn Abi Najih), or those of his mid-second/eighth
century contemporaries (like ‘Amr ibn Abi ‘Amr + ‘lkrima, Sa‘id
ibn Abi ‘Aruba + Qatada, Hisham ibn al-Ghaz « Nafi‘, Qurra
ibn Khalid « Ibn Sirin; Ja‘far al-Sadiq + Muhammad al-Bagir,
etc.), is there any mention of this additional statement in the
Farewell Pilgrimage.™

2. The link al-Sadiq + al-Baqir, which transmits the tradition of
Jabir ibn ‘Abd Allah, is worth noting because of the existence of
two similar traditions by Jabir himself and Aba Sa‘id al-Khudri,
both transmitted by Aba Nadra (al-Mundhir ibn Malik, d. 108-
109/726-27). We notice that the tradition Aba Nadra « Jabir in-
cludes the additional statement within the context of the Farewell
Address only when reported by a certain Shayba al-‘Absi, nick-
named Aba Qulaba. On the other hand, when the Aba Nadra
+ al-Khudri tradition is reported by Sa‘id ibn lyas al-Jariri (d.
144/761), the same statement is given, but without mentioning
the context of the Farewell Pilgrimage.””

76Ibn Hisham, al-Sira al-Nabawiya, ed. ‘Abd al-Ra’af Sa‘d, Dar al-Jil, Beirut
1975, 4/185-87; Waqidi, Maghdzi, ed. M. Jones, ‘Alam al-Kutub, Beirut
1984, 3/1110-13; Ibn Sa‘d 2/183-86; Tabari, Tarikh al-Umam wa-I-Mulik, ed.
Muhammad Abi l-Fadl Ibrahim, Dar Suwaydan, Beirut 1967, 3/150-52. See also
Ibn Sayyid al-Nas 2/272-80; Abii Ya'la, al-Mafarid, ed. ‘Abd Allah al-Juday‘, Mak-
tabat Dar al-Aqsa, Medina 1985, 100-101; Ibn Hibban, al-Stra al-Nabawiye wa-
Tarikh al-Khulafa’, ed. al-Sayyid ‘Aziz Bek, Dar al-Fikr, Beirut 1987, 395-96; Ibn
‘Abd al-Barr, al-Durar, Dar al-Kutub al-‘Ilmiya, Beirut 1984, 201; Bayhaqi, Shu‘ab
4/386-87; Ibn ‘Asakir 7/441, 19/155; Nasa’1, Tafsir 1/533-34, who rather cites this
speech in connection with the revelation of Surat al-Tawba (9), v. 3.

"7Cf. Ibn Hanbal, Musnad 5/411; Abi 1-Shaykh (d. 369/979), al-Tawbikh wa-
l-Tanbih, ed. Hasan Ibn al-Mandiith, Maktabat al-Taw‘iya al-Islamiya, Cairo 1408
AH, 259; Abi Nu‘aym 3/100; Daylami 4/371; Suyuti, Durr 6/98-99.
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3. A variant similar to the one by al-Jariri was transmitted from
Jabir by the chain ‘Abd Allah ibn Salama « Zuhri « Abd al-
Rahman ibn Ka‘b, but again, outside the context of the Pilgrim-
age speech.™

4. One tradition by Abi Umama refers to this verse as a basis for es-
tablishing religious piety as the only criterion for preference. This
is done in the context of a slanderous statement (ta‘yir) by Abi

Dharr concerning Bilal’s mother, but again without mentioning
the Farewell Address.™

5. From a report cited by Baladhuri we learn that during Ziyad’s
governorship of Iraq under Mu‘awiya the Shi‘a there invoked
Sirat al-Ma'ida (5), v. 45 (al-nafsu bi-I-nafs), when demanding
equal treatment for Arabs and non-Arabs. We also learn that
on that occasion they used a statement similar to the above-
mentioned Prophetic one, namely: “There is no preference for an
Arab over somebody else” (la fadla li-‘arabiyin ‘ala ghayrih).®°

To conclude this discussion, mention may be made of another tra-
dition, noted by Goldziher, which describes the massive conversion of
Arabs and non-Arabs in the form of a reported dream of the Prophet.
According to this, Muhammad saw that he was driving black sheep
that soon became mixed with and outnumbered by sandy / white ones
(‘ufr / bid)—representing Arabs and non-Arabs, respectively. However,
we notice again that this tradition does not date before the turn of
the first/seventh century, as it was overwhelmingly attributed to the

Prophet in mursal forms by Qatada and Hasan al-Basr1.®!

"8Ibn Abi Hatim, ‘llal 2/161.

"Ibn ‘Asakir 3/464; Suyiiti, Durr 6/99.

80Baladhuri, Ansab al-Ashraf 4A, ed. M. Schloessinger and M.J. Kister,
Jerusalem 1971, 220. This, we are told, they did when Ziyad refused to execute an
Arab from Banii Asad for killing a Muslim from non-Arab origin.

81Goldziher, Muslim Studies 1/112; for the isnad information see ‘Abd al-Razzaq,
Musannaf 11/66; Ibn Hanbal, Fada’il 1/163; Daraqutni, al-‘llal al-Warida Fi l-
Ahadith al-Nabawiya, ed. Mahfuz al-Salafi, Dar Tayba, Riyadh 1985, 1/289; Hakim
4/395; Bayhaqi, Dala’il 6/336-37; Muttaqi 11/569 no. 32692, 12/92 no. 34134.



CHAPTER II

THE IMPACT OF THE ARAB POLITY
IN RETROSPECT

THE HAZARDOUS TASK of reconstructing the history of the Arab polity
during the first Islamic century has long occupied modern scholarship.
Admittedly, the cardinal difficulty lies in the fact that almost everything
that has reached us concerning this period comes from traditional Mus-
lim compilations, the main aim of which was to establish a paradigm of
sacred history for it.! In an attempt to contribute to the study of this
paradigm, but without going beyond the scope of the present enquiry,
we shall proceed to re-examine some of the material on issues of direct
relevance to our topic.

As noted by von Grunebaum, the importance of the Arab-Persian
battle of Dha Qar (in ca. AD 610) for the future relations between
these two peoples cannot be denied.? We may concede the truth of
the view that without the Arab victory in that battle the future of the
region, and with it, that of Islam as well, would have been different.
The problem, however, lies in the fact that the only sources on Dhi
Qar are traditional Muslim ones that not only present it within the
framework of the crucial stage in the birth of Islam, but also advance

1Gee J. Wansbrough, The Sectarian Milieu, London 1978; also M. Sharon, “The
Military Reform of Abid Muslim,” in M. Sharon, ed., Studies in Islamic History and
Civilisation, Jerusalem 1986, 109 n. 15.

2Von Grunebaum, “The Nature of Arab Unity,” 18, and compare with an earlier
note by Goldziher, Muslim Studies 1/100.
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the notion that the Prophet himself expressed satisfaction with the
Arab victory. A close examination of the relevant traditions, however,
reveals that they were basically the product of two mid-second/eighth
century figures: Ibrahim al-Taymi (his exact death date is unknown)
and Muhammad ibn Sawa’ (d. 187/802). A third figure from approxi-
mately the same period, Khalid ibn Sa‘id al-Umawi, circulated a similar
variant of the Prophet’s reaction through a family isn@d. The main el-
ements reiterated by these traditions are 1) the Prophet’s statement
that the Arabs / var. Bani Bakr gained justice (intasafi) from the Per-
sians (‘ajam), 2) the information that the Arabs used Muhammad’s
name as their battle slogan (shi‘ar), and hence, 3) the Prophet’s state-
ment: “They were victorious through me” (bi nusiri), upon hearing
the outcome of the battle.2

Now, for one who finds history in these traditions there is a good
case in all this for a national Arabian position adopted by the Prophet
of Islam against the Persians. However, as it stands, and in the absence
of any other sources, the only conclusion that can safely be drawn from
this material is that this was how the issue was perceived from the point
of view of a certain current in Muslim society in the mid-second/eighth
century, and no more. As such, it can at most reflect an anti-Persian
sentiment during that period, a view supported by a few rejaz verses
composed by Abii I-Najm al-‘IjIi during the reign of the ‘Abbasid caliph
Mansiir.4

Another set of traditions specify the Prophet’s assessment of the
future of his religious movement vis-a-vis Arabs and ‘ajam. This comes
in the form of a reported conversation between him and his uncle Abi
Talib. This exchange has it that Muhammad promised that if his people
would follow him, the Arabs in general would do likewise and the ‘ajam
would pay poll tax (jizya) to them. The authorities responsible for

3Ibn Hanbal, Fada’il 2/829; idem, Kitab al-‘llal wa-Ma'‘rifat al-Rijal, ed. Wasi
Allah ‘Abbas, al-Maktab al-Islami, Beirut, and Dar al-Khani, Riyadh, 1988, 1/129;
Akram Diya’ al-‘Umari, Musnad Khalifa ibn Khayyat (d. 240/854), Medina 1985, 24;
al-‘Askari, al-Awa’il, Dar al-Kutub al-‘Ilmiya, Beirut 1987, 18; Daylami 5/548; Abia
l-Baqa’, al-Mandqid al-Mazyadiya, ed. Salih Daradka and Muhammad Khraysat,
Maktabat al-Risala al-Haditha, Amman 1984, 422; Haythami, Majma‘ 6/211;
Albani 2/47-48. Cf. also Tabari, Tarikh 2/193, 207.

4Ibn al-Shajari, Hamasa, Cairo 1345 AH, 38.
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circulating this tradition are two mid-second/eighth century figures:
Sulayman ibn Mihran al-A‘mash (d. 145-48/762-65) and Ibn Ishaq,
the latter reporting it in an ‘Abbasid family line through al-‘Abbas ibn
‘Abd Allah ibn Mi‘bad.®

The same observation applies to the numerous traditions that at-
tribute to the Prophet statements instigating Arab tribes to fight the
Persians and promising his Companions the fall of “Chosroes” (Kisra)
and “Caesar” (Qaysar) and the seizure of their treasures.® There are
also some exegetical traditions on Siurat al-Fath (48), vv. 116-21, which
specify the Persians and Byzantines as the future enemies who will be
defeated.” Under the same category comes the statement of the local
Persian leader, Hurmuzan, that he reportedly made to ‘Umar I after
falling captive and confessing Islam. “As long as God was neutral in
the struggle between the Arab forces (lit. “companies,” ma‘ashir) and
the Persians,” he said, “the latter were victorious; then He took the
side of the Arabs and brought about their victory.”®

This is not meant as an implicit rejection of the role played by the
Arabs in the collapse of Persian and Byzantine rule over the area, nor as
a tacit denial of the emergence, on the ruins of this rule, of a local polity
in which the Arab element soon became predominant. Indeed, in some

SIbn Hisham 2/46; Ibn Ishaq, Kitab al-Siyar wa-l-Maghazi, ed. Suhayl Zakkar,
Dar al-Fikr, Beirut 1978, 236; Ibn Hibban, Sahih 8/242; Abii Ya‘la 4/455-56; Ibn
Hanbal, Musnad 1/227, 2/362; Hakim 2/432; Nasa’i, Tafsir 2/216-17; Wahidi 275;
Tabari, Tafsir 23/125; Bayhaqi, Sunan 9/188; Suyiiti, Durr 5/295. The tafsir
sources cited here quote this tradition in the context of explaining the occasion for
the revelation of Siirat Sad (38), vv. 1-5.

SFor some of these, see Ibn Hanbal, Fada’il 2/865-66; al-Basawi (d. 277/890),
al-Ma‘rifa wa-l-Tarikh, ed. Akram Diya’ al-‘Umari, Beirut 1981, 1/266-67, 352,
2/514-15; Ibn Abi ‘Asim (d. 287/900), al-Awa’il, ed. Muhammad Sa‘id Zagliil,
Dar al-Kutub al-‘Ilmiya, Beirut 1987, 56; Ibn Abi Hatim, “Ilal 2/397; Ibn Hibban,
Sahih 8/237, 243-44; Tabarani, al-Mu‘jam al-Awsat 2/492-93; al-Sam‘ani, Kitab
al-Ansab, facs. ed. by D.S. Margoliouth, London 1912, 8r; Hakim 4/515, 519; al-
Khatib al-Baghdadi 1/186, 190, 5/36, 10/38; Bayhaqi, Dala’sl 4/393, 6/322-30;
idem, Sunan 5/225-26, 9/177; Ibn ‘Asakir 1/140-41, 9/12; Muttaqi 11/no. 31773,
12/no. 34139, 13/no. 37617.

"Mujahid 2/602-603; Muqatil 74/2, 161v; Yahya ibn Adam, Kitdd al-Khardj,
ed. T.W. Juynboll, Leiden 1895, 22; Firuzabadi 320; Farra’ 3/67; Ibn Qutayba,
Tafsir 413; Tabari, Tafsir 26/21-22.

8Sa‘id ibn Mangiir 2/252.
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reports on the early wars against the Persians we encounter statements
describing Hurmuz as a king “most hostile to the Arabs,”® while the
“Muslim” armies are merely referred to as “the forces (ma‘ashir) of the
Arabs.”'? The point to be stressed here is that such references to the
Arabs should be identified and separated from the religious elements
that were gradually attached to them in the Muslim material on the
conquests (futih), a process that, we believe, was the product of the
great literary fusion between Arabism and Islam in the second/eighth
century. To provide a full examination of this futih material would
carry us beyound the scope of the present study. We can only call for
more attention to the sporadic references to the ‘arab as an element
separate from muhadjirin, mawali, anbat, ‘abid and even Jews in the
reports on the anti-Byzantine wars in Syria.!

A group of traditions and reports mention several instances and
fields of discrimination in favour of the Arabs within the new Arab
polity. The first notion that calls for attention is one stating that
no Arab may be enslaved. Noting this, von Grunebaum expressed
the view that only under Islam could the application of this principle
be rendered effective.!> However, from the information cited by Bay-
haqi on the treatment of the matter by Shafi‘t (d. 204/819) we learn
that such a position was held by Muslim scholars around the turn of
the first/seventh century. We are specifically told that Sa‘id ibn al-
Musayyib, Sha‘bi and Zuhri held that no Arab could be enslaved and

9Hakim 3/299; Bayhaqi, Sunan 6/311.

10Tabari, Tartkh 4/140; Ibn Abi Shayba 12/194; Hakim 3/451-52.

11For coverage of this subject, see F.M. Donner, The Early Muslim Congquests,
Princeton 1983, 91 passim; Sharon, “Military Reforms,” 106-12. This issue was
raised by me on a previous occasion; see S. Bashear “Apocalyptic and Other Ma-
terials on Early Muslim-Byzantine Wars,” 199. More of these separate references
may be found in ps.-Wagqidi, Futuh al-Sham, al-Maktaba al-Sha‘biya, Beirut n.d.,
1/12-14, 18, 27, 76-78, 96, 98-99, 101-103, 105; Abu Hafs Ibn Shahin, Hadith, Ms.
Zahiriya, Majmu‘ no. 83, 102; Ibn Duqmagq, al-Intisar, ed. K. Vollers, Cairo 1893,
4/5; al-Azdi, Futah al-Sham, ed. W.N. Lees, Calcutta 1854, 75. For a modern evalu-
ation of the originality of this last source, see L.I. Conrad, “Al-Azdi’s History of the
Arab Conquests in Bilad al-Sham: Some Historiographical Observations,” in The
Fourth International Conference on the History of Bilad al-Sham, ed. Muhammad
‘Adnan Bakhit, Amman 1987, 28-62.

12Von Grunebaum, “The Nature of Arab Unity,” 19.
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reported traditions to that effect from the Prophet, ‘Umar I and ‘Umar
I1. On the other hand, certain scholars, whom Bayhaqi does not name,
held that Arabs should be treated the same as ‘ajam and that Shafi‘l,
who shared this position, doubted the authenticity of Prophetic tradi-
tions that favoured the Arabs.!?

The only feasible explanation for such discrepancies among the vari-
ous traditional reports is the recasting of materials reflecting what were
initially two separate currents: the Arab policies on the one hand, and
the religious position of Islam on the other. The same observation can
be made concerning the material exempting the Arabs from payment of
tithes ( ‘ushuar). One may notice that in the traditions attributed to the
Prophet and ‘Umar I on this issue, the terms “Arabs” and “Muslims”
are used interchangeably.!* And related to this also are the contro-
versial reports on the positions and fiscal policies attributed to the
Prophet, ‘Umar I and ‘Al concerning the Arab tribes, especially Bani
Taghlib, which refused to convert to Islam and threatened to join the
Byzantines. The relevant material on this last issue and other related
ones seems to contain two distinct elements that stood at the heart of
scholarly controversies: on the one hand, the notion that conversion was
obligatory for the Arabs and, on the other, the argument that Chris-
tian Arab tribes were not to be treated like non-Arabs.!®* One may also

13Bayhaqi, Sunan 9/73-74. See also Ibn ‘Abd al-Barr, Tamhid 3/133-34, 5/195;
Halimi 2/151; Tabarani, al-Mu‘jam al-Kabir 20/168; Haythami, Majma‘ 5/332;
and compare between the Prophetic tradition cited by Ibn Abi Hatim, ‘llal 1/442,
which gives priority to freeing someone from among the children of Isma‘ll, and the
information, cited by Ibn Abi Shayba 12/192, that the ransom of an Arab during
the Battle of Badr was double that of a mawla.

14Bishr ibn Matar al-Wasit1, Hadith, Ms. Zahiriya, Maymd‘ no. 94, 93; al-Qattan,
Hadith, Ms. Zahiriya, Majma‘ no. 31, 178; Ibn Hanbal, Musnad 1/190, 3/474,
4/322, 5/410; Basawi 1/292; al-Harbi (d. 285/898), Gharib al-Hadith, ed. Sulayman
al-‘Ayid, Kulliyat al-Shari‘a, Mecca 1985, 1/153; Abi Ya‘la 2/256; Bayhaqi, Sunan
9/199, 211; Baghawi, Mukhtasar al-Mu‘jam, Ms. Zahiriya, Majmia‘ no. 94, 132;
Daylami 5/287; Mughultay, al-Zahr al-Basim, Ms. Leiden, Or. 370, 120v; Haythami,
Majma‘ 3/87; Muttaqi 12/no. 33937.

15For such questions as whether one should consider non-Muslim Arabs as
dhimmis or ahl al-kitab, whether one may eat meat slaughtered by them and oblige
them to pay poll tax, and the taxes that should be levied on their lands, cattle and
merchandise, see Yahya ibn Adam, 10-12; Aba Yiisuf, Kitdb al-Khardj, al-Matba‘a
al-Salafiya, Cairo 1352 AH, 58-59, 66-67, 120; Ibn al-Ja‘d (d. 230/844), Musnad,
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notice that these issues were matters of intense controversy throughout
the second/eighth century, with traditions adduced in the names of the
Prophet, ‘Umar I and ‘Al to support either view. The legal ruling to
exempt Banii Taghlib from payment of jizya and to collect, instead,
a doubled zakat (alms tax) from them, was adopted by Thawri, Aba
Hanifa (d. 150/767), Shafi‘t and Ibn Hanbal—all relying on a Kiifan
tradition asserting that such was the policy of ‘Umar I. We also learn
that no explicit ruling on the matter was reported from Malik ibn Anas
(d. 179/795), although scholars of the Maliki rite are said not to have
treated Bani Taghlib differently from the rest of those from whom jizya
was levied. Malik seems to have stood alone also when he ruled that
‘ajam and non-Muslim Arabs should be subject to payment of jizya on
an equal footing. As for Shafi‘i and Aba ‘Ubayd (al-Qasim ibn Sallam,
d. 224/838), they reportedly adopted a middle path in ruling that jizye
is to be accepted from Arabs only if they are ahl al-kitab (lit. “people
of the book,” i.e. Jews and Christians).!®

One tradition gives a military justification to ‘Umar I's pro-Arabian
policy. This is a family tradition circulated by Sa‘id ibn ‘Amr ibn
Sa‘id ibn al-‘As (d. 110/728). According to this tradition, ‘Umar I
refrained from killing non-Muslim Arabs only because he heard the
Prophet saying that God would defend “this religion” (hadha I-din)
with Christians from the Rabi‘a tribal confederation (to whom Baniu
Taghlib belonged) on the banks of the Euphrates.!”

The notion that only Islam could be accepted from the Arabs was
understood by Wellhausen as part of the policy to rid Arabia of any
other religion,!® and could apparently be taken as a “proof” that Is-

ed. ‘Abd al-Mahdi ibn ‘Abd al-Hadi, Maktabat al-Falah, Kuwait 1985, 1/322; Ibn
Hanbal, ‘llal 3/386; Aba ‘Ubayd (d. 224/838), Kitab al-Amwal, Cairo 1353 AH, 41;
Tabari, Tahdhibd al-Athdr (Musnad ‘Ali), ed. Mahmud Shakir, Matba‘at al-Madani,
Cairo 1982, 223-24; Abu Ya‘'la 1/204; al-Mas‘udi (d. 345/956), al-Tanbih wa-I-
Ishraf, Maktabat Khayyat, Beirut 1985, 167-68, 206; Ibn al-Mundhir (d. 318/930),
al-Ijtima‘, ed. ‘Abd Allah al-Baridi, Dar al-Jinan, Beirut 1986, 56-59; Mawardi (d.
450/1058), al-Ahkam al-Sultaniya, Dar al-Kutub al-‘Ilmiya, Beirut 1978, 109; Ibn
Hazm, Maratib al-Ijma‘ 44-45; Bayhaqi, Sunan 7/173, 9/187, 216-18, 284.

161bn ‘Abd al-Barr, Tamhid 2/117-18, 131-32.

17Bazzar, Musnad 1/443; cf. also Haythami, Kashf 2/287; idem, Majma* 5/302;
Abii Ya‘la 1/204; Bayhaqi, Sunan 9/187; Ibn ‘Asakir 7/254, 330.

18Wellhausen 24.
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lam and Arabism were considered one and the same right from the
beginning. This notion was also associated with the name of ‘Umar
I, especially in the case of the Jews of Khaybar and the Christians of
Najran; but traditions in this spirit were attributed to the Prophet via
other Companions, as well as ‘A’isha.!® From a note by Ibn Hanbal «
Asma‘l (d. 217/832), we also learn that what was meant was the ter-
ritory not previously controlled by the Byzantines or Persians.?® Even
more interesting is the isnad information on some of these traditions,
which points clearly to the early second/eighth century as the date
for the current that equated Arabism with Islam in this respect. We
notice, for example, that Zuhri and Hasan al-Basri, who figure as im-
portant links in the isnads of some of these traditions, transmit the
same in mursal forms. From a few sources we also learn that ‘Umar
II too attributed the same position to the Prophet without specifying
his sources, and only by using the phrase “it has reached me that....”
(balaghant annahu....).?!

The name of ‘Umar I is prominently associated with the policy of
favouring the Arabs and segregating them from ‘ajem, dhimmis and
even mawali. Such was the bottom line in his well-known policy of es-
tablishing the separate Arab settlements known as amsar. Against this
background, the information that in his stipend policy ( ‘ata’) he treated
equally Arabs and mawali who participated in the Battle of Badr??
seems clearly to be tendentious. One may also note that such a no-
tion contradicts the information that until the Arabization of registers
(dawdwin) during the reign of ‘Abd al-Malik (d. 86/705) or even that
of Hisham (d. 125/742), Arabs and ‘ajam were registered separately.?

1°Ibn al-Jarud (d. 307/919), al-Muntaga Min al-Sunan, Dar al-Qalam, Beirut
1987, 407; Ibn Hibban, Sahth 6/26; Tabarani, al-Mu‘jam al-Awsat 2/42; Abi
Nu‘aym 8/385; Bayhaqi, Sunan 6/115; Ibn ‘Asakir 8/733, 9/690; Abua Bakr al-
Shirazi, Amali, Ms. Zahiriya, Majmu‘ no. 63, 5; Ibn ‘Abd al-Barr, Tamhid 6/463,
12/13-15; Muttaqi 12/nos. 35147-48, 14/nos. 38160, 38252-54.

20¢Abd Allah ibn Ahmad ibn Hanbal, Masd’il al-Imam Ahmad, ed. Zuhayr al-
Shawish, al-Maktab al-Islami, Beirut 1988, 444.

211bn al-Ja‘d 2/1126-27; Bayhaqi, Sunan 9/207-208.

221bn Abi Shayba 12/207; Bayhaqi, Sunan 6/349; Tabari, Tarikh 4/211.

B1bn ‘Asakir 7/114. More information on ‘Abd al-Malik’s or Hisham’s Arabiza-
tion of the registers may be consulted in Baladhuri, Futah 1/230, 2/368—69; The
Fihrist of al-Nadim, trans. B. Dodge, London and New York 1970, 2/581, 583, 586.
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There is also sporadic information that, as in a few futuh reports, makes
a separate identification of mawali and Arab regiments (bu‘uth) dur-
ing Hisham’s reign, as well as in a certain summer campaign (sa’ifa)
against the Byzantines under the Umayyad commander Maslama ibn
‘Abd al-Malik.2*

A family tradition that Malik ibn Anas reports from al-‘Ala’ ibn
‘Abd al-Rahman ibn Ya‘'qub attributes to ‘Umar I a decision forbid-
ding any a‘ami to trade in an Arab market (la yabi‘anna fi siqina
a‘jamiyun). We also learn from it that al-‘Ala’’s grandfather, who
was himself a cloth trader (tajiru bazzin) of non-Arab origin, person-
ally testified to this order.”® Another strong expression of ‘Umar I's
policy comes in a series of widely circulated reports that attribute to
him statements forbidding Arabs to learn non-Arab languages (ratanat
al-a‘@jim), wear their style of clothing (ziyy) or adopt their habits
(‘adat), and ordering them to adhere, instead, to the rough way of
life of their ancestor Ma‘add. Goldziher, who noted this tradition,
briefly observed that a basic core of it also occurs in a poem of Hassan
ibn Thabit. However, he did not seem to have felt that it merited
further examination and assigned it to the category of later forms of
traditional prohibitions on foreign customs.?® As for ‘Umar I’s order,
it appears within different contexts and was cited by a wide variety
of sources. Especially worth noting is the reported attempt to at-
tribute one variant of it to the Prophet in a mursal form on the au-
thority of ‘Abd Allah ibn Sa‘id al-Maqburi, who circulated it after
the mid-second/eighth century.?’” One also notices that the order at-
tributed to ‘Umar I widely varies in content following the different
early second-century figures who reported it from its main transmitter,

Abi ‘Uthman al-Nahdi (‘Abd al-Rahman ibn Mall, d. 95-100/713-

24For some of these, see Ibn ‘Asakir, 16/160, 445.

33Malik ibn Anas, Muwatta’, in the recension of Shaybani (d. 189/804), ed. ‘Abd
al-Wahhab ‘Abd al-Latif, Dar al-Qalam, Beirut n.d., 283.

26Goldziher, Muslim Studies 1/143. Hassan’s verse in question, wa-ld talbasd
ziyyan ka-ziyyi l-a‘djimi, “and do not wear clothing styled after that of the a‘ajim,”
was cited also by Ibn Hisham 4/157.

3Tabarani, al-Mu‘jam al-Kabir 19/40; Ibn ‘Asakir 9/102; al-Ramhurmuzi,
Amthal al-Hadith, ed. Ahmad ‘Abd al-Fattah Tamam, Mu’assasat al-Kutub al-
Thaqafiya, Beirut 1988, 161-62; Sakhawi 163-64; Fattani 113.
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18). And while the context given for the main version is a letter sent
by ‘Umar I to Adharbayjan, he is said to have made similar state-
ments when he visited Jabiya in Syria. We also notice that to ‘Abd
Allah ibn al-Zubayr (d. 72/691) too was attributed a prohibition on
the wearing of silk that figures centrally in the variants attributed to
both ‘Umar and the Prophet. Finally, in two hadith sources the term
a‘a@jim is replaced by the phrase “the people of polytheism” (ahl al-
shirk).28

The notion that Arabs should not completely dissociate themselves
from desert life is also linked with the name of ‘Umar I. One report
says that he urged his district governors to order “people” (al-nas) to
spend some time in the desert during the spring.?® In another, ‘Umar
I is even quoted as specifying knowledge in dealing with Jahili matters
(man lam yu‘alij amr al-jahiliya....) as one of two things without
which the Arabs would perish, the other being companionship with the
Prophet.3® Finally, the reported testament of ‘Umar to his successor
does not fail to mention the a‘rab as one of the groups he recommended
for good treatment (wa-igthi bi-l-a‘rabi khayran), because they were
“the origins of the Arabs and a reinforcement for Islam” (li-annahum
aslu l-‘arabi wa-maddatu l-islam).3!

28Compare al-Mu‘afa ibn ‘Imran (d. 185/801), Kitab al-Zuhd, Ms. Zahiriya,
Hadith no. 359, 260; Aba 1-‘Umaythil 121; Aba ‘Ubayd al-Qasim ibn Sallam (d.
224/838), Gharid al-Hadith, ed. Muhammad ‘Abd al-Mu‘id Khan, Hyderabad 1966,
3/326-28; al-Hirafi 5; Ibn al-Ja‘d 1/517; Ibn Zanjawayh (d. 251/865), Kitab al-
Amuwal, Riyadh 1986, 1/271; Muslim 6/140—41; Ibn Qutayba, ‘Uytn 1/132; al-Harbi
2/544-46; Ibn Hibban, Sahth 7/401; Abi Nu‘aym 3/122; Bayhaqi, Shu‘ad 5/137,
159, 7/43-44; idem, Sunan 2/18, 423, 3/269-70, 9/234, 10/14; Ibn ‘Asakir 8/125;
Ibn al-Jawzi, Gharib al-Hadith, ed. ‘Abd al-Mu‘ti Qal‘aji, Dar al-Kutub al-‘Iimiya,
Beirut 1985, 2/364; Ibn ‘Abd al-Barr, Tamhid 14/252; Zayla‘i (d. 762/1360), Nasb
al-Raya, Dar al-Hadith, Cairo 1938, 4/226-27; Sakhawi 165; Fattani 113; Suyuti,
al-Ahadith al-Hisan, ed. A. Arazi, Jerusalem 1983, 48-49; Muttaqi 3/nos. 5732,
6315, 8486, 9034.

29A)-Dhakwani, Amali, Ms. Zahiriya, Majmi‘ no. 63, 5.

3°Ibn al-Ja‘d 2/876; Ibn Abi Shayba 12/193; Ibn Sa‘d 6/88; Abi Nu‘aym 7/243;
Hakim 4/428; Bayhaqi, Shu‘ab 6/70.

31Aba Yasuf 13-14; Ibn al-Sammak, Hadith, Ms. Zahirlya, Majma* no. 103, 25;
Ibn al-Ja‘d 1/587; Abii I-‘Arab (d. 333/944), Kitad al-Mihan, ed. Yahya al-Jabbiiri,
Dar al-Gharb al-Islami, Qatar 1983, 51; Bayhaqi, Sunan 9/206; Ibn ‘Asakir 3/168;
‘Iraq1 5; Haytami 23. Cf. also Nasa’1, Tafsir 2/406, where a variant of this tradition
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Elaborations on the core of the pro-Arab policy associated with the
name of ‘Umar I were made in the course of time and acquired the
form of statements also attributed to the Prophet. But before we move
on to examine this kind of material, note must be made of the fact
that to the Prophet were also attributed several traditions that warn
against harming even the non-Muslim dkimmi and mu‘ahkid and urge
just treatment for them.3? OQur concern, however, is not the official
or internal policies towards non-Muslim subjects under Muslim rule,3
but the cultural and behavioural expressions of the positions towards
non-Arabs and non-Arab habits and ways in daily life that were often
attributed to the Prophet in traditional forms.

To begin with, the Prophetic tradition circulated in order to ab-
rogate a former prohibition of intercourse with a suckling woman (al-
ghiyal) makes a point of basing the new permission on the fact that
such a practice was followed by both Persians and Byzantines and did
not cause any harm to them.3® Another testimony, cited in the name
of the Companion al-Barra’ ibn ‘Azib, states that the Prophet rec-
ommended for Muslims the shaking / clapping of hands (musafaha) in
spite of the objection expressed by al-Barra’ that such was the manner
of a‘@jim.3% But such cases of invoking and consciously conceding the
imitation of non-Arab practices are indeed rare ones in our sources, and
must be weighed against the numerous traditions rejecting non-Arab
habits.

One of these traditions was attributed to the Prophet through Abid
Hurayra on the authority of ‘Abd al-Rahman ibn Ziyad ibn An‘am (d.
161/777). This report has it that while in the market, the Prophet
was approached by someone who tried to kiss his hand. The Prophet

is cited in connection with Surat al-Hashr (59), v. 9, but without mentioning the
element of a‘rab. '

32 A1-Khatib al-Baghdadi 8/370; Ibn al-Jawzi, al-Mawdii‘t, Medina 1966, 2/236;
Sakhawi 392-93; Samhidi (d. 911/1505), al-Ghummaz ‘Ala I-Lummaz, ed. Muham-
mad ‘Ata, Dar al-Kutub al-‘Ilmiya 1986, 20.

33For coverage of this subject, see A.S. Tritton, The Caliphs and Their Non-
Muslim Subjects, London 1939.

34This tradition was noted by Goldziher, Muslim Studies 1/143-44, who quoted
for it both Malik’s Muwatta’ and Muslim’s Sahih. See also Ibn Hanbal, Musnad
5/203; Hakim 4/69; Ibn ‘Abd al-Barr, Tamhid 13/90.

381bn ‘Asakir 2/61.
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refused to allow him to do so, saying that this was what a‘djim did to
their kings.*® One may note, however, that this Prophetic statement
is only one element in a longer tradition on markets and trading, and
as such, does not occur in all variants. In any case, it is not known to
Ibn ‘Abd Rabbihi (d. 328/939), who in fact cites a tradition of Ibn Abi
Layla « Ibn ‘Umar according to which the latter testifies that people
used to kiss the Prophet’s hand.

Another report, with the isnad Wakt (d. 197/812) « Sufyan, says
that Abi ‘Ubayda ibn al-Jarrah kissed the hand of ‘Umar I when they
met in Syria. Other cases of kissing the hands of the caliph ‘Abd
al-Malik and ‘Ali Zayn al-‘Abidin ibn al-Husayn (d. 92-100/710-18)
are also cited by Ibn ‘Abd Rabbihi. Actually, this source has it that
the only caliphs who refused to allow people to kiss their hands were
the late Umayyad Hisham ibn ‘Abd al-Malik and the early ‘Abbasids
Mahdi (d. 169/789) and Ma’miin (d. 218/833).37 The reason Hisham
gave for his refusal, we are told, was that “the Arabs do not kiss the
hands except out of fear, and the ‘ajam do not do it except in order
to make a sign of submission” (inna l-‘araba ma qabbalat al-aydi illa
hulu‘an, wa-la fa‘alathu l-‘ajamu illa khudi‘an). Ma’'miin, in turn, was
quoted as saying to a man who wanted to kiss his hand: “A kiss of the
hand by a Muslim is an act of humiliation (dhulla), and by the dhimmi
it is an act of treachery (khadi‘a).”

Another tradition of this sort was attributed to the Prophet through
the Companion Abia Umama al-Bahilt on the authority of Mis‘ar ibn
Kaddam (d. 155/771). According to it the Prophet prohibited standing
for him like the a‘ajim do for exalting one another (lé taqimu kama
taguimu l-a‘@jimu yu‘azzimu ba‘duhum ba‘dan).®® From Abi l-Zubayr
al-Makki (Muhammad ibn Muslim, d. 126/743) we hear of a tradition
of the Companion Jabir ibn ‘Abd Allah that tells how once the Prophet,

35Bayhaqi, Shu‘ab 5/172; Haythami, Majma‘ 5/121-22, quoting Abi Ya‘la and
Tabarani’s al-Mu‘jam al-Awsat; Suyuti, al-La’ali I-Masnii‘a, Dar al-Ma'‘rifa, Beirut
1975, 2/263; Albani 1/126, 2/44.

371bn ‘Abd Rabbihi 2/6-7. He mentions this in a chapter entitled “Kings who
Disliked that Their Hands be Kissed” and quotes al-‘Utbi for it.

381bn Hanbal, Musnad 5/253, 256; Ibn ‘Asakir 8/297; Mundhiri (d. 656/1258), al-
Targhid wa-I- Tarhid, Dar al-Hadith, Cairo n.d., 3/269-70; Albani 1/351-52. Com-
pare also with Halimi 3/332.
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because he was ill, led his Companions in prayer while he was sitting.
When he glimpsed them standing he rebuked them for acting like the
Persians and Byzantines, who stand while their kings sit.3?

More information is available about the controversy over whether
a Muslim, when writing a letter, should begin it by mentioning his
name or that of the man to whom it is addressed, like the ‘ajam
do when writing to a senior person (al-‘ajam yabda’ina bi-kibarihim).
A prohibition in this spirit is attributed to the Prophet in a tradi-
tion that Sa‘id al-Maqburi (d. 117-26/735-42) transmitted from his
father.4® However, reviewing the material that Shaybani (d. 189/804)
cites in the Muwatta’ in the name of Malik ibn Anas, one notices
that he either ignores Magburi’s tradition or else is not aware of it.
Moreover, he adduces two traditions—one with the isnad of Malik
+ ‘Abd Allah ibn Dinar (d. 127/744), and the other from ‘Abd al-
Rahman ibn Abi I-Zinad (d. 174/790) « his father (d. 131-32/748-49)
+ Kharija ibn Zayd (d. 99-100/717-18)—testifying that both Com-
panions Ibn ‘Umar and Zayd ibn Thabit began the letters they wrote
to ‘Abd al-Malik and Mu‘awiya, respectively, by addressing them. On
this basis Shaybani concluded that there was “no harm” in such a
practice.!

Another relevant controversy is one concerning the games of dice
(nard) and chess (shatranj), which were considered a‘jami games of
luck (maysir). We may note especially the conflicting reports about
whether early second/eighth-century figures like Bahz ibn Hakim, Ibra-
him al-Hajari, Hasan al-Basri, ‘Amir al-Sha‘bi, Muhammad ibn Sirin
and Hisham ibn ‘Urwa did or did not play chess. The position reported
from another such figure, Mujahid, is that Sirat al-Ma'ida (5), vv.
90-91, which prohibits maysir, applies in this case. The same opinion
is attributed to both Husayn ibn ‘Ali (often through a family line of
isndd) and the Prophet (by Qatada in a mursal form).4?

Bedouins are clearly the ones meant by a Prophetic tradition that
differentiates between Arabs and non-Arabs in terms of occupation. Ac-
cording to this report, selling camels, cattle and butter are occupations

3%Ibn Hibban, Sahih 3/282; Bayhaqi, Sunan 3/79.
40Daylami 3/89.

41Malik ibn Anas 320.

42Bayhaqi, Sunan 10/212-13; idem, Shu‘ab 5/240-41.
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suitable for Arabs, while non-Arabs sell cloths and wheat and run shops
in general.** From another report we learn that professional and trade
segregation was also the predominant situation during Ziyad’s gover-
norship over Iraq.%* An anonymous poet, cited by Jahiz, notes that
mawali run shops in all the markets of Iraq.4®* Of some relevance are
also two traditions of Ibn ‘Abbas commanding merchants to be honest
with their scales and measures: a Prophetic one transmitted by ‘Ikrima
and a mawqif one (whose isnad ends with the name of a Companion,
in this case Ibn ‘Abbas, and is not attributed to the Prophet) circu-
lated by Kurayb (ibn Abi Muslim, mawla of Ibn ‘Abbas, d. 98/716).
One should notice that in this second variant, the word “merchants”
(tujjar) is replaced with “non-Arabs” (a‘@jim).4¢

Another occupation that was strongly disapproved for Arabs was
agriculture. For both ‘Al and ‘Abd Allah ibn ‘Amr, planting (zar‘)
was tantamount to apostasy (ridda).4” Aba 1-Ghayth (Salim, an early
second/eighth-century mawld of Ibn Muti*) warns that if the Arabs
“follow the tails of cows” (i.e. plough the land) God will humiliate
them and make the Persians their masters.4®

Also of some relevance is a unique report concerning the circum-
stances in which Hajjaj had to dismiss the dark-skinned mawla Sa‘id
ibn Jubayr from the position of judge (gadt) of Kifa. From it we learn
that the Kifans protested against his appointment to this post, say-
ing that it did not suit a mawla and that only an Arab was fit for
the position.*® Later, we are told, Sa‘ld joined the rebels under Ibn
al-Ash‘ath and when caught by Hajjaj was put to death.

But the most important field in which one detects a clear current
of discrimination between Arabs and non-Arabs, and one that seems to

43Abi )-‘Abbas al-Asamm, Hadith, Ms. Zahiriya, Majma‘ no. 31, 142; Ibn Abi
Hatim, ‘Ilal 1/383.

44]bn ‘Asakir 8/430-41.

484 looked at the markets of Iraq and // found only mawali running its shops”
(ta’ammaltu aswaqa l-‘iraqi fa-lam ajid // dakakinaha illa ‘alayha l-mawdliya); see
Jahiz, Rasa’il, ed. ‘Abd al-Salam Hariin, Matba‘at al-Khanji, Cairo 1964-65, 2/251.

46Bayhaqi, Sunan 6/32. More on mawgqif traditions in Juynboll, Muslim Tradi-
tion, 16—-17, passim.

47Aba Nu‘aym 1/292; Suyiiti, Durr 2/83, quoting Ibn Abi Hatim.

48Suyiiti, al-Jami* al-Kabir 1/207.

4%Ibn ‘Abd al-Barr, Tamhid 2/262.
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have raised a sharp controversy, was the issue of worthiness (kafa’a) in
marriage. Roughly noting the relevant group of traditions, Goldziher
expressed his view that they reflect “the prevailing sentiments of the
Arab aristocracy in the first two centuries in Islam.”3° One of these tra-
ditions attributes to the Prophet, through ‘A’isha and the Companions
Mu‘adh ibn Jabal and Ibn ‘Umar, the saying that Arab men and tribes
are worthy of each other and mawali are worthy of each other, except
for a tailor or a cupper (illa ha’tk aw hajjam). No isnad details are given
for Mu‘adh’s tradition. From one source we learn that ‘A’isha’s ver-
sion was transmitted through the link Zuhri « Sa‘id ibn al-Musayyib.
Ibn ‘Umar’s tradition enjoyed the widest circulation through two early
second-century chains: his Medinese mawla Nafi* (d. 117-20/735-37)
and Ibn Abi Mulayka (d. 117-18/735-36), a Meccan who acted as gadi
for Ibn al-Zubayr.5!

Of direct relevance to this issue are traditions and reports on cases of
Arab-mauwali mixed marriages. Noteworthy among these are ones that
bear the name of Salman al-Farisi, whose name is symbolic because
of his Persian descent. He is usually quoted as saying that “we” (i.e.
non-Arabs or mawali ) do not lead “you” (i.e. Arabs) in prayer and do
not marry “your women” (la@ na’ummukum wa-la nankahu nisa’akum).
Some variants explain that this preference was granted to the Arabs
because the Prophet came from among them (nufaddilukum bi-fadli
rasili l-lahi). Note also that while most variants give the statement
as Salman’s own (mawgqif), others attribute this prohibition through
him—i.e. in a marfi‘ form—to the Prophet saying: “The Prophet
forbade us to marry your women” (nahana rasulu l-lahi an nankaha
nisa ‘akum).5?

A special case that calls for attention is the refusal of Bana Layth
to give Salman a wife from among them and their consent to give

80Goldziher, Muslim Studies 1/125.

S1Abd 1-‘Abbas al-Asamm, Hadith 142; Ibn Abi Hatim, ‘llal 1/412, 421, 423-
24; Halimi 2/175-76; Bayhaqi, Sunan 7/134-35; Daylami 3/89; Zayla‘i 3/197-98;
Haythami, Majma‘ 4/275; Ghumari 73.

52¢Abd al-Razzaq, Mugsannaf 5/153; Ibn al-Ja‘d 1/375; Ibn Sa‘d 4/90; Ibn Abi
Shayba 4/418-19; Ibn Abi Hatim, ‘/lal 1/110, 406; Ibn ‘Adi (d. 365/975), al-Kamil
fi Du‘dfa’ al-Rijal, Dar al-Fikr, Beirut 1984, 3/1297; Abia Nu‘aym 1/189; Bayhaqi,
Sunan 7/134; Ibn ‘Asakir 7/424-25; Haythami, Majma‘ 4/275.
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her to the Arab Companion Abi 1-Darda’. We also learn that Aba
I-Darda’ acted as a marriage broker for Salman seemingly because,
according to an early source, the Prophet had associated the two as
brothers (@kha baynahuma). Abu l-Darda’, we are told, apologized to
Salman and took the women for himself.5® In another case, that of Bilal
and his brother, the provided isnad information is more conclusive.
From a magqtiu‘ report (i.e. one whose isnad is broken up with at least
one chain missing) by Qatada (d. 117-18/735-36) we learn that Bilal
actually married an enslaved Arab woman from the tribe of Zuhra.5*
The traditions of Sha‘bi (d. 103-10/721-28), ‘Amr ibn Maymiin (d. 74-
75/693-94) and al-Husayn ibn Numayr (d. 63-64/682-83) say that Bilal
tried to obtain an Arab wife for his brother and possibly for himself
too, but some variants do not make it clear whether he succeeded or
not.%s

A clear relevance to the issue of worthiness, and one with an indi-
rect bearing on the case of the black-skinned Bilal, can be found in a
group of traditions attributed to the Prophet through ‘A’isha, ‘Umar
and Anas. According to them the Prophet basically said: “Choose for
your seed and marry the worthy” (takhayyaru li-nutafikum wa-nkahi l-
akfa’). We notice, however, that in the variants of Sufyan ibn ‘Uyayna
(d. 198/813) « Ziyad ibn Sa‘'d + Zuhri (d. 124/741) from Anas, and
those of a certain Hisham, mawla to the family of ‘Uthman ibn ‘Affan,
and Suddi (d. 127/744), both transmitting from Hisham ibn ‘Urwa
(d. 145-47/762-64) « his father « ‘A’isha, an addition is made ad-
vising the avoidance of black “because it is a trait of disfigurement”
(wa-’jtanibéc hadha al-sawada fa-innahu khalqgun mushawwah). There
are even two variants, by ‘Amir ibn Salih al-Zubayri (d. 182/798) and
Maslama ibn Muhammad (death date uncertain), both from Hisham
+ ‘Urwa + ‘A’isha, which limit themselves to citing only the last part
of the statement on avoiding blacks.5¢

831bn ‘Asakir 7/429; Haythami, Majma‘ 4/275; Ibn Sa‘d 4/84.

84Baladhuri, Ansab 1/189.

S8Cf. Baladhuri, Ansab 1/189; Ibn Sa‘d 3/237-38; Hakim 3/283; Bayhagi, Sunan
7/137; Ibn ‘Asakir 5/157-58, 421.

86Cf. Yahya ibn Ma‘in (d. 233/847), Tarikh, ed. Ahmad Niir Sayf, Markaz al-
Bahth al-‘Ilmi, Mecca 1979, 1/338; Ibn Maja (d. 275/888), Sunan, ed. Muhammad
‘Abd al-Bagj, Dar al-Hadith, Cairo n.d., 1/633; Ibn Abi Hatim, ‘llal 1/403-404;
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There is a striking complaint, made by Jahiz in the name of the
blacks, that the kafa’a principle applied to their disadvantage was a
Muslim innovation unknown in the Jahiliya.’” The dearth of relevant
information, however, renders it impossible to pursue this assertion be-
yond noting that ‘Umar I, ‘Umar Il, Hasan al-Basri, Zuhri, Thawri
and other prominent figures in early Islam are indeed reported to have
stood strongly against mixed marriages and in favour of the strict ap-
plication of the kafd’a principle.5® Only ‘Al is reported to have not
preferred an Arab woman over a mawlat one.’® Mu‘awiya is said to
have sent a letter to Ziyad, his governor over Iraq, instructing him to
follow the sunna of ‘Umar I and, among other things, not to allow
a mawla to marry an Arab woman.®® Ibn Jurayj (d. 150/767) even
circulated a Prophetic tradition that branded those who enter mixed
marriages as the worst among both Arabs and mawali.®! Sulayman
al-A‘mash circulated another tradition through Ibn Mas‘ad prohibit-
ing the marrying of Khazars in particular.6? A half-breed son (hajin,
i.e. one whose mother was non-Arab) could not easily find a wife of
aristocratic Arab descent even though his father was none other than
the caliph ‘Abd al-Malik.®® And during the struggle between the late

Ibn Hibban, Kitad al-Majrihin, ed. Mahmiid Zayid, Dar al-Wa'y, Aleppo 1402
AH, 2/286; Ibn ‘Adi 5/1737; Hakim 2/163; Aba Nu‘aym 3/377; al-Khatib al-
Baghdadi 1/264; Tammam al-Razi (d. 414/1023), Fawa’id, ed. Jasim al-Dawsari,
Dar al-Basha’ir al-Islamiya, Beirut 1989, 2/373; al-Quda‘i (d. 454/1062), Mus-
nad, ed. Hamdi al-Salafi, Mu’assasat al-Risala, Beirut 1985, 1/390; Daraqutni,
Sunan 3/299; Bayhaqi, Sunan 7/133; Ibn ‘Asakir 5/241; Zayla‘l 3/197; Ibn Hajar,
Tahdhib al- Tahdhib, Hyderabad 1325-27 AH, 10/148; Suyiti, La’ali 1/445; idem, al-
Jami‘ al-Saghir 1/130; Samhiidi 78; Kinani 2/32; al-Qari (d. 1014/1605), al-Asrar
al-Marfi‘a, ed. Muhammad Sa‘id Zaghlil, Dar al-Kutub al-‘Ilmiya, Beirut 1985,
332; Shawkani (d. 1250/1834), al-Fawa’id al-Majma‘a, Cairo 1960, 415-16; Albani
2/159; Muttaqi 16/no. 44558.

87Jahiz, Fakhr al-Sadan, in G. van Vioten, ed., Tria Opuscula, Leiden 1903, 68.
For an interesting evaluation of the motives behind this work, see Lewis, Race and
Color 19.

88:Abd al-Razziq, Musannaf 5/152-54; Ibn Abi Shayba 4/418-19, 12/194-95.

89Bayhaqi, Sunan 6/349.

80 Kitab Sulaym ibn Qays (d. 90/708), Najaf n.d., 140-43.

61Daylami 5/288-89, with the full isnad for the tradition quoted from Zahr al-
Firdaws 4/281, in the margin.

62Daylami 5/190, with the full isnéd quoted from Zahr 4/190, in the margin.

%31bn ‘Abd Rabbihi 3/366.
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Umayyads Yazid III and Walid II, the fact that one was a hajin was a
reason for the rejection of his claim to the throne.®

Of the Umayyad rulers, Mu‘awiya is the one most frequently re-
ported as loving, preferring and recommending the good treatment of
Arabs. Moreover, he is said to have expressed his fear that the hamra’
(“red ones,” i.e. non-Arabs) would overpower the Arabs and urged the
latter to bring to fruition the mission of the Prophet, least others do it
in their stead.® The role played by non-Arabs in religious life during
‘Abd al-Malik’s reign was stressed in the famous conversation between
‘Abd al-Malik and Zuhri. As noted by Goldziher, Zuhri told ‘Abd
al-Malik that it was actually people of non-Arab origin who ran the re-
ligious and legal affairs in the major provincial centers of his empire.%
However, the version cited by Goldziher lacks the most important ele-
ment in this report, a phrase in which ‘Abd al-Malik expresses his deep
concern over this state of affairs and his relief when told by Zuhri that in
one place, Kiifa, the leading religious authority is Ibrahim al-Nakha‘l,
an Arab.57

‘Abd al-Malik’s son Sulayman is reported to have expressed a similar
dissatisfaction over the continued dependence upon ‘ajam in running
the affairs of the state.®®8 About ‘Umar II we learn that he advised a
governor of his to rely primarily upon Arabs,%® though this caliph is of
course more commonly known for his meaures in favour of the mawali.

64Note especially the poetical verse attributed to Walid 11 when he was deposed
(cited in Ibn ‘Asakir, 5/241): atankuthu bay‘att min ajli ummi // wa-qad baya‘tuma
qablt hajina?, “Will you break your pledge of allegiance to me because of my mother,
// when you have pledged allegiance to a hajin previously?” In another verse of his
(cited in Ibn Manziir, Lisén al-‘Arab 4/416 and Zabidi, Taj 2/504) he says: ‘allili
l-gawma qalilan // bi-bni binti l-farisiya, “Cherish the hopes of people for a short
while // with the son of a Persian daughter.”

5For such statements of Mu‘awiya, see Ibn Abi ‘Asim, Sunna 35-36; Tabarani,
al-Mu‘jam al-Kabir 19/307-308; Haythami, Majma‘ 9/358; Ibn ‘Abd Rabbihi
3/364, 370-71.

66Goldziher, Muslim Studies 2/110, citing Ibn al-Salah (d. 643/1245).

67For this version, see Ibn ‘Asakir 2/853, 11/643—-44, 16/140-41.

68Al1-Zubayr ibn Bakkar (d. 256/869), al-Akhbar al-Muwaffagiyat, ed. Sami al-
‘Ani, Matba‘at al-‘Ani, Baghdad 1980, 186.

®Ibn al-Jawzi, Sirat wa-Managqib ‘Umar ibn ‘Abd al-‘Aziz, ed. Na‘im Zarziir, Dar
al-Kutub al-‘Ilmiya, Beirut 1984, 241.
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On the whole, the basic orientation during the Umayyad period
seems clearly to have been an Arab one.”” There is an isolated tra-
dition that even describes the death of Husayn ibn ‘Ali as the first
humiliation (awwalu dhullin) that the Arabs suffered,” an idea that, if
considered outside the context of this general Arab orientation, would
seem quite extraordinary, especially against the background of the pro-
mawali position of the Shi‘a. The uprising of Ibn al-Ash‘ath in Iraq in
the year 82/701 was noted for being dominated by a mawali element,
probably ex-prisoners of war, and Hajjaj’s reportedly harsh treatment
of them bears a clear ethnic colouring.”

We shall see below how the civil wars in the late Umayyad period
were feared for threatening the perdition (halak) of the Arabs and, as
such, for being an eschatological sign of the end of times. As for the
‘Abbasids, the views expressed by Wellhausen and other nineteenth-
century scholars, that the strong non-Arab element in their movement
was a sign that it was a Persian national and an Arian racial revolution
against the Arabs, have been heavily criticized by later scholars. These
latter have shown that in spite of the massive mawalt and specifically
Persian elements, the da‘wa (religious movement) remained basically
Arab in leadership and political aspirations.”® Non-Arabs, it is true,
were reportedly recruited to the ‘Abbasid army in substantial numbers
during Mansiir’s reign (136-58/753-74).7% It is also true that Abu

7°0n the need of mawali to be affiliated to the Arabs and acquire Arab names,
see Wellhausen 24 and Levy 60. Ibn ‘Abbas’ reported preference to call his servants
by Arab names seems indeed to be the rule. For this see Muhammad ibn Nasr
al-Marwazi (d. 394/1003), Ta‘zim Qadr al-Salat, ed. ‘Abd al-Rahman al-Faryawa’n,
Maktabat al-Dar, Medina 1406 AH, 1/503.

"ITabarani, al-Mu‘jam al-Kabir 3/123; lbn ‘Asakir 4/551; Haythami, Majma*
9/196.

72Cf. Baladhuri, Ansab V, 246, 294 and Ibn ‘Abd Rabbihi 3/367, who quotes
Jahiz’ al-Mawali wa-l-‘Arab, with the Syriac contemporary source of Bar Penkayé,
cited in P. Crone, Slaves on Horses, Cambridge 1980, 156 n. 647; and see Levy
58-59.

"SLewis, The Arabs in History 81, and especially M.A. Shaban, The ‘Abbasid Rev-
olution, Cambridge 1970, and M. Sharon, Black Banners From the East, Jerusalem
1983, 51-52, 65-71, 197-98. For Wellhausen’s views see his Arab Kingdom 380-93.

T4Crone, 84, referring to the Syriac source in J.B. Chabot (ed. and trans.),
Chronique de Denys de Tell Mahre, Paris 1895. More on Mansiir’s recruitment
of Turks will be said below. See also Ibn Khaldiin’s note (in his Tarikh, Fez 1936,
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Muslim al-Khurasani, Mansiir’s military right-hand man at one stage,
was reportedly no great lover of Arabs.” However, Mansir himself
is said to have ordered different treatments for each of the groups of
Qurashis, Arabs and mawali who took part in the uprising of al-Nafs
al-Zakiya against him in the year 145/762.7

A report in which the caliph Ma’'min (d. 218/833) expresses his
dissatisfaction and resentment about the political behaviour of the main
Arab tribal confederations towards the ‘Abbasid state’” may reflect the
actual state of affaits, or at least the beginning of a certain shift in the
political and military situation during his own time. However, the main
orientation—with the Arabs standing in the core of the new religion
and constituting its predominant element—seems to have taken root
by the era of the early ‘Abbasids. This is clear from the fact that
in the late second/eighth century, only the Kharijites were reported,
and this in order to blame them, as having treated Arabs and non-
Arabs equally.” Also of some relevance is the fact that of the merits
of the famous third/ninth-century hadith scholar Ahmad ibn Hanbal,
a special note that he did not boast of his Arab descent was made by
his contemporary, Yahya ibn Ma‘in.™

Such stress on one’s descent was even stronger during the sec-
ond/eighth century, when it was used in the struggle against those
legal scholars who favoured the exercise of independent legal reasoning
(al-ra’y): Abi Hanifa, ‘Uthman al-Batti (ibn Muslim, d. 143/760) and
Rabi‘a ibn Abi ‘Abd al-Rahman (nicknamed Rabi‘at al-Ra’y, d. 133-
42/750-59). In order to undermine their rulings, a Prophetic tradition
was circulated in a mursal form by Hisham ibn ‘Urwa (d. 145-47/762-
64) warning against the rise of “the sons of slave girls from among the

3/177) that in the army of Yahya, brother of the caliph Saffah (d. 136/753), there
were four thousand blacks (zanj).

"5Ibn ‘Asakir 10/190; Ibn Khaldin 3/103.

76 Al-Zubayr ibn Bakkar, al- Akhbar 186.

T"Noted by Goldziher, Muslim Studies 1/138, who quotes Tabari (Tarikh, ed.
M.J. de Goeje et al., Leiden 1897-1901, 111/1142). See also Ibn ‘Asakir 19/269.
Ma’miin, we are told, expressed such grudges when he visited Syria and was ap-
proached by a man from the Quda‘a tribal confederation who complained to him
that “the Arabs are lost in Syria (al-sham).”

T8Abd Yasuf 59.

8Cited in Ibn ‘Asakir 2/122-23.
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nations” (abna’ al-sabaya min al-umam) to high positions in legal (figh)
matters.®

However, taking such advantage does not always seem to have been
done. Shurayk (ibn ‘Abd Allah al-Nakh‘t, d. 177/793) is quoted as
saying that religious knowledge ( ‘ilm) is exclusively the occupation of
Arabs and the tribal notables of kings (ma kana hadha l-‘tlmu illa ft
l-‘arabi wa-ashrafi I-muliik).' But when the Arab Sufyan al-Thawri
died (in 161/777), ‘Abd Allah ibn al-Mubarak (d. 181/797), who was
a mawla, was considered his successor to the title “legal authority of
the Arabs” (fagihu [l-‘arab).3? Finally, the statement attributed to Ibn
al-Mugqaffa‘ (d. ca. 145/762) that the Arabs were “the most intelligent
of all nations” (a‘gal al-umam), though most probably not authentic

in itself, clearly reflects a pro-Arab current in the struggle against the
Shu‘tbiya.®?

80Abi Bakr al-Marwazi, Akhbdr al-Shuyikh, Ms. Zahiriya, Majma‘ no. 120, 42;
Ibn Maja 1/21; Basawi 3/20-21; al-Khatib al-Baghdadi 13/394.

81 Abii Nu‘aym 5/48.

82 1bid. 8/163.

83]bn ‘Abd Rabbihi 3/372.



CHAPTER III

THE GREAT FUSION

THE TERMS MOST FREQUENTLY USED in the Qur’an to identify the
Prophet and those to whom he was sent are ummi and ummiyin, re-
spectively. In other instances a certain people are directly addressed or
indirectly referred to as those from among whom (min anfusikum / an-
fusihim) a messenger was sent, though they are not explicitly said to
be the Arabs. In many verses, however, the Qur’an is described as one
revealed in the Arabic tongue so that it would be understood. It will be
interesting to examine the literary process through which Muhammad
was identified as an Arab prophet sent to the Arabs, and the effect this
had on promoting their role in Islam.

Siirat al-Baqara (2), vv. 129, 151, Siirat Al ‘Imran (3), v. 164, Strat
al-Tawba (9), v. 128, and Sirat al-Mu’minan (23), v. 32, address or
mention certain people to whom a messenger was sent. We notice,
however, that most early exegetical traditions and commentary views
do not explicitly say that those meant are the Arabs. Instead, it is
generally stated that the ones referred to are the umma of Muhammad,
as represented by the Muslim “who has not been contaminated by a
pre-Islamic birth” (lam yusibhu shay’un min wiladat al-jahiliya).!

This does not mean, of course, that attempts at ethnic identifica-
tion were not recorded. From Mugqatil we learn that those addressed
by Siirat al-Tawba (9), v. 128, were the people of Mecca who knew the

1Mujahid 1/92; Muqatil 74/1 22r, 25r; 74/2, 30r; ‘Abd al-Raz2aq, Tafsir 54v;
Tabari, Tafsir 3/82-86, 209-10, 14/585; Ibn Abi Hatim, Tafsir 1/388-89.
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Prophet and did not deny him (ta‘rifuinahu wa-la tunkirinah).? Con-
cerning the same verse, Farra’ says that min anfusikum meant that
there was no Arab tribal branch (ba¢n) that did not have a share in
his birth.> The ps.-Ibn ‘Abbas source presents Surat al-Baqara (2), vv.
129 and 151, as meaning the genealogy of the descendants of Isma‘il.4
As for Siirat al-Tawba (9), v. 128, this passage says that the ones being
addressed were the people of Mecca, and that rasilun min anfusikum
meant that he was “an Arab, Hashimite like you.”®> And both Zajjaj
and Tabari upheld their own understanding that vv. 129 and 151 of
Siirat al-Baqara (2) addressed the Arab polytheists and Arabs in gen-
eral, respectively.®

Siirat al-Qasas (28), v. 59 mentions Umm al-Qura (lit. “the mother
of towns”) as a place in which a messenger was sent. This title was
often presented as indicating Mecca, though a few commentaries limit
themselves to giving its literal meaning as “the greatest among them”
(a‘zamuha), that is, without specifying its ethnic identity or that of the
Prophet.”

The ones to whom a messenger was sent “from among themselves”
are named in Siirat Al ‘Imran (3) as mu’miniin, “believers.” Two tra-
ditions, one by Qatada and the other by Ibn Ishaq, understand this
term as denoting the umma or the ahl al-iman, the “people of faith.”®
On the other hand, a unique tradition of Zuhri (from ‘Urwa « ‘A’isha)
says that the Qur’anic verse was revealed “especially for the Arabs”
(li-l-‘arabi khassatan).® The ps.-Ibn ‘Abbas source in turn interprets
the phrase min anfusihim in this verse as meaning “a Qurashi, Arab
like them.”1°

2Mugqatil 74/1, 162r.

SFarra’ 1/456.

‘Firazabadi 14, 17.

§1bid., 130.

6Zajjaj 1/228; Tabari, Tafsir 3/210, 14/584.

"See Firizabadi 243; Farra’ 2/309; Aba ‘Ubayda 2/108; Ibn al-Yazidt 139; Ibn
Qutayba, Tafsir 334.

8Tabari, Tafsir 7/37.

°Ibn Abi Hatim, Tafsir 2/647-48; Qurtubi (d. 671/1272), al-Jami‘ li-Ahkam
al-Qur’an, Dar al-Sha‘b, Cairo n.d., 4/264; Suyiiti, Durr 2/93, quoting Ibn Abi
Hatim, Ibn al-Mundhir (d. 318/930) and Bayhaqi.

1%Firazabadi 48.
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The term ummiyin is the one usually used to denote those to whom
a messenger was sent from among themselves. Special attention must be
given to Siirat al-Jumu‘a (62), v. 2, where such use is made. In Sirat Al
‘Imran (3), vv. 20, 75, ummiyin are differentiated from “people of the
book.” A call to believe in the ummi prophet is made in Sirat al-A‘raf
(7), vv. 157-58. On the basis of these as well as other occurrences,
a strong current equating ummi and ummiyin with “an Arab” and
“Arabs” emerged in Muslim sources.!! In what follows, however, we
shall re-examine the tafsir material in an attempt to reconstruct this
process and possibly detect the existence of other early currents.

To begin with, there exists a strong tendency in early tafsir sources
to present ummiyin in Sirat Al ‘Imran (3), vv. 20, 75, and Siirat al-
Jumu‘a (62), v. 2, as those who either did not have /recite “a book”
or ones to whom “books” were not revealed. Views like these were
reported from Ibn Ishaq «+ Muhammad ibn Ja‘far (d. 110-20/728-37),
Ma‘mar (ibn Rashid, d. 152-54/769-70) « Qatada and some of their
contemporaries, or else occur as the personal interpretation of some
early commentators.!?

Clearly, what was meant by “a book” in these contexts was a scrip-
ture: hence, in some sources, ummiyiin were understood as Arab poly-
theists (min mushriki [-‘arab).!® However, a process of literary abridg-
ment was soon underway, and the Arab polytheists who did not recite
a book soon became “the illiterate ones” (al-ladhina la yaktubin), a

11Wensinck, “Community” and “Umma.” See also Bayhaqi, Shu‘ab 2/232; Halim1
2/47; Ibn Sa‘d 1/21; Ibn Hibban, Sahih 2/60, 8/137-38; Ibn Abi Hatim, ‘Hal
2/418; Muttaqi 1/no. 961; Ibn Sayyid al-Nas 2/315; Abu Yiusuf 32-33; Ibn Hisham
2/115; Bayazid al-Bistami, Risala, Ms. Zahiriya no. 4690, 90; Ibn ‘Asakir 1/539—
41, 544; Nawadir ol-Makhtitat, ed. ‘Abd al-Salam Hariin, Matba‘at Lajnat al-Ta’hf
wa-l-Tarjama wa-l-Nashr, Cairo 1954, 290, 329. For the interchangeable occur-
rence of ummi and ‘arabi as titles of the Prophet in the context of the reports on
Muhammad’s contacts with Heraclius, see Bashear, “Dihya al-Kalbi and the Situ-
ation in Syria,” esp. nn. 100-105 and the sources cited therein. However, compare
also with Wahidi, 258-59 where, in a commentary on Siirat al-Rim (30), v. 1, the
Persians of pre-Islam are also referred to as ummiyun.

12Tabarl, Tafsir 2/257-68, 6/282; Ibn Abi Hatim, Tafsir 2/158; Abi ‘Ubayda
1/90; Ibn al-Yazidi 40; ‘Abd al-Razzaq, Tafsir 151v.

13Tabari, Tafsir 6/281, 522; Ibn Abi Hatim 2/251. Note that this view was also
traditionally reported through the link Ma‘mar « Qatada.
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notion that Ibn Jurayj attributed to Ibn ‘Abbas and that was also re-
ported by some commentators in an anonymous form.!* The second
step was to drop both polytheism and illiteracy and simply to equate
ummiyin with Arabs, a notion traditionally connected with the names
of Sa‘id ibn Abi ‘Ariba (d. 156-57/772-73) « Qatada, Asbat « Suddi
and al-Rabrt* ibn Anas, or cited as the personal interpretation of some
early scholars.”® Concerning the term ummi, which occurs as an ep-
ithet of the Prophet, curtailing the element of polytheism must have
been a convenient outlet, a dynamic that also set forth the notion that
he was illiterate.!®

In conclusion to this section a note must be made of the existence
in hadith literature of a current parallel to the one just reviewed in
Qur’anic exegesis: namely, that of identifying the Prophet with the
Arabs or attributing to him statements promoting their position and
merits. We hear, for example, of his wish to dye his beard and his
command that others should do so in order to differentiate themselves
from a‘@jim.'” He also combed his front hair like the Arabs did (farg
al-‘arab) after having formerly combed it like the ah! al-kitab,'® rec-
ommended the wearing of turbans in order to establish a point of dif-
ference from other preceding communities (i‘tammau, khalifi l-umama
gablakum), and praised turbans as Arab crowns (al-‘ama’imu tijan al-

4Tabari 6/282; Ibn Abr Hatim 2/158; Abu ‘Ubayda 2/258; Ibn al-Yazidi 180;
Zajjaj 5/169.

18Tabari, Tafsir 6/521-22; Ibn Ab1 Hatim, Tafsir 2/250; Firuzabadi 36, 41, 354;
Ibn Qutayba, Tafsir 106-107. Compare also with Muqatil 74/1, 56v, where the
same was given as an interpretation of Siirat Al ‘Imran (3), v. 75. As for v. 20 of
this last Siira, it is worth noting that Muqatil drops the word ummiyin from the
codex altogether. See for that his Tafsir 74/1, 51r.

16See Mugqatil 74/1, 137r; Ibn al-Yazidi 40; Tabart, Tafsir 13/157, 163 (where such
a view was reported from the link Sa‘id ibn Abi ‘Ariiba « Qatada); Firizabadi 109,
where he avoids interpreting this epithet altogether and only says that “it means
(ya‘ni) Muhammad.”

17Ibn ‘Asakir 9/988. See also the tradition of Ibn ‘Abbas, cited in Suyiti’s Durr
1/115, which attributes to the Prophet the saying: “Do not look like a‘ajim; change
your beards” (la tashbbahu bi-l-a‘ajim, ghayyird l-liha). However, as cited by an-
other source, Ibn ‘Abd al-Barr, Tamhid 6/76, the same was reported through Ibn
‘Umar except for substituting “the Jews” (al-yahid) for al-a‘ajim.

18 A)-Khatib al-Baghdadi 8/438; Tirmidhi, Shama’il, Ms. Zahiriya, Mayma‘ no.
83, 50.
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‘arab) that add forebearance (hilm) to their wearers.!® However, we
notice that some of these traditions were also reported as Zuhri's own
statements or else were related in magti‘ form from Khalid ibn Ma‘dan
(d. 103-108/721-26).2° In a few traditions, also reported in this form,
the Prophet was quoted as praising the Arab bow (al-gaws al-‘arabiya),
as against the Persian one, and also the Arabian horse.?! Finally, the
tradition attributed to both the Prophet and ‘Umar forbidding people
to inscribe an Arabic inscription on their signet rings (wa-la tanqushi ft
khawatimikum ‘arabiyan) was explained by Bukhari as an order not to
imitate the formula “Muhammad is the messenger of God,” a fact that
clearly points to the identification of the inscription of the Prophet’s
name and epithet as an Arabian stamp.??

As against the lack in the Qur’an of any explicit identification of
the Prophet and his umma along clear ethnic lines, there are numerous
verses in which the adjective ‘arabi is used to denote the scripture or
its language.?® And once, in Siirat al-Ra‘d (13), v. 37, the Qur’an is
referred to as “an Arab judgement” (hukman ‘arabiyan). In the eyes of
some commentators, the contexts in which this adjective occurs asserted
either the idea that the Qur’an was revealed in Arabic so that it would
be understood (li-yafgahithu),2! or else, as in the case of Sirat al-Nahl
(16), v. 103, that it involved a rebuttal against an implicit accusation
of non-Arab (a‘ami) influence.?

19Gee also the information that Ibn Hanbal and other scholars recommended that
the turban (‘imama) be worn in a way that differentiates one from the ‘ajam;
Suyiiti, al-Ahadith al-Hisan, 27-28.

20Hakim 4/193; Bayhaqi, Shu‘ab 5/176; Ibn ‘Asakir 5/684; Muttaqi 7/nos. 19460,
19477, 15/nos. 41130, 41136-37.

21lbn Hanbal, ‘llal 3/404; Nasa’i, Sunan, Dar al-Hadith, Cairo 1987, 6/223;
Hakim 2/92, 144; Bayhaqi, Sunan 10/14.

22Bukhari, Tarikh 1/455. For this tradition, see also Ibn Hanbal, Musnad 3/99;
Musnad Khalifa 21; Nasa'l, Sunan 8/176; Ibn ‘Abd al-Barr, Tamhid 17/111; Mut-
taqi 6/no. 17393; Suyiiti, Durr 2/66, quoting Ibn Humayd, Tabari, Abi Ya‘la, Ibn
al-Mundhir, Ibn Abi Hatim and Bayhaqi.

23E.g. Suirat Yiisuf (12), v. 2; Sirat Taha (20), v. 113; Siirat al-Shu‘ara’ (26), v.
195; Siirat al-Zumar (39), v. 28; Siirat Fussilat (41), vv. 3, 44; Siirat al-Shiira (42),
v. 7; Stirat al-Zukhruf (43), v. 3; Siirat al-Ahqaf (46), v. 12.

24Gee especially Muqatil 74/1, 177r, 207v; 74/2, Tr, 54r, 123v, 136r, 137r, 141r,
152r, 190r-v.

38Tabari, Tafsir 14/177; Zajjaj 3/219-20; Firazabadi 174.



The Great Fusion 49

Concerning Siirat Fussilat (41), v. 44, several commentators set
forth the notion that Muhammad was an Arab prophet,?® a view also
stated in Muqatil’s commentary on Siirat al-Ra‘d (13), v. 37, where he
adds: “...when he [Muhammad] made a summons to the religion of
his fathers” (...hina da‘a ila dini aba’ihi).?” For Abi ‘Ubayda, Tabarl
and Tabarsi, Aukm in this verse meant both legal judgements (ahkam)
and religion (din).?®

A few other nuances are worth noting. In the ps.-Ibn ‘Abbas work
the adjective ‘arabiyan in most of the above-noted examples is ex-
plained as meaning “as expressed in the language of the Arabs” (‘ala
as “a collection” (majmi‘) and interprets Sirat Fussilat (41), v. 3, as
meaning: “Its verses were made evident when it was collected in Ara-
bic” (buyyinat dayatuhu fi hali jam‘ihi ‘arabiyan).3® For Tabari, the
contexts of Sirat al-Shiira (42), v. 7, and Sirat al-Zukhruf (43), v. 3,
imply also that Muhammad, like other prophets, was sent to his own
people—the Arabs,3! a notion that clearly echos the traditional con-
troversy over whether Muhammad was sent only to his people or to
mankind in general.

Elaborating on the phrase qur’anan ‘arabiyan in Sirat Yisuf (12),
v. 2, a traditional current emerged linking eloquence (fasaha) with
revelation.3 This appears in the form of a tradition stating that
Muhammad’s ancestor Ishmael / var. Abraham, learned the Arabic lan-

26Muqatil 74/2, 190r-v; Mujahid 2/572; Ibn Qutayba, Tafsir 389-90; Abu
‘Ubayda 1/368; ‘Abd al-Razzaq, Tafsir 127r; Tabari, Tafsir 13/164-65; Tabarsi
13/182; Zajja) 4/389; Firizabadi 298; Farra' 3/19; al-Akhfash 2/685. See also Aba
Hayyan, Hadith, Ms. Zahiriya, Majma‘ no. 93, 23, 32. Cf. also Thawri 267, where
the isndd chains cited for this latter view are Abu Bishr « Ibn Jubayr « Ibn
‘Abbas and Sa‘id (ibn Abi ‘Ariiba) « Mujahid.

2"Muqatil 74/2, 136r.

28Aba ‘Ubayda 1/334; Tabari, Tafsir 13/164—65; Tabarsi 13/183.

PFiruzabadi 146, 159, 174, 198, 233, 287, 295, 300.

30Zajjaj 3/87, 4/379. For this unusual interpretation of qur’an, see also ‘Abd
al-Wahhab al-Hunatj, al-Risala al- Wadiha, Ms. Zahiriya, Majmu‘ no. 18, 61.

MTabari, Tafsir 25/8, 47-48. See also 16/219, 23/212-13, 24/91 concerning
Sirat Taha (20), v. 113, Siirat al-Zumar (39), v. 28, and Siirat Fussilat (41), v. 3,
respectively, and compare with Tabarsi 25/39 concerning Siirat al-Shura (42), v. 7.

32Noted by J. Wansbrough, Quranic Studies, Oxford 1977, 93-94, 103.
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guage by way of revelation (ulhima isma‘ilu / ibrahtmu hadha l-lisana I-
‘arabiya ilhaman). A close look at the isnad of this tradition shows that
it originated in the early second/eighth century, as it was attributed to
the Prophet in a mursal form through the isnad Sufyan + al-$adiq «
al-Baqgir (d. 114-18/732-36), though later forms insert the Companion
Jabir ibn ‘Abd Allah between al-Bagir and the Prophet.3® Also worth
noting are two similar traditions cited by Jahiz: one by the same al-
Bagir, but “from his fathers” (‘an aba’ihi), and the other circulated by
Qays ibn al-Rabi* (d. 165-68/781-88), who does not specify his sources
(‘an ba‘di shuyukhihi).3*

There is also a traditional attempt to connect eloquence with revela-
tion to the Prophet himself. In a unique tradition, ‘Umar curiously asks
the Prophet about the source of his eloquence, since Muhammad is “not
one of us /not one who came from amongst us” (ardke afsahana wa-
lasta minna [ wa-lam takhruj min bayni azhurina). To this the Prophet
replies that Arabic had degenerated (indarasat) until the angel Gabriel
came and taught it to him in revelation.*® But opposed to this trend
are the traditions that attribute the Prophet’s eloquence to his having
been born in the tribe of Quraysh and brought up by the tribe of Sa‘d
ibn Bakr. These reports were circulated by two figures who were active
in the second quarter of the second/eighth century, Mubashshar ibn
‘Ubayd and Yahya ibn Yazid al-Sa‘di, the latter’s transmission being
also in a mursal form.%

Dating these traditions is crucial for the assessment of the process
through which Arabic acquired the position of a sacred language of
revelation, a process that we believe occurred around the turn of the
first /seventh century. This assessment is supported by another unique
tradition, one by Wahb ibn Munabbih (d. 110/728) occurring in an
early source, the Kitab al-Tijan attributed to him. This says that God

33Gee Hakim 2/343-44, 439; Bayhaqi, Shu‘ab 2/233-34 (who comments on the
mursal form by saying: “...and it is the one [more favourably] remembered” ... wa-
hwa I-mahfuz); Suyuti, Durr 4/3; Muttaqgi 11/490 no. 32311.

3] ahiz, al-Bayan, 4/5-6.

35Bayhaqi, Shu‘ab 2/158; Ibn ‘Asakir 15/375; Muttaqi 2/no. 2963, 7/no. 18683,
11/nos. 32309, 32313, 12/no. 35462; Suyuti, al-Jami‘ al-Kabir 1/207.

36See Daylami 1/42; Haythami, Majma‘ 8/218; Suyiiti, al-Jami* al-Saghir 1/107;
Muttaqt 11/402, nos. 31873, 31884.
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created Paradise and chose Arabic out of all other languages for it, and
then chose the Arabs for Arabic.3”

From another early source we learn of this statement by Wahb’s
younger contemporary, Zuhri (d. 124/741): “The tongue /speech of the
people of Paradise is Arabic” (lisanu / kalamu ahli l-jannati ‘arabi).3®
However, one generation after Zuhri, a certain elaboration on this no-
tion acquires the form of a tradition attributed to the Prophet through
the chain Zuhri « Sa‘id ibn al-Musayyib « Abi Hurayra. This kadith
asserts that revelation to all previous prophets was initially made in
Arabic, and then each prophet delivered it to his people in his own
language. From the debate of scholars over the authenticity of this tra-
dition, one may conclude that such elaboration was made by Sulayman
ibn al-Arqam, the reporter from Zuhri.>®

We shall deal later with the favourable position the Arabs acquired
through the statements presenting them as the people from whom
the Prophet descended and in whose language scripture was revealed.
Meanwhile, note must be made of certain late second/eighth, early
third/ninth-century controversial elements that were added to the idea
that Arabic was the speech of Paradise. In one tradition, the Antichrist
(al-dajjal) was described as one who would have the guise of Magians
(hay’at al-majis), a Persian bow and Persian speech.*® Another says
that Persian is a language hated most by God, that Khizistant is the
speech of demons, and that Bukhari is the language used in Hell. We
notice that the person held responsible for circulating this tradition was
Isma‘il ibn Ziyad (d. 246-48/860-62), who attributed it to the Prophet
in a chain leading back through Aba Hurayra.!!

37Wahb ibn Munabbih, Kitab al- Tijan, ed. F. Krenkow, Hyderabad 1347 AH, 26.

38Nu‘aym ibn Hammad (d. 227/841), Ziyddat al-Zuhd, in the margin of Ibn al-
Mubarak, 71. Compare this also with the version in Ibn Kathir (d. 774/1372), al-
Nihaya Fi l-Fitan wa-l-Malahim, ed. Ahmad ‘Abd al-‘Aziz, al-Maktab al-Thaqatfi,
Cairo 1986, 2/412.

39Cf. Ibn ‘Adi 3/1101; ‘Iraqi 14; Haythami, Majma‘ 10/53; Haytami 76; Abi
1-Shaykh (d. 369/979), Sifat Ahl al-Janna, Dar al-Ma’miin, Damascus 1987, 117;
Fattani (d. 986/1578), Ma‘rifat Tadhkirat al-Mawdi ‘at, Bombay 1342 AH, 113.

40Ibn al-Murajja (d. 492/1098), Fada’il Bay!t al-Maqdis, Ms. Tiibingen 27, 79v.

“11bn Hibban, al-Majrahin 1/129; Jawraqanmi 2/260-61; Ibn al-Jawzi, al-
Mauwdii‘at, ed. ‘Abd al-Rahman ‘Uthman, al-Maktaba al-Salafiya, Medina 1966,
1/111; Suyati, La’'alt 1/11; Kinani 1/137; lbn Hajar, Tahdhid 1/299; Fattani 113.
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Daylami attributes the same statement to ‘Abd Allah ibn ‘Amr, but
without any isnad details.*> From him, as well as from other sources,
we also learn of a Prophetic tradition through Ibn ‘Umar stating that
Arabic is the speech of the people in Paradise, in the Heavens and at
the place where people will stand (mawgif) before God on the Day of
Judgement. Note again that the authority held responsible for circu-
lating it is the late second/eighth-century ‘Uthman ibn Qa’id.*3

Also noteworthy is another late second/eighth-century current that
adds the element of forbidding people from speaking Persian to the
original core of urging them to learn Arabic. ‘Umar ibn Harin (d.
194/809) is usually held responsible for circulating a tradition stating
says that whoever could speak Arabic well should not speak Persian
because it encourages hypocrisy (tirithu al-nifag).** Also around the
late second/eighth century, Talha ibn Zayd al-Raqqi circulated another
Prophetic tradition that asserts that speaking Persian increases one’s
deviousness / meanness / insanity / wickedness and decreases his manli-
ness (muruwwa).®

Other traditions whose authorities are not specified say that “Per-
sian / non-Arabic is the speech of the people of Hell” (kalamu l-a‘jami-
yati kalamu ahl al-nar),% that “the speech most hated by God is Per-
sian” (abghadu l-kalami ila l-lahi l-faristyatu),*” etc. On the other hand,
a few traditions tried to save some place for Persian by saying that it
is the language of the carriers of God’s seat (kalamu hamalati [-‘arshi),

42Daylami 1/368.

43lbn Hibban, al-Majrihin 2/101; Daylami 3/85; Ibn ‘Asakir 2/229; Dhahabi,
Mizan 3/51. Compare also with Fattani 112 and Ibn al-Qaysarani (d. 507/1113),
Ma'‘rifat al- Tadhkira, ed. ‘Imad al-Din Haydar, Mu’assasat al-Kutub al-Thaqafiya,
Beirut 1985, 181.

44Abii Sa‘id al-Naqqash, Amali, Ms. Zahirlya, Majma‘ no. 20, 41; Hakim 4/88;
‘Iraqi 15; Ibn al-Siddiq al-Ghumari, al-Mughir ‘Ala Da‘if al-Jami‘ al-Saghir, Cairo
nd., 93-94; Haytami 76; Albani 2/12. Compare also with Daylami 3/516, where the
same tradition was attributed to the Prophet not through Ibn ‘Umar, but through
‘Umar. For more traditions that urge the learning of Arabic, see below, 50-52.

45For the different vocalisations (khabbihi, khissihi, jinnihi, khubthihi) see Ibn
‘Adi 4/1428; ‘Iraqi 15; Fattani 113; Haytami 76.

4€Daylami 3/300; Halimi 2/169.

47A)-Shawkani (d. 1250/1834), al-Fawa’id al-Majmi‘a, ed. ‘Abd al-Rahman al-
Mu‘allimi al-Yamani, Matba‘at al-Sunna al-Muhammadiya, Cairo 1960, 414.
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or that God uses it when he wants to reveal a matter involving ten-
derness or contentment (idha arada amran fihi linun [ ridan), while
he uses Arabic for something involving harshness or anger (fihi shid-
datun [ ghadabun).*®

The improvement of the position not only of Arabic, but also of the
Arabs, was part of the process of fusion that resulted in the Arabisation
of Islam and the Islamisation of the Arab polity. One dimension of this
process is clearly reflected in traditions that rehabilitate the previous
position of bedouins (a‘rab), reconcile them with Islam and result in
the emergence of an Arab ethnic entity related to its bedouin roots.

This development is clearly expressed in a tradition according to
which the Prophet rebuked ‘A’isha for refusing to accept a present
from a bedouin woman from Banii Sulaym, saying: “O ‘A’isha, a‘rab
who have professed Islam (aslami) are no [longer] a‘rab, but the people
of our desert [periphery] (ahlu badiyatina), while we are the people of
their sedentary center (ahlu hadirihim). If we call them they respond
to us, and if they call us we respond to them.”*®

It is worth noting that the isnad of this tradition leads through the
link Salih ibn Kaysan (d. 130-40/747-57) « ‘Urwa ibn al-Zubayr (d.
94/712). From another report we learn that the contemporary Zuhri
used to take it upon himself to dwell among the a‘rab in order to teach
them (kana yanzilu bi-l-a‘rabi yu‘allimuhum).5° About a third figure
from this period, the caliph ‘Umar II (d. 101/719), we learn that he
recommended to a man who asked him about heretical tendencies (al-
ahwa’) that he should follow “the religion of the bedouin and that of
the child of school age” / var. “in the book” (‘alayka bi-dini l-a‘rabiyi
wa-l-ghulami l-ladhi fi l-kuttabi [ l-kitabi).>' On the other hand, there
is a unique tradition that attributes to the Prophet the saying: “I
belong to the Arabs, but the bedouins do not belong to me” (ana min

48Halimi 2/168-69; Daylami 3/300; Kinani 1/136; Fattani 113; al-Qari, al-Asrar
al-Marfia‘a 182-83.

49Bayhagi, Shu‘ab 6/480; Ibn al-Jawzi, Sira wa-Mandqib ‘Umar ibn ‘Abd al-‘Aziz,
83.
80Abid Nu‘aym 3/363.

51Bayhagqi, Shu‘ab 1/95; the latter reading is surely a scribal or editorial error.
Compare also with Muttaqgi 11/144 no. 30164, quoting Ibn ‘Adi for a similar tradi-
tion attributed to the Prophet through ‘Abd Allah ibn ‘Amr.
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l-‘arabi wa-laysat al-a‘rabu minni).*? One may compare this with a
poetical verse in which Jarir says that the right name to be called by is
Arabs and not a‘rab, which is a pejorative name used by non-Arabs.%?
Finally, there is the statement of Hasan al-Basri in which he interprets
the Qur’anic phrase dhu l-qurba as denoting the Prophet’s “relatives
from among the Arabs.”%4

Nothing is said here to imply that the rehabilitation of the position
of a‘rab—Arabs was a smooth one. On the contrary, the troubled style
and content of some of the above-cited traditions reflect the complex-
ity of a process throughout which different cross-currents were in effect.
And the same observation may be made concerning reports describing
the policies of certain first/seventh and second/eighth-century figures
promoting the learning of Arabic. One of them says that ‘Umar I did so
because he believed that knowledge of Arabic “increases muruwwa and
strengthens the intellect” (tazidu fi l-muruwwa wa-tuthabbitu I-‘aql).
This was circulated by ‘Abd al-Warith ibn Sa‘id (d. 179/795) from
a certain Abid Muslim.®* From a tradition of ‘Ata’ ibn Abi Rabah
(d. 114/732) we learn that ‘Umar I heard a man speaking Persian
and urged him to pursue the study of Arabic (ittabi‘ ila l-‘arabiyati
sabilan).5¢ However, one tradition circulated by the mid-second/eighth
century Ghalib al-Qattan says that ‘Umar I urged the learning of both
genealogy and Arabic, and attributes to him the saying that through
knowledge of the latter people would know the scriptures.3”

It is worth noting that the appearance of this additional element of
knowledge of the scripture in the policy attributed to ‘Umar I occurs
also in a mursal tradition by the early second-century Hasan al-Basr1.5®
We also notice that almost the same was attributed to the Prophet in

821bn Taymiya, Ahadith al-Qussds, Beirut 1972, 100.

83«They call us bedouins, but Arabs is our name // And their names amongst us
are the necks of provision bags” (yusamminand l-a‘rabu wa-Il- ‘urbu ismuna // wa-
asma’vhum fing rigabu l-mazdwidi); for this, see al-Mubarrad 1/264; Sim¢ al-La’dlt,
Cairo 1354 AH, 1/598.

$4A)-Barqi, Kitab al-Mahasin, Najaf 1964, 109-10.

85Aba 1-Qasim al-Hirafi, Fawa’id, Ms. Zahiriya, Majmd‘ no. 87, 5; Bayhaqi,
Shu‘ab 2/257; Muttaqi 3/no. 9037, 10/no. 29355.

86 A)-Hirafi, Fawa’id 5; Bayhaqi, Shu‘ab 2/257; Muttaqi 3/no. 9038.

57Samarqandi, Hadith, Ms. Zahiriya, Majmi*‘ no. 40, 307.

88Bayhaqi, Shu‘ab 2/257.
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another tradition, that of ‘Ata’ ibn Abi Rabah from Abu Hurayra,
though here a modest knowledge of astronomy is also mentioned.%®

One report of ‘Abd Allah ibn Burayda (d. 115/733) says that Mu‘a-
wiya urged his son Yazid to learn the same three arts—genealogy, as-
tronomy and Arabic—but knowledge of the scriptures is not mentioned
here as a motive for learning Arabic.%® The caliph ‘Abd al-Malik ibn
Marwan is also reported to have urged his sons to learn Arabic gram-
mar, saying to his adviser, Rawh ibn Zinba‘: “No one should rule the
Arabs except one who speaks their language” (/a yanbaghi an yalt amra
l-‘arabi illa man yatakallamu bi-kalamiha).®!

A tradition circulated in Basra in the first half of the second cen-
tury AH by ‘Awf al-A‘rabi (d. 146-48/763-65) < Khulayd al-Basri,
reflects the great advantage the Arabs acquired by being those whose
language was recognized as the sacred tool of revelation. According to
this tradition, Salman al-Farisi refused to lead in Qur’anic recitation
and explained that since the Qur’an was Arabic, an Arab should be
asked to recite it.52 :

The statement attributed to Salman does not stand alone, and must
be considered together with a whole group of polemical traditions con-
cerning the issue of whether or not slaves and mawalt are permitted
to lead the believers in prayer. Though some traditions may appear in
a form that projects this controversy back to earlier periods, the fact
that Ibn Jurayj (d. 150/767) is one of the main figures reporting the
pros and cons proves that this was a burning issue in his own lifetime.
Also suggestive is the criterion stated for permitting such leadership
in prayer, namely that no man may do so unless he knows Arabic and
does not have an a‘jami tongue.®®

Mention has already been made of another set of traditions, asso-
ciated with the name of Salman al-Farisi, in which the reluctance of
non-Arabs to lead Arabs in prayer and marry Arab women was con-

% Jbid., 2/269-70.

0Ibn ‘Asakir 2/269-70.

611bn ‘Asakir 17/840-41; cf. also 2/853.

621bn Abi Shayba 10/460, 12/192 and the biographical note on Khulayd in Ibn
Hajar, Tahdhidb 3/159. Compare also with a tradition bearing the name of Ibn
Mas‘id in Bayhaqi, Shu‘ab 2/541.

63Bayhagqi, Sunan 3/88-89. Cf. also Ibn ‘Abd Rabbihi 3/363-64.
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strued from the due preference of the Arab Prophet. However, the
emergence of Arabic as the sacred language of revelation seems to have
become the main focal point for the new religious polity. From a unique
tradition of Zuhri we learn that ‘Abd al-Malik once asked an eloquent
man whether he was a mawla or an Arab. The man, we are told, re-
sponded by saying: “If Arabic is a father then I do not relate to it,
but if it is a tongue then I do” (in takun al-‘arabiyatu aban fa-lastu
minhd, wa-in takun lisanan fa-innt minha). ‘Abd al-Malik, the report
says, expressed his agreement with this and referred to the phrase bi-
lisanin ‘arabiyin mubin, “in clear Arabic speech,” the Qur’anic locution
of Sirat al-Shu‘ara’ (26), v. 195.5¢ We may only add here that almost
the same notion occurs in a tradition attributed to the Prophet in a
mursal form by Abia Salama ibn ‘Abd al-Rahman (d. 94-104/712-22)
and reported by none other than Zuhri. According to this tradition, the
Prophet became angry on hearing that his non-Arab Companions, the
ethnic symbolic representatives Salman, Suhayb and Bilal, had been
reminded of their foreign descent. Muhammad protested: “O people,
[your] God is one, [your] father is one, and Arabic is neither a father
nor a mother to any of you; [it is] but a language, so whoever speaks
Arabic is an Arab.”®

Still, the Arabs undoubtedly emerged as the one ethnic group with
a position second to none in Islam, a fact expressed by numerous tra-
ditions extolling their merits and enjoining love and respect for them
since they were both the people of the Prophet and speakers of the
language of the Qur’an. A widely circulated tradition associated with
the name of Abi Hurayra attributes to the Prophet the saying: “I
am an Arab, the Qur’an is Arabic and the speech of the people of
Paradise is Arabic.” Another, bearing the name of Ibn ‘Abbas, at-
tributes to the Prophet a statement identifying these three elements
as reasons for loving the Arabs (ahibbu l-‘araba li-thalathin....). A

64Abi Hayyan al-Tawhidi 8/35; Ibn ‘Asakir 19/326.

68Gee Abi al-Hasan al-Sukkari al-Khuttali, Hadith, Ms. Zahiriya, Majma‘ no. 118,
6; Ibn ‘Asakir 3/464, 7/407, 8/378-79; Muttaqi 12/47; al-Albani, Silsilat al-Ahadith
al-Da‘ifa, al-Maktab al-Islami, Beirut 1384 AH, 2/325, quoting Ibn Taymiya'’s Iqtida’
too. This tradition is cited by Mottahedeh 179, who notes that al-Qummi quotes
it in his Tafsir (Najaf, 1387 AH, 2/322) in a commentary on Sarat al-Hujurat (49),
v. 13.
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close examination of the available isnad information reveals that the
Ibn ‘Abbas tradition was actually circulated by Ibn Jurayj, who took
it from ‘Ata’. However, the link of Yahya ibn Yazid al-Ash‘ari « al-
‘Ala’ ibn ‘Amr al-Hanafi, which reported it from Ibn Jurayj, was the
one blamed for it by hadith scholars who questioned its authenticity.
Note also that the information concerning the existence of another in-
formant for this tradition from Ibn Jurayj, a certain Muhammad ibn
al-Fadl al-Khurasani, was completely ignored by these scholars.®® As
for the Abii Hurayra tradition, it was also reported around the middle
of the second/eighth century by Shibl ibn al-‘Ala’ ibn ‘Abd al-Rahman
in a family line from his father, al-‘Ala’ (d. 132/749) « grandfather «
Abi Hurayra.®”

In another group of traditions, extolling the merits of Arabs and
enjoining love for them was closely connected with the notion of es-
tablishing the leadership of Quraysh as imams of the Arabs.®® One of
these traditions, with the isnad Thabit al-Bunani «+ Anas, opens with
the Prophetic statement: “Loving Quraysh is belief and hating them
is infidelity.” This is immediately followed by a statement to the effect
that “whoever loves the Arabs loves me and whoever hates them hates
me” (man ahabba l-‘araba fa-gad ahabbant wa-man abghadahum fa-qad

66See al-Dhuhali, Fawd’id, Ms. in private possession, 17v; Ibn Abi Hatim, ‘lal
2/375-76; al-‘Uqayli (d. 322/933), Kitab al-Du‘afa’ al-Kabir, ed. ‘Abd al-Mu‘ti
Qal‘aji, Dar al-Kutub al-‘Ilmiya, Beirut 1984, 3/348-49; Tabarani, al-Mu‘jam al-
Kabir 11/185; Hakim, al-Mustadrak 4/87; idem, Ma‘rifat ‘Ulim al-Hadith, Dar
al-Kutub al-‘Ilmiya, Beirut, and al-Maktaba al-‘Ilmiya, Medina, 1977, 161-62; Bay-
hagqi, Shu‘ab 2/159, 230; Abi 1-Shaykh, Sifat al-Janna 116; Ibn ‘Asakir 6/458; Dha-
habi, Mizan al-I‘tidal, Cairo 1963, 3/103; al-‘Iraqi, al-Qurab Fi Mahabbat al-‘Arab,
Bombay 1303 AH, 4, 14; Haythami, Majma‘ 10/52; Ibn Hajar, Lisan al-Mizan, Hy-
derabad 1330 AH, 2/185; Sakhawi 22; Suyiiti, La’ali 1/442; idem, al-Jami‘ al-Kabir
1/23; idem, al-Jami* al-Saghir 1/11; al-Qari (d. 1014/1605), al-Asrar al-Marfi‘a,
Beirut 1985, 182; al-Kinani (d. 963/1555), Tanzih al-Shari‘a, Beirut 1979, 2/30;
al-Haytami (d. 973/1565), Fakhr al-‘Arab, Cairo 1987, 20; al-Fattani (d. 986/1578),
Tadhkirat al-Mawdi‘at, Bombay 1342 AH, 112; Shawkani 413; al-Hut al-Bayriti (d.
1276/1859), Asna al-Matalib, Beirut 1319 aH, 20; Albani 1/189-90.

87Sakhawi 22-23; Suyuti, La’ali 1/442-43; Kinani 2/30-31; Albani 1/192-93;
and, without sufficient isnad, also in Halimi 2/170; ‘Iraqi 4, 14; Haythami 10/52-
53; Munawi 1/80; Haytami 20; Fattani 112; Shawkani 413; Muttaqi 12/43 no. 33922,
quoting Abi 1-Shaykh’s Thawab.

%8Ibn Abi ‘Asim, Sunna 2/636; Halimi 2/167; Daylami 1/121.
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abghadani).®® In another tradition, by Aba -Husayn + Abiu l-Ahwas
+ Ibn Mas‘dd, Quraysh is described as a bird’s breast (ju’ju’) without
whose wings, the Arabs, it cannot fly.”

The traditional correlation between preference for Quraysh and pref-
erence for the Arabs is clear in another group of statements describing
the choices made by God from the time of Creation until the appear-
ance of the Prophet. One of these, bearing the name of Ibn ‘Umar,
enjoyed the widest circulation. It was mostly transmitted by ‘Amr ibn
Dinar (d. 125-26/742-43), and sometimes by Ibn ‘Umar’s son, Salim
(d. 105-107/723-25). In reaction to Abi Sufyan’s slander of Bani
Hashim, we are told, the Prophet said that God chose human beings
(tkhtara bani adam) out of all his creatures. His second stage was choice
of the Arabs out of all human beings, and then, consequently, Mudar,
Quraysh, Banii Hashim and finally the Prophet himself. We also notice
that this tradition ends with what seemingly became a standard liter-
ary slogan in the second/eighth century, namely, that whoever loves or
hates the Arabs does so because he loves or hates the Prophet.”

The existence of other variants similar to this one suggests that
it originated during the lifetime of ‘Amr ibn Dinar. For we also find
that ‘Amr reports it from al-Baqir, who attributes it to the Prophet
in a mursal form. The main differences between the two variants are
the absence of the introductory element of Abi Sufyan’s slander, the
final standard statement on love and hatred, and the appearance of
Banii Kinana as an additional chain between the Arabs and al-Nadr ibn

Kinana.” Exactly the same statement was attributed to the Prophet
in another mursal tradition, that of ‘Abd Allah ibn ‘Ubayd Allah ibn

%9Bazzar, Musnad, cf. Haythami, Kashf 1/51; idem, Majma‘ 1/89, 10/7, 32;
Haytami 19-20.

70Ibn ‘Abd Rabbihi 3/270.

"' Tabarani, al-Mu‘jam al-Kabir 12/455-56; Ibn ‘Adi 2/665-66; Halimi 2/47;
Hakim 4/73, 86-87; Bayhaqi, Shu‘ab 2/139-40; idem, Dala’il 1/171-72; Dha-
habi, Mizan 3/55; lbn Kathir, al-Bidaya wa-I-Nihaya, Cairo 1932, 2/257; ‘Iraqi
3; Haythami, Majma‘ 8/215; Suyiti, Khasa’is 1/38; idem, Durr 3/294-95; Hay-
tami 17; Muttaqi 12/43 no. 33918. Compare also with Bayhaqi, Shu‘ab 2/229 and
Suyiti, Durr 4/193, where the same tradition was attributed to ‘Umar I.

"Ibn Sa‘d 1/20; cf. also Muttaqi 11/451 no. 32121 (who calls it “problematic”
(mu‘dil)); Basawi 1/498; Bayhaqi, Dala’il 1/167; idem, Sunan 7/134; Suyiiti,
Khasa’is 1/38; idem, Durr 3/295.
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‘Umayr (d. 113/731).® When this tradition was reported from al-
Bagir by his son al-Sadiq, slight changes occurred, such as the removal
of the Banii Kinana element and the addition of a new introductory
one, namely that God split the land into two parts, put the Prophet
in the better part, etc. (qasama l-lahu l-ardina gismayn fa-ja‘alani f¢
khayrihima).™

The element of an act of splitting by God at every new stage of
choice until the birth of Muhammad, with the latter’s part being always
the better, appears also in traditions associated with the name of Abid
Hurayra. We notice, however, that in some variants the ‘ajam also
appear as a unit of choice besides the Arabs, though God’s best was
placed, according to them, amongst the latter (wa-kanat khiratu l-lahi
Jt l-‘arab).”™ Another tradition that follows the pattern of consecutive
splitting was reported from both al-‘Abbas and ‘Abd al-Muttalib ibn
Rabi‘a. However, it fails to identify the different units and choices and
speaks only in general terms about tribes, houses and souls, stressing
the idea that the Prophet came from the best of them.” There is also
the tradition of Habashi ibn Junada that speaks about the Arabs being
chosen from all peoples (istafa I-‘araba min jami‘ al-nas), but ends by
adding some Shi'‘ figures from the Prophet’s house to the list of God’s
chosen ones.”

There is an interesting tradition associated with the name of the
Companion Wathila ibn al-Asqa‘ and transmitted through the Syrian
link Awza‘T (d. 157/773) « Shaddad Abi ‘Ammar. After Awza‘ it
splits into two branches of transmission: one by al-Walid ibn Muslim
(d. 194-95/809-10) continues the Syrian line, and another moves with
Muhammad ibn Mus‘ab al-Qirqisani (d. 180/796) to circles of scholar-
ship in Baghdad. The common feature about these two variants is that
neither one mentions the Arabs within the series of God’s choices. In-

"31bn Sa‘d 1/21; cf. also Muttaqgi 11/450-51 nos. 32119-20 (where it is wrongly
assigned to the father, ‘Ubayd ibn ‘Umayr); Suyiti, Durr 3/295.

"]bn Sa‘d 1/20; Suyiiti, Durr 3/295.

"5Bibi bint ‘Abd al-Samad (d. 477/1084), Juz’, ed. ‘Abd al-Rahman al-Faryawa',
Dar al-Khulafa’ li-1-Kitab al-Islami, Kuwait 1986, 79; ‘Iraqi 3; Haythami, Majma‘
8/217; Haytami 17-18.

7$Ibn Abi ‘Asim, Sunna 619; Suyiti, Durr 3/294.

"Ibn ‘Asakir 5/45; cf. also Muttaqi 11/756 no. 33680.
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stead, they speak about the choice of Bani Kinana from among Banii
Isma‘ll, of Quraysh from among Banii Kinana, etc. We notice, however,
that Walid’s variant ends with an element attributing to the Prophet
the saying “and thus I am the master of [all] human beings” (fa-ana
sayyidu wuldt ddam).”™ Finally, preference for the Arabs over all crea-
tures is expressed by one variant of a tradition of Abu Miisa al-Ash‘ari
in the context of a discourse on the Day of Judgement. According to
this, the Prophet made an invocation to God on behalf of the Arabs,
adding that on the Day of Judgement they would be the closest of all
creatures to his banner (wa-inna agraba l-khalgi min liwa’t yawma'idhin
al-‘arab).™

The Prophet’s concern to secure preferential treatment for the Arabs
is reflected in a tradition according to which he required ‘Ali ibn Abi
Talib to ensure their well being (awsdhu bi-I-‘arabi khayran),®® a no-
tion that seems designed to pre-empt any possible anti-Arab sentiment
among the Shi‘a. As such, this tradition must be considered together
with another widely circulated hadith specifically aimed at the Per-
sians. This one was circulated in the name of Salman al-Farisi, who we
are told was warned by the Prophet that hating the Arabs would mean
hating him, and hence, departure from religion (la@ tabghadnt fa-tufariq
dinaka. . . tabghadu l-‘araba fa-tabghadnt).

Since Goldziher noted this tradition and believed that it originated
as part of the Arab defensive reaction against the rise of non-Arab
elements to predominance in the third/ninth century,?! it is important
to try to date it. The available information on its isnad to Salman
shows that it leads exclusively to the family link Qabis (Kiafan, d.
ca. 132/749) « his father, Abi Zibyan (d. 90/708). The only recorded
transmitter of this tradition is the Kifan Abi Badr Shuja‘ ibn al-Walid
(d. 203-205/818-20), from whom it was cited by several scholars, a

"81bn Sa‘d 1/20; Ibn Hanbal, Musnad 4/107; Ibn Hibban, Sahih 8/47, 81-82; Ibn
Abi ‘Asim, Sunna 618; Ibn ‘Asakir 17/704; Suyiiti, Durr 3/294; Haytami 18.

7Bazzar, Musnad, cf. Haythami, Kashf 3/315; idem, Majma‘ 10/52; Bayhaqi,
Shu‘ab 2/231-32; Suyiiti, Durr 4/86; Haytami 25; Muttaqi 12/46 no. 33929; ‘Iraqi
6.
80Bazzar, Musnad 2/318; cf. also Haythami, Kashf 3/315; idem, Majma‘ 10/52;
Tabarani, al-Mu‘jam al-Kabir 4/8; ‘Iraqi §; Hatami 22-23.

81Goldziher, Muslim Studies 1/142.
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fact suggesting that it originated in the course of the second/eighth
century.®?

Some time earlier, another tradition was circulated in Kifa, warn-
ing that whoever cheated the Arabs would not receive the Prophet’s
intercession (shafa‘a) or love (mawadda). This was done by al-Husayn
ibn ‘Umar (d. 180-90/796-805) in a line leading back to the Prophet
through the caliph ‘Uthman ibn ‘Affan.®® From the link Mutarraf ibn
Ma‘qil « Thabit al-Bunani (Basran, d. 123-27/740-44), we learn of a
tradition of ‘Umar I that attributes to the Prophet the saying: “Who-
ever slanders the Arabs is a polytheist” (man sabba [-‘araba fa-ila’ika
humu l-mushrikin).®* Another tradition, by Jabir ibn ‘Abd Allah,
says: “If the Arabs are humiliated, then Islam is humiliated” (idka
dhalla l-‘arabu dhalla l-islam). This hadith was reported through the
line Muhammad ibn al-Khattab « ‘Ali ibn Zayd (ibn Jud‘an, Basran
d. 129-31/747-48).8%5 The same Muhammad ibn al-Khattab was also
held responsible for circulating from ‘Ata’ ibn Abi Maymiina (Basran,
d. 131/748) a tradition of Aba Hurayra urging people to love Arabs be-
cause “their survival is light in Islam and their perdition is darkness in

82Gee Baghawi, Mukhtasar al-Mu‘jam, Ms. Zahiriya, Majma’‘ no. 94, 135; Muhibb
al-Din al-Tabari, Dhakha'ir al-‘Ugba, Ms. Zahiriya, General no. 4808, 6; Ibn Hanbal,
Musnad 5/440-41; Tirmidhi 5/723 (where he notes that Abua Zibyan did not see
Salman); Ibn Abi Hatim, al-Marasil, ed. Ahmad ‘Isam al-Katib, Dar al-Kutub al-
‘Ilmiya, Beirut 1983, 47 (noting the same as Tirmidhi); Hakim 4/86 (insisting that
its isndd is sahih); al-Khatib al-Baghdadi 9/248 (and compare 14/366, a differ-
ent tradition advocating a similar theme); Bayhaqi, Shu‘ab 2/230; Daylami 5/388;
Muttaqi 12/44 no. 33921; ‘Iraqi 4-5; Suyiiti, al-Jami‘ al-Kabir 1/964; Haytami 21
(insisting that there are no gaps in its isndd: la ingitda‘a ft tarigihi); Ibn Hajar,
Tahdhid 4/314.

8Ibn Abi Shayba 12/193; Ibn Hanbal, Musnad 1/72; ‘Abd ibn Humayd (d.
249/863), al-Muntakhad Min al-Musnad, ed. Subhi al-Samarra’t and Mahmud al-
Sa‘idi, Maktabat al-Sunna, Cairo 1988, 48; Tirmidhi 5/724; Bazzar, Musnad 2/16;
Daylami 3/533; ‘Iraqi 5; Suyiti, al-Jami* al-Kabir 1/804; idem, al-Jami‘ al-Saghir
2/176; Haytami 23; Munawi 2/114; Muttaqi 12/44 no. 33920; Albani 2/24.

84This was sometimes reported as Anas’ tradition, clearly because in some vari-
ants he stands between Thabit al-Bunani and ‘Umar I. See ‘Uqayli 4/217; Ibn ‘Adi
6/2376; Halimi 2/151; al-Khatib al-Baghdadi 10/295; Bayhagqi, Shu‘ab 2/231; Dha-
habi, Mizan 4/126; Muttaqi 12/44.

88Aba Ya‘la 3/402, 4/74; Ibn Abi Hatim, ‘llal 2/376; Dhahabi, Mizan 3/537;
‘Iraq1 4; Ibn Hajar, Lisan 5/155; Haythami, Majma‘ 10/53; Haytami 21; Muttagi
12/44 no. 33923; Albani 1/194-95.
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Islam” (fa-inna baga’ahum nirun fi l-islam wa-fand’uhum zulmatun f&
l-islam). Parallels to this were also transmitted from Anas (by the same
‘Ata’ ibn Abi Maymiina), Nubayt ibn Sharit (through a family isnad,
but with unidentified figures) and possibly Ibn ‘Abbas t00.2 Finally,
‘Ata’ ibn Abi Maymiina seems also to be responsible for circulating an-
other tradition of Ibn ‘Abbas that attributes to the Prophet the saying:
“The numerousness / var. and belief of the Arabs are a delight to my
eye” (kathratu I-‘arabi [ wa-imanuhum qurratu ‘aynin It ).87

Sporadically, some traditions combined advocation of love for the
Arabs with love of the poor, explaining that they are the Prophet’s
umma and that they themselves or some of their customs constitute
the pillars of religion (giwamu / “madu l-din). Such traditions were
attributed to the Prophet through chains leading to Abi Hurayra, Ibn
‘Abbas and Ibn ‘Umar.8® Note, however, that one of them occurring in
an early source is transmitted through the isnad al-Jarrah ibn Malih
+ Artat ibn al-Mundhir (Himsi, d. 162-63/778-79) +« “from their
authorities, that the Prophet said....” (‘an ashyakhihkim anna l-nabiya
qala....).%°

More diversified and informative from the point of view of isnad in-
vestigation is the group of traditions that follow the standard equation
of loving the Arabs (together with certain other groups and persons)
with belief, and hating them with hypocrisy, infidelity, etc. One at-
tributes to the Prophet through ‘Umar a saying that hating the Arabs
is a break (thulma) in Islam.% Another, through Aba Rafi‘, reiter-
ates what became a standard statement, namely: “No one except a
hypocrite hates the Arabs” (la yabghadu I-‘araba illa munafig). From
the son of Aba Rafi* it was reported by the link Zayd ibn Jubayra «

86Daylami 3/89: ‘Iraqi 4, quoting Abii I-Shaykh’s Thawab; Sakhawi 23; Suyiti, al-
Jami‘ al-Kabir 1/23; Haytami 20; Munawi 2/20; Muttaqi 12/43 no. 33922; Albani
2/46-47.

871bn Abi Hatim, ‘/lal 2/367; Daylami 3/301; Albani 2/163. See also Muttaqi
12/46 no. 33932, where Abii 1-Shaykh was quoted for a similar tradition bearing
the name of Anas.

8Daylami 2/199; Ibn ‘Asakir 1/384; Suyiiti, al-Jami‘ al-Kabir 1/23; idem, al-
Jami‘ al-Saghir, 1/11.

89 Al-Mu‘afa ibn ‘Imran (d. 185/801), Kitab al-Zuhd, Ms. Zahiriya, Hadith no.
359, 250.

%0Daylami 2/31.
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Dawiid ibn al-Husayn (d. 135/752), the former being held responsible
for it.®

Various elaborations on this standard core were connected with the
names of various other Companions. One by Ibn ‘Umar occurs in three
variants:

1. “Loving the Arabs is belief, and hating them is hypocrisy” (hubbu
l-‘arabi imanun wa-bughduhum nifaq), without naming any au-
thority for it.?

2. “No believer hates the Arabs, and no believer /no one except
a believer /loves Thaqif” (la yabghadu l-‘arabea mu’minun wa-la
yuhibbu thagifan / illa / mu’min). A certain Sahl ibn ‘Amir is held
responsible for circulating this version.®

3. “He who loves the Arabs does so out of love for me, and he who
hates the Arabs does so out of hate for me” (man ahabba l-‘araba
fa-bi-hubbi ahabbahum wa-man abghada l-‘araba fa-bi-bughdi ab-
ghadahum). This is transmitted by ‘Amr ibn Dinar as part of a
longer tradition of his on God’s choices from among His creation,
noted above.™

As mentioned above, this last variant seems to have become a standard
statement one generation after ‘Amr ibn Dinar. We notice that it occurs
en bloc in a tradition attributed to Anas through the link Haytham ibn
Jummaz « Thabit al-Bunani (Basran, d. 123-27/740-44), the former
being held responsible for it. It is also worth noting that this statement
is preceded by one similar to what has otherwise been attributed to Ibn
‘Umar. The only difference between the two is the substitution, in this
one, of kufr for nifaq (hubbu l-‘arabi imanun wa-bughduhum nifaq),

"1bn ‘Adi 3/1059. Cf. Muttaql 12/47 no. 33935, where it was also attributed to
‘Al

92¢Iraqi 5; Haytami 22; Sakhawi 23, quoting Daraqutni's Afrad.

83qraqi 5; Haytami 22; Haythami, Majma* 10/53; Muttaqi 12/47 no. 33934,
quoting Tabarani.

%4Iraqi 4, quoting Tabarani’s al-Mu‘jam al-KNabir. Compare also with Muttaqi
12/47 no. 33933, who quotes Abii -Shaykh for a similar statement bearing the name
of Ibn ‘Abbas.
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and the additional specification, in one variant, of love and hatred of
Quraysh.%

In another variant of Anas’ tradition, love and hatred of the Ansar,
Muhammad’s followers in Medina, were also specified in the same way,
a formulation that raised some scholarly concern as to whether this
was not actually a confusion with a similar saying attributed to an-
other Companion, al-Barra’ ibn ‘Azib.% This riddle may be solved by
the isnad information given in Ibn ‘Asakir to yet another variant from
Anas, namely the one through ‘Ali ibn Zayd (Basran, d. 129-31/746-
48), and not his contemporary Thabit al-Bunani. Here, love and hatred
of the Ansar, as well as of Aba Bakr and ‘Umar I, were specified as
sunna vs. kufr, respectively.?” But new complications arise from com-
paring Ibn ‘Asakir with his alleged third/ninth-century source, Isma‘il
ibn Mubammad al-Saffar. Such a comparison strikingly reveals the ab-
sence of the Ansar element from the original version of al-Saffar,®® a
fact that proves that tampering with texts by changing the location
of such standard formulae or dropping them altogether was still being
done long after the third/ninth century.

To carry our investigation any further would take us beyond the
scope of the present enquiry. One may simply note the existence of
an isolated variant of Anas’ tradition that states that loving Abia Bakr
and ‘Umar [ is belief and hating them is unbelief, without mentioning
either the Arabs or the Ansar. We also notice that this variant was
transmitted by the line Abi Ishaq al-Khamisi (Khazim ibn al-Husayn)
+ Malik ibn Dinar (Basran, d. 123-31/740-48) + Anas.®

From Jabir ibn ‘Abd Allah two variant traditions were reported by
certain unidentified authorities named al-Husayn and Abi Sufyan. We
can only observe that the former applies the formula of faith / unbelief
= love / hatred of both Abi Bakr and ‘Umar /the Ansar and Arabs,
respectively. The latter, in turn, confines itself to mentioning Aba

95Gee ‘Uqayh 4/355; Abia Nu‘aym 2/333; ‘Iraqi 4-5; Hakim 4/87; Munawi 1/99;
Haytami 22; Haythami, Majma‘ 10/27, 53, quoting Bazzar and Tabarani’s al-
Mu‘jam al-Awsat, respectively; Muttaqi 12/44 no. 33924, quoting Hakim.

% Compare Bayhaqi, Shu‘ab 2/230, and Sakhawi 23, quoting Daylami.

971bn ‘Asakir 9/601.

98]sma‘il ibn Muhammad al-Saffar, Hadith, Ms. Zahiriya, Majmi*‘ no. 31, 222.

9]bn ‘Asakir 9/601.
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Bakr and ‘Umar and substitutes the pair of “believer” vs. “hypocrite”

for “faith” vs. “unbelief.”1%

In a tradition attributed to ‘Ali, a warning was issued that “no one
but a mundfig hates the Arabs.”'®! Another tradition argues: “Whoever
does not recognize the right of my family ( ‘itrati’) or that of the Ansar
and the Arabs is one of three things: a mundfig, a son of adultery (walad
zina) or one whose mother conceived him without being pure (li-ghayri
tuhrin).”'%2 Comparing the isnads of these two traditions, one notices
that they share the same links up to Isma'il ibn ‘Ayyash (Himsi, d. 181-
82/797-98). From him, the first variant was circulated by Isma‘ill Abd
Ma‘mar (ibn Ibrahim ibn Ma‘mar, who originally came from Harat and
died in Baghdad in 236/850), and the second by Hisham ibn ‘Ammar
(Damascene, d. 245/859).

As noted above, the occurrence of the element of loving the Arabs
and, in this case, recognizing their rights as well (in traditions at-
tributed to ‘Ali) must seem as a possible pre-emptive defence against
any tendency to the contrary in Shi'‘i circles. Needless to add, introduc-
ing the element of loving the family (‘itra) of ‘Alf had a special appeal
to such circles.

Other elements were sporadically added to the standard formulae
reviewed so far in traditions that did not, however, gain much circula-
tion. One by Ibn ‘Abbas warns that “hatred of Bani Hashim and the
Ansar is unbelief, and hatred of the Arabs is hypocrisy.”'® Another,
by Ibn Mas‘iid, praises certain qualities of the Arabs, expresses his con-
fidence in their benevolent willingness to grant requests and ends with
the statement: “Whoever hates the Arabs, God hates him.”'™ And a
third one, by ‘Uthman ibn ‘Affan, simply reiterates the other standard
Prophetic statement viewing love and hate for the Arabs as springing
from love and hate for the Prophet.!® It will already have been no-

100 rpiq.

1011bn Hanbal, Musnad 1/81; Haythami 10/53; Haytami 22.

102For minor variations, compare Ibn ‘Adi 3/1060; Bayhaqi, Shu‘ab 2/232; Dha-
habi, Mizan 2/99-100.

103Haythami, Majma‘ 10/27; Suyiti, al-Jami‘ al-Saghir 1/126, both quoting
Tabarani. Compare also with Haytami, 39.

1041bn ‘Abd Rabbihi 3/271.

1081hn <Adi 2/803.
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ticed that the authorities for the last two traditions (Aba 1-Husayn for
Ibn Mas‘id’s and al-Husayn ibn ‘Umar al-Ahmasi for ‘Uthman’s) are
familiar to us from the current of other pro-Arab traditions examined
in the course of this study.



CHAPTER IV

AMBIVALENT ATTITUDES

As QUOTED by Ibn ‘Abd Rabbihi, a Shu‘idbi response to an anti-
Shu‘iibi treatise by Ibn Qutayba noted that the latter actually advo-
cated equality for all human beings born out of dust and for replacing
pride in their genealogies (ansab) by the ideals of mindfulness (taqwa)
and obedience to God (ta‘at al-lah).! Between these scholastically
acculturated ideals and the basic realities of contempt, mistrust and
downright enmity in daily life, there existed ambivalence, a complex of
acceptance and rejection that comprised the dominant feature of Mus-
lim literature on inter-ethnic and inter-racial relations. As Goldziher
rightly noted: “The Muslim teaching of the equality of all men in Islam
remained a dead letter for a long time, never realised in the concious-
ness of Arabs and roundly denied in their day-to-day behaviour.”? Ulti-
mately, such ambivalence probably reflects the balance between interde-
pendence and particularism in the Arab attitude towards neighbouring
ethnic groups. In what follows some aspects of these ambivalences will
be reviewed.

Goldziher’s observation on the traditional notion relating the Per-
sians to the Arabs by saying that the former descended from Isaac®
can also be applied to similar attempts at accommodation with respect
to other peoples. Such attempts may be viewed as Islam’s traditional
way of sketching interdependence between the different ethnicities of

1bn ‘Abd Rabbihi 3/362.
3Goldziher, Muslim Studies 1/98.
31bid. 1/135.
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that faith along the lines of family relations; a clear parallel to this can
be traced in the Old Testament concerning the relations between the
Israelites and neighbouring peoples.

The idea that the Persians are sons of Isaac was advanced by a
variety of traditions attributed to the Prophet. Their main aim was
to enhance the role of Persians in the establishment of Islam, and at
least some of them bear a clear colouring from the ‘Abbasid period.
Thus, while two of them, associated with the names of Ibn ‘Umar and
Abi Hurayra, simply state this notion, a third one, bearing the name
of Ibn ‘Abbas, adds that being sons of Isaac and cousins to the sons
of Ishmael, “the Persians are a band (related] to us, the people of the
house [of the Prophet]” (faris ‘usbatuna ahl al-bayt).* The isnad of
this last tradition is Sufyan al-Thawri (d. 161/777) « Mu‘awiya ibn
Qurra (Basran, d. 113/731) « Sa‘id ibn Jubayr « Ibn ‘Abbas ¢ the
Prophet.

However, promoting such ideal harmony and co-operation between
relatives was not always the aim of relating the Persians to Isaac, since
this relationship sometimes stood at the center of controversies over
preference. In the aforementioned family tradition of ‘Isa ibn ‘Ali ibn
‘Abd Allah al-Hashimi (d. 164/780), from his father « grandfather,
Ibn ‘Abbas, ‘Ali ibn Abi Talib was quoted as saying that for him an
Arab woman was not better than a mawlat one because he could not
find in the Book of God (i.e. the Qur’an) any preference for the sons of
Ishmael over the sons of Isaac.® Halimi, on the other hand, based his
preference for Arabs over ‘ajam on the ground that Ishmael was better
than Isaac.®

Arab Muslim relations with the Copts of Egypt provide a valuable
example of an attempt to assimilate another people that came under
Arab rule and, while capable of causing great trouble,” was eventually
Islamized and even Arabized. Overtures towards the Copts were made
along lines similar to those adopted in the case of the Persians. The idea

4Daylami 1/410, 418, 3/146; Abu Nu‘aym, Dhikr Akhbar Isbahan, ed. S. Deder-
ing, Leiden 1934, 1/11; Jawraqani 2/265.

SBayhaqi, Sunan 6/349.

SHalimi 2/162-65.

7On the continuous uprisings of the Copts during the second/eighth century, see
Maaqrizi, al-Khitat, Cairo 1324/1906, 2/91-100.



Ambivalent Attitudes 69

that the Copts not only enjoyed dhimma (protection by the Muslims),
but also had rahm (kinship) relations with the Arabs and hence should
be treated well, was conveyed by a group of traditions often attributed
to the Prophet. In some of these, Eqypt was described as “a country
where the girat [measure] is used” (yudhkaru fitha l-girat) and its peo-
ple (ahlu migr) as ones who “have curly [hair on] their heads” (ju‘dun
ru’usuhum). They were recommended for good treatment (istawsu bi-
him khayran [ ahsini ila ahltha) because of their dhimma and rahm
relations with the Muslims, and because they were expected to become
a source of support and reinforcement against the enemy (fa-innahum
quwwatun lakum wa-balaghun ila ‘aduwwikum).®

The isnads through which these traditions were variously attributed
to the Prophet, and the comments made on them by a few early schol-
ars, are highly suggestive. Already Yahya ibn Ma‘in (d. 234/848) im-
plies that the variant transmitted by ‘Amr ibn Hurayth (who in other
sources is mentioned in a “group isnad” together with Abi ‘Abd al-
Rahman al-Hubuli, ‘Abd Allah ibn Yazid al-Ma‘afiri al-Misri, d. ca.
100/718) is a mursal one, since ‘Amr “did not hear from the Prophet
and was only a man from the people of Egypt.” The variant attributed
to the Prophet through Aba Dharr was also carried by a clear Egyp-
tian line of Harmala ibn ‘Imran al-Tujibi al-Misri (d. 160/776) «
‘Abd al-Rahman ibn Shumasa al-Muhri (Abi Basra, Egyptian, d. ca.
100/718). However, Muhri’s transmission from Aba Dharr was as se-
riously doubted as the transmission of ‘Amr ibn Hurayth from the
Prophet.® We also note that the late second-century Egyptian ‘Abd
Allah ibn Wahb (d. 197/812), who was the main reporter from Harmala,
also reported from Layth ibn Sa‘d (d. 175/791) and Malik ibn Anas a
similar tradition that the last two took from Zuhri in an isnad leading
back to the Prophet through the Companion Ka‘b ibn Malik.

8Yahya ibn Ma'in 1/327; Ibn Hanbal, Musnad 2/499; Muslim 7/190; Harbi
3/1203; Abu Ya‘la 3/51; Ibn Hibban, Sahih 8/238-39; Halimi 3/256; Hakim 2/553;
Bayhaqi, Sunan 9/206; idem, Dala’il 6/321-22; Abu |-Baqa’ 332; Haythami, Maj-
ma‘ 10/63-64; Ibn Hajar, al-Matalib 4/164; Sakhawi 388; Suyiti, al-Jami* al- Kabir
1/107; idem, Khasa’is 2/111; ‘Ajluni (d. 1162/1748), Kashf al-Khafa’ wa-Muzil
al-llbds, ed. Muhammad al-Qallash, Maktabat al-Turath, Aleppo, and Dar lhya’
al-Turath al-‘Arabi, Beirut, n.d., 2/212; Muttaqi 12/65 nos. 34019-20.

®For these doubts see 1bn Hajar, Tahdhib 6/195, 8/18-19.
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Other Prophetic sayings were associated with the names of ‘Umar,
Umm Salama and Rabah al-Lakhmi, but they do not seem to have
enjoyed wide circulation and no isnad details are available on them.
From one source, al-Zubayr ibn Bakkar (d. 256/869), we also learn of a
similar notion attributed to the Prophet by a certain ‘Umar, mawla of
Ghufra, and circulated by the link Ibn Wahb « Ibn Lahr‘a (Egyptian,
d. 174/790).1°

The tradition enjoying the widest circulation by far was the above-
mentioned one bearing the name of Ka'‘b ibn Malik; this was transmit-
ted by Zuhri through Ka‘b’s son ‘Abd al-Rahman, who was sometimes
wrongly identified as Ubayy. From Zuhri it was reported by several
prominent second/eighth-century scholars like Malik ibn Anas, Layth
ibn Sa‘d, Awza‘l, Ma'mar ibn Rashid, Ishaq ibn Asad and ‘Abd Allah
ibn Abi Bakr ibn Muhammad ibn Hazm, and was commented upon
by Sufyan ibn ‘Uyayna (d. 198/813). There are sufficient grounds for
concluding that this is actually Zuhri’s tradition, which in the early Ibn
Sa‘d actually appears in a mursal form.!! From Hakim we learn of a
supplementary comment by Zuhri explaining that rahm meant that the
mother of Ishmael (i.e. Hagar, wife of Abraham) came from among the
Egyptians (qgala l-zukriyu: fa-l-rahmu anna umma isma‘il minhum).
Other sources note that Sufyan ibn ‘Uyayna, when asked about Zuhri’s
tradition, said: “Some people say that Hagar, the mother of Ishmael,
was a Copt, while others say that Mariya, the mother of Ibrahim (son of
the Prophet), was a Copt.”!? Moreover, we hear from Ibn Sa‘d, as well
as other sources, of mursal traditions transmitted by Zuhri and his two
contemporaries, Makhiil al-Shami (d. 118/736) and al-Bagqir, that say:
“Had Ibrahim (the son of the Prophet) lived, no maternal uncle of his
(i.e. from among the Egyptians) would have suffered poverty / slavery”
(ma ragqa lahu khalun)/var. “all Copts would have been exempted from
payment of the jizya” (la-wudi‘at al-jizyatu ‘an kulli qibtr)."3

10A]-Zubayr ibn Bakkar (d. 256/869), al-Muntakhab Min Kitab Azwaj al-Nabi,
ed. Sukayna al-Shihabi, Mu’assasat al-Risala, Beirut 1983, 60.

Nbn Sa‘d 1/144; cf. also Muttaqi 12/66 no. 34021.

12Hakim 2/553; Bayhaqi, Dala’il 6/321-32; Ibn ‘Asakir 19/556; Sakhawi 388;
‘Ajliini 2/212.

131bn Sa‘d 1/144; cf. also Muttaqi 11/455, 469-70, nos. 32206-207, 35557, quoting
Abt Nu‘aym’s Ma‘rifa as well.
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Some attempts were made to integrate Turks, Abyssinians, Slavs
and other peoples with the Arabs within the above-mentioned tribal
genealogical scheme were made, but proved to be more difficult to jus-
tify since, unlike the Persians and Egyptians, the former group of peo-
ples either displayed a prolonged enmity before they were Islamized
or were never converted at all. Through Abu Hurayra we hear of a
tradition stating that Shem was the father of the Arabs, Persians and
Byzantines (al-rim), adding “and the good resides amongst them” (wa-
l-khayru fthim). We are also told that Japheth was the father of Gog
and Magog (Ya'jij and Ma’jij), the Turks and Slavs (saqaliba) “and no
good resides amongst them;” and finally, Ham is specified as the father
of the Copts, Berbers and blacks (al-sidan).!*

Another tradition, associated with the name of Ibn Mas‘id, con-
firms the notion that the blacks are the descendants of Noah's son
Ham. It states, however, that they acquired their dark colour as a
punishment inflicted upon Ham because he saw his father naked. This
tradition was circulated by Muhammad ibn ‘Abd al-Rahman ibn Abi
Labiba (d. ca. 150/767) through a family line, and was cited in the
form of a commentary on Sirat Nih (71), v. 1.1°

Concerning the Turks, we shall see below that the prolonged menace
they posed during the second/eighth century gave rise to eschatological
speculations that identified them with Gog and Magog. However, from
the third/ninth-century scholar Jahiz we learn of another attempt, as-
sociated with the name of Haytham ibn ‘Adi (d. 207/822), to identify
the Turks as relatives of the Arabs, a notion that clearly reflects their
increasingly prominent role in the life of the caliphate by Haytham'’s
time. This was effected by saying that they were sons to a third wife
of Abraham, Keturah. Hence, even the Wall of Gog and Magog is also
called “the wall of the sons of Keturah” (sudd bani gantira’).'®

Mlbn ‘Adi 7/2725; Daylami 5/178 (slandering only the Slavs); ‘Iraqi 3-4; Suyiiti,
Durr 5/278; idem, al-Jami‘ al-Kabir 1/871. Compare also with Ibn Hanbal, Mus-
nad 5/9, 11; Hakim 2/546; and Tabarani, al-Mu'‘jam al-Kabir 7/210, who cite
a similar tradition by the Companion Samura ibn Jundab that fails, however, to
mention the Persians among the sons of Shem.

15Hakim 2/546; Fattani 114; Ibn Kathir, Bidaya 1/116.

18Jahiz, Risala Ila l-Fath ibn Khagan wa-Managqib al-Turk, ed. G. van Vloten in
his Tria Opuscula, Leiden 1903, 48-51.
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The fact that Islam considered itself a universal creed, and adopted
past prophets and saints that it recognized as having been sent to other
peoples, undoubtedly helped to create this concept of close relations
with these peoples. The classic case is of course the connection not only
between Judaism and Islam, but between Jews and Arabs as well. And
though similar traditional attempts in the case of prophets sent to other
peoples enjoyed a more limited circulation, they were certainly not com-
pletely absent. An isolated Prophetic tradition transmitted through
Abi Hurayra says that Ilyas and al-KKhidr were two prophets who were
also brothers born to a Persian father and a Byzantine mother.!? Fairly
well represented in widely circulated traditions, on the other hand, was
recourse to the case of the black saintly figure Lugman, as well as other
pious personalities from early Islam, to ease the acceptance of blacks
into the Muslim community. Three of these traditions, transmitted
from Ibn Abbas, Anas and Wathila ibn al-Asqa‘, variously mention
the names of Lugman, the Negus, Bilal and Mihja‘ (a mawla of either
the Prophet or ‘Umar I) as “masters of the people of Paradise” (sadat
ahl al-janna) and urge people to acquire black servants for this reason.
In one variant of Wathila’s tradition, as well as another mursal one
by ‘Abd al-Rahman ibn Yazid ibn Jabir (Syrian, d. 154-56/770-72),
these figures are merely given the title “masters of the blacks” (sadat
al-sudan) and the element of urging people to acquire black servants is
dropped.

The available isnad information points to ‘Uthman al-Tara'ifi as
responsible for circulating Ibn ‘Abbas’ tradition through the line Ubayn
ibn Sufyan al-Maqdisi + Khalifa ibn Salam « ‘Ata’ibn Abi Rabah
(d. 114/732). The common link in Wathila’s tradition is Awza‘l, who
at least once transmitted it in a mursal form as well. Another mursal
tradition, this time from ‘Abd al-Rahman ibn Yazid ibn Jabir, was
also reported from him by Ibn al-Mubarak. Information about the
isnad of Anas’ tradition, however, is insufficient for any conclusion to
be drawn.!®

17Daylami 1/427.

18For the different variants and isnads of these traditions, see Ibn Hibban, al-
Majrihin 1/179-80; Tabarani, al-Mu‘jam al-Kabir 11/198; Hakim 3/284; Daylami
1/83; Ibn ‘Asakir 3/463; Ibn al-Jawzi, Mawda‘at 2/231-32; Haythami, Majma*
4/235-36; Sakhawi 207; Qari 119; Suyiti, La’ali 1/448; idem, al-Jami‘ al-Kabir
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Allying non-Arab Muslims to the Arabs in this way undoubtedly
raised their status in Islam, but such status remained, according to a
very strong traditional current, secondary to that of the Arabs. One
tradition of ‘Ali ibn Abi Talib says that Arabs are the best of all peoples
(afdalu l-nasi l-‘arab), the best of the ‘ajam are the Persians, the best
of the blacks are the Nubians..., etc.!® The order that a tradition
of Ibn ‘Umar gives of groups on behalf of which the Prophet would
intercede on the Day of Judgement leaves no doubt that Arabs are
placed before the ‘ajam.?® According to a tradition of Mu‘adh ibn
Jabal, the peoples previously under Persian and Byzantine rule may
enter Paradise simply because while serving the Arabs, these others
praise the Arabs by saying “God have mercy on you” or reciting similar
blessings.?! Overdependence on such service, however, was portrayed
as a bad omen in a few traditions that strongly warned against the
dangerous laxity (mutayta’) associated with it.??

According to a very strong current, the ‘ajam were seen as a genuine
potential danger. One tradition of patently Shi‘i colouring attributes
to ‘Ali ibn Abi Talib an implicit welcoming of the rise to power of
non-Arabs (variously referred to as hamra’, ‘ajam and mawali) by
saying that eventually they will strike the Arabs for the sake of religion
(la-yadribunakum ‘ala l-dini ‘awdan) as the Arabs had initially done
to them (kama darabtumihum ‘alayhi bad’an).?® But viewing such a
contingency in a positive light was the exception rather than the rule.

1/516; idem, al-Jami‘ al-Saghir 1/7, 2/8-9; Munawi 1/126; Kinani 2/33; Fattani
113; Ghumari 9; Muttaqi 9/no. 25001, 11/nos. 33156, 33159; ‘Ajlini 1/36; Shawkani
417; Albani 2/131-32.

1%Daylami 2/178; Suyiiti, al-Jami‘ al-Kabir 1/517; Kinan1 2/36; Fattani 112-13;
Shawkani 414; Muttaqi 12/87 no. 34109.

2Suyiiti, al-Jami‘ al-Kabir 1/339; idem, al-Jami‘ al-Saghir 11/112, quoting
Tabarani; Ghumari 31.

211bn al-Ja‘d 2/968; Hakim 2/444; Ibn ‘Asakir 7/486-87; Suyiiti, Durr 6/8, quot-
ing also Tabari, Ibn al-Mundhir and Ibn Abi Hatim.

22Nu‘aym ibn Hammad, Ziyadat al-Zuhd 52; Tabarani, al-Mu‘jam al-Awsat
1/121; Ibn Hibban, Sahih 8/253; Tirmidhi 3/245; Ibn al-Athir, al-Nihdaya Fi Gharid
al-Hadith, al-Matba‘a al-Khayriya, Cairo 1322/1904, 4/340; Haythami, Majma*
10/237; Muttaqi 11/123 no. 30819.

Daraqutni, ‘Ilal 4/23; Ibn Hajar, al-Matalib 4/157-58, quoting the Musnads of
Ishaq ibn Rahawayh, al-Harith ibn Abi Usama, Ibn Abi Shayba and Abii Ya‘la. See
also Halimi’s response to this in his Minhaj; 2/174-75.
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Elsewhere, | have drawn attention to a widely circulated Prophetic tra-
dition that warns of the ominous flocking of nations against the Arabs,
just as hungry eaters attract one another to a bowl of food (yushiku an
tada‘a ‘alaykum al-umamu kama tada‘a l-akalatu ‘ala qas‘atiha).®*
Another widely circulated tradition warning the Arabs against the
danger of being overpowered by the ‘ajam sometime in the future was
attributed to the Prophet through the Companions Anas, Hudhayfa,
Abu Hurayra, Abi Misa al-Ash‘ari, Ibn ‘Amr and Samura ibn Jundab.
This hadith states: “God, may He be praised and exalted, is about to
fill your hands with ‘ajam, but they will not run away; they will kill
your fighting men and consume your booty” (yaqtulina mugatilatakum
wa-ya ’kulina fay’akum). The most widely circulated variant of this tra-
dition was transmitted from Samura ibn Jundab by Yinus ibn ‘Ubayd
(Basran, d. 139/756) « Hasan al-Basri, with the former being its com-
mon link.?*> That of Hudhayfa was reported in a family isnad by
Muhammad ibn Zayd / Yazid ibn Sinan (al-Jazari, d. 220/835) « his
father (d. 155/771) who, we are told, was responsible for its circulation
through the chain al-A‘mash « Shaqiq (ibn Salama, Aba Wa’il, Kifan,
d. 82-100/701-18).2° From Anas we hear through al-Barra’ ibn Yazid
al-Ghanawi « Qatada, a link whose credibility was seriously doubted
by hadith scholars.2’” About the traditions of Abi Hurayra and Abu
Miisa al-Ash‘ari we know virtually nothing except for the fact that they
were cited on the authority of Tabarani by two late sources.?® Ibn ‘Amr

24Bashear, “Apocalyptic and Other Materials,” 182 and n. 42, with reference to
Tayalisi 133; Ibn Hanbal, Musnad 5/278; Aba Dawid (d. 275/888), Sunan, ed.
Muhammad ‘Abd al-Hamid, Dar al-Kutub al-‘Ilmiya, Beirut n.d. 4/111; Tabarani,
al-Mu‘jam al-Kabir 2/102-103; Abi Nu‘aym, Hilye 1/182; Daylami 5/527; Ibn
Tawiis (d. 665/1265), al-Malahim wa-I-Fitan, Najaf 1963, 129, 166-67; Qurtubi
(d. 671/1272), al-Tadhkira Fi Ahwél al-Mawtd wa-Umdr al-Akhira, ed. Ahmad al-
Saqqa, Maktabat al-Kulliyat al-Azhariya, Cairo 1985, 2/315; Haythami, Majma*
7/287; Ibn Hajar, al-Matalib 8/75.

251bn Hanbal, Musnad 5/11, 21; Hakim 4/512; Abia Nu‘aym, Hilya 3/24-25; Ibn
‘Asakir 15/777; Qurtubi, Tadhkira 2/328; ‘Uqayh 2/16; Haythami, Majyma‘ 7/310;
Suyiiti, al-Jam:‘ al-Kabir 1/1019; idem, Khasa’is 2/153.

26Hakim 4/519; Haythami, Majma‘ 7/311. See also Daylami 5/526; Suyit1, al-
Jami‘ al-Kabir 1/1019; idem, Khasa'is 2/153; Muttaqi 11/188 no. 31165.

27‘Uqayh 2/116; Haythamni, Majma’‘ 7/310; Suyiiti, Ahasa’is 2/153 (the last two
sources quoting Bazzar).

28Haythami, Majma* 7/311; Suyuti, Khasa’is 2/153.
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was once confused with Ibn ‘Umar, a mistake sometimes overlooked by
late scholars.?® One may also note a statement reported in the name
of Ibn ‘Amr by Aba I-Aswad al-Du’ali (d. 69/688) that, on the other
hand, speculates that in the lands of the Arabs there would remain
no one from among the ‘ajam except for those who had been killed or
taken prisoner.?°

Needless to say, the late scholars who questioned the credibility of
this tradition did so by targeting certain “weak” links in the isnad
of this or that variant.3! However, the current considering non-Arabs
as a potential enemy to be thoroughly mistrusted is represented by
other statements. One, bearing the name of Hudhayfa, sometimes also
acquires the status of a Prophetic tradition through Aba Hurayra and
Jabir ibn ‘Abd Allah. This hadith speaks about the ‘ajam (this time
in a clear reference to the Persians) and the Byzantines as a future
potential threat to Arab rule in Iraq, Syria and Egypt. This is done
in an apocalyptic statement warning that the income levied in these
lands is about to be stopped by the ‘ajam and Byzantines (ytushiku
ahly l-‘iraqi an la yujba ilayhim dirhamun wa-la qafizun yamna‘u min
dhalika I-‘ajam) .3

The second/eighth-century fusion of Arabism and Islam, however,
meant that the faith was eventually engulfed by other peoples and cul-
tures; this new situation lent renewed impetus to the early universalist
elements, or at least saved them from total suppression, granted a rec-
ognized position to such non-Arab symbolic representatives as Salman,
Suhayb and Bilal, and hence provided a solid ground for the traditional
current that kept alive the recognition of their role in early Islam. An
example of this is the tradition of Waki* ibn al-Jarrah (d. 197/812)
with ‘the isnad Isra’ll (ibn Yinus, d. 160-62/776-78) « Jabir (ibn
Yazid al-Ju‘fi, Kiifan, d. 128-32/745-49) « Sha‘bi (d. 103-10/721-
28), which says that six non-Arabs (a‘@jim) actually took part in the

29As in Suyiiti, al-Jami* al-Kabir 1/1019.

30Haythami, Majma‘ 7/312, quoting Abi Ya'la.

31E.g. Haythami, Majma‘ 5/304, 7/310-11; Suyiiti, Khasa’is 2/153 (both quoting
Bazzar's Musnad and Tabarani’s al-Mu‘jam al-Kabir and al-Mu‘jam al-Awsat.

32Nu‘aym ibn Hammad, Kitab al-Fitan, Ms. London, British Museum Or. no.
9449, fol. 192r; Ibn Hanbal, Musnad 2/262, 3/317; Hakim 4/454; Muttaqi 11/no.
31163; Ibn ‘Abd al-Barr, Tamhid 6/456, 15/141.
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Battle of Badr.3® In another tradition, this time a highly isolated one,
the whole controversy over the Arab-‘ajam contest for precedence is
presented in a new light. An isnad reporting through Qatada (d. 117-
18/735-36) « al-Mutarraf ibn [‘Abd Allah] ibn al-Shikhkhir (Basran,
d. 87-95/705-13) « ‘Iyad ibn Himar, attributes to the Prophet the
saying that God looked at the people of the earth and detested them
all, Arabs and ‘ajam, except for remnants from among the People of
the Book (nazara l-lahu nazratan ila ahli l-ardi fa-maqatahum jami‘an
‘arabahum wa-‘ajamahum illa bagaya min ahli l-kitab).34

However, of all the ethnic groups, the Persians received the lion’s
share in the current to stress the important, albeit secondary role of
non-Arabs, a trend that gained a further impetus with the rise of the
‘Abbasids to power. An expression of this current is a tradition that
calls the people of Khurasan “the army of God” (jundu [-lah) on earth,
a title given by some variants also to the angels in heaven.?®> Another
urges people to treat Persians well “because our regime depends upon
them” (istawsu bi-I-fursi khayran fa-inna dawlatand ma‘ahum).3® A
third one grants a Persian who converts to Islam the position of a
Qurashi.®”

One may note that the position expressed in this last tradition is
reminiscent of the well-known Prophetic statement: “Salman is one of
us, the people of the house,” whatever the phrase ahlu l-bayt, “people
of the house,” might specifically have meant.® Note also that a simi-
lar notion was attributed to Sa‘id ibn al-Musayyib (d. 93-100/711-18),
who, we are told, placed the people of Persia, particularly those coming
from Isbahan, second in rank only to Quraysh.®® From another report
we learn that al-Layth ibn Sa‘d, who was originally from Isbahan, ex-
pressed the request that its people should be treated well, using the

331bn Abi Shayba 12/206.

341bn Hanbal, Musnad 4/162; al-Khatib al-Baghdadi 8/458; Ibn ‘Asakir 15/649—
50.

38Fattani 113.

36Shawkani 411, quoting al-Khatib al-Baghdadi.

37Ghumari 94, quoting Ibn al-Najjar.

38For its use by Umayyads, ‘Abbasids and ‘Alids, see Sharon, “Legitimacy of
Authority,” 135-36.

391bn al-Ja‘d 2/1046; Abia Nu‘aym, Akhbar Isbahdn 1/38.
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phrase ... fa-stawsi bihim khayran, “...so treat them well.”4° A third
hadith attributed to the Prophet the saying that Quraysh is God's
choice from among the Arabs, and that the Persians are his choice
from among the ‘ajam.?

Through Abi Hurayra we hear of a Prophetic statement to the effect
that “the Persians are those who have the greatest desire in Islam”
(a‘zamu l-nasi sab’an ft l-islami ahlu faris).** Another, reflecting a
similar notion, was attributed to the Prophet by Ma‘mar (ibn Rashid,
d. 152-53/769-70) « a colleague of his (‘an sahibin lahu) in a mursal
form. This describes the Persians as the happiest of all peoples, the
Byzantines as the most miserable, and Baniu Taghlib and the ‘Ubbad*?
as the most miserable of all the Arabs as a result of the rise of Islam
(as‘adu l-nasi bi-l-islami I|-fursu, wa-ashqa l-nasi. .. al-rumu, wa-ashqa
l-‘arabi. .. banu taghlib wa-I-‘ubbad).**

A notion similar to this last one, but limited to mentioning the
‘Ubbad and Byzantines (or alternatively, the ‘Ubbad from among the
Byzantines), was also attributed to the Prophet on the authority of
Miisa ibn Abi ‘A’isha (Kifan, d. ca. 150/767), though this time in a
full isnad through Salman al-Farisi.*® This tradition is not the only one,
however, but rather deploys a general literary convention allowing for
ambivalent combination of praises and slanders of different peoples in a
single tradition. Such is the above-noted hadith that specifies the Arabs
as accounting for nine tenths of all human jealousy; the Persians were
noted by the same tradition for a similar portion of all human avarice,
and the Berbers for quick anger, arrogance and disloyalty. This tradi-
tion was attributed to the Prophet through Anas on the authority of
Talha ibn Zayd (a Syrian who moved to Raqqa and was active there in
the second half of the second/eighth century).4¢ Similar traditions were

40Tbn ‘Asakir 14/652.

4 1bid. 14/730.

42Daylami 1/359.

43The ‘Ubbad were a group of Christian Arabs in southern Iraq, specifically Kiifa,
in early Islam.

44¢Abd al-Razzaq, Musannaf 11/66.

451bn Hajar, al-Matalib 4/146, quoting the Musnad of al-Harith ibn Abi Usama;
Munawi 1/6, quoting Daylami.

48Kinani 1/177, quoting Daraqutni’s Afrad.



78 Ambivalent Attitudes

transmitted in mursal forms by Khalid ibn Ma‘dan on the authority of
Marwan ibn Salim (a Syrian mawlé of Bani Umayya who was active in
the second half of the second century AH) and Muhammad ibn Muslim
(either Zuhri or Abii I-Zubayr al-Makki) on the authority of Sayf ibn
‘Amr (probably Sayf ibn ‘Umar, Kiifan d. ca. 180/796).47

Various degrees of Berber viciousness (khubth) were cited in two
Prophetic traditions through ‘Uthman ibn ‘Affan and ‘Uqgba ibn ‘Amir.
The exact portions of all human and demonic viciousness attributed to
them by these traditions are 60 to 1 and 69 to 1, respectively.*® A third
tradition, by Abu Hurayra, says of the Berbers that belief does not pass
beyond their throats (al-barbariyu la yujawizu imanuhu taragiki [ inna
l-tmana la yujawizu handjirahum).*® Finally, people were advised not
to give alms if the only beneficiary from such an act would be a Ber-
ber.5°

One tradition advises people to beware of Indians and blacks / var.
Jews, even those with an ancestor from one of these groups seventy gen-
erations previously (ittaqu I-sud / l-yahid wa-l-hunid wa-law bi-sab‘ina
batnan).®! About the actual policy towards dark-skinned gypsies (al-
Zutt) we do not know much. Only one report with a defective isnad
says that ‘Al burned a group of them because they worshipped an
idol.>? From another one we learn about a belief current in the gen-
eration of Dawid ibn Abi Hind (d. 139/756) that the Angel of Death
was a black figure of monstrous proportions “like those who are called
al-Zutt.”®® Through Abi 1-Darda’ we hear of a Prophetic tradition
stating that beginning with the creation of Adam the colours white
and black were destined by God for the people of Paradise and Hell,

47Ibid., quoting Suyiiti who, he says, cited them from the Kitab al-‘Azama by
Abi 1-Shaykh and al-Khatib al-Baghdadi’s Bukhala’.

48]bn Hajar, al-Matalib, quoting Ibn Abi ‘Umar; Kinani 1/177, quoting Tabarani
and Haythami.

49]bn Hanbal, Musnad 2/367; Tabarani, al-Mu‘jam al-Awsat 1/146; Haythami,
Majma‘ 4/234.

80Muttaqi 6/16554.

S1Fattani 114, quoting al-Saghani; Shawkant 417.

52This tradition is reported through the link Qatada + Anas, but Ibn Abi Hatim,
in his ‘llal 1/449, believes that the correct isnad is a magtu‘ one by Qatada «
‘Ikrima.

83Ibn ‘Asakir 6/10.
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respectively.® A tradition attributed to the Prophet through the isnad
al-A‘mash (Sulayman ibn Mihran) « Aba Wa'il (Shaqiq ibn Salama),
warns against Turks, Nabat / Anbat (a name usually referring to the
Syriac-speaking mostly rural peasant population) and Khizistanis, and
praises only the Persians. To the element concerning the Turks a sepa-
rate reference will be made below. As for Anbat, this tradition advises
against taking them as neighbours (wa-la tujawiri l-anbat), calls them
“the bane of religion” (fa-innahum afatu I-din), recommends that they
be humiliated (fa-adhillihum) when they pay jizya and expresses con-
cern over their outward acceptance of Islam (fa-idha azharu l-islama),
reading the Qur’an, learning Arabic and being overly involved in Is-
lamic social and religious life. To this, one variant adds the warn-
ing not to have marital relations with Khuzistanis (wa-la tunakihu
l-khuz) because, it says, “they have an origin driving them to infi-
delity” (fa-inna lahum aslan yad‘ihum ila ghayri l-wafa’). Finally,
this tradition ends by praising the Persians via the well-known claim

that they would take hold of religion even if it were hanging from the
Pleiades.5®

Two other traditions slandering the Nabat were associated with
the name of Abi Hurayra. The authority for one of these is ‘Abd al-
Rahman ibn Malik ibn Mighwal, who took it from Sa‘id ibn Salama
+ Sha‘bi. This hadith says that Abii Hurayra once saw a man whose
appearance (hay’a) he liked; but when he learned that the man was
one of the Nabat he turned him away and recalled that he had heard
the Prophet describe them as “killers of the prophets and helpers
of the unjust” (qatalatu [-anbiya’ wa-a‘wanu l-zalama) and order his
Companions to flee should the Nabat ever establish themselves and
build houses (fa-idha ittakhadhi l-riba‘a wa-shayyadi l-bunyana fa-I-
harabu l-harab).5¢ The second tradition is similar in spirit and only
lacks the element of urging people to flee. This was transmitted from
Abi Hurayra by Zuhri « Sa‘id ibn al-Musayyib, and recommends cau-
tion toward the Anbat when Islam becomes widespread among them
and they acquire houses and become used to sitting in the gardens of

841bn “Asakir 15/268-69.
88<Uqayh 3/286-87; Ibn Hajar, Lisdan 4/369.
86¢Uqayh 2/345-46; Suyiit1, La’alt 1/446; Kinani 2/29; Shawkani 416.
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houses. Such an attitude, the tradition explains, should be adopted
because the Anbat are sources of corruption, rancour and communal
strife.5”

Another Prophetic tradition on the Nabat was transmitted from Ibn
‘Abbas through a certain ‘Imran ibn Tammam «+ Abi Hamza (possible
‘Imran ibn Abi ‘Ata’, death date unknown). It says that when the
Nabat become eloquent and acquire palaces in the provinces, then the
overthrow of religion must be expected.’® One may also note that a
similar statement was reported from ‘Umar I in reply to an enquiry
about the reason why he cried when he heard that the Nabit of Iraq
were converting to Islam.%®

The popular sexual slur that the solicitude of a Nabati is to protect
his anus (... anna ghadaba l-nabatiyi fi istihi) while that of an Arab is to
protect his head, is expressed in a report concerning a mawla of Mansir
who was beaten by the latter’s governor of Basra, Salm ibn Qutayba.®®
From this tradition we also learn that such was the evaluation of Nabat
even though the mawla in question held a high administrative position,
a case that illustrates the fact that Arabizing the Nabat was not a
smooth process. Actually, as late as the mid-third/ninth century, the.
Egyptian ascetic figure Dha 1-Nin warns, among other things, against
trusting Nabat who pretentiously act like Arabs (ihdhari. .. al-nabata
l-musta‘ribin).%

A few Arabic terms that originally denoted certain social strata
eventually acquired ethnic or racial meanings. These terms are khisyan,
lit. “eunuchs,” mamalik, i.e. “owned ones” and ‘abid, meaning “slaves.”
As far as the last two are concerned, Lewis rightly notes that they even-
tually became synonymous to white and black slaves, respectively.®?
One should also add that because of the masses of white slaves, mainly
of Turkish origin, the term mamalik gradually came to be used with
reference to Turkish ethnicity as well. As for the group of black peo-
ples bordering the Muslim caliphate in Africa, or slaves brought from

87Ibn *Asakir 8/1008.

$8Kinani 2/29.

$9Muttaqi 11/267 no. 31479, quoting the Hujja by Nasr al-Magqdisi.

%Ibn *Asakir 2/835.

61 Abi Nu‘aym, Hilya 9/367.

62Lewis, Race and Color 63-64. See also Shorter Encyclopedia of Islam, 325.
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this continent, these were referred to as blacks (sud, sudan), Zanj and
Habash / Habasha. One may also note that while the last term could
denote Abyssinia (al-Habasha) as the country of origin, other words
derived from the same root also occur in Arabic texts in reference to
bedouins, blacks, confederates, mercenaries and so forth.®

An outward warning against the potential danger of possessing
mamalik took the form of a Prophetic tradition associated with the
name of Ibn ‘Umar, and was transmitted from him through the link
Muhammad ibn Ayyiib al-Riqashi (possibly al-Raqqi, death date un-
known) + Maymiin ibn Mihran (from Raqqa, d. 116-17/734-35). With
a slight variation, it simply states that “the worst property / people at
the end of times will be the mamalik” (sharru l-mali [ I-nasi fi akhiri
l-zamani l-mamalik).%* However, what seems to be an earlier tradition
attributes to the Prophet the saying: “A mamlik will receive a dou-
ble recompense [for his good deeds|, and no reckoning will be levied
against him [on the Judgement Day]” (al-mamliku lahu ajrani wa-la
hisaba ‘alayhi). This is a mursal tradition by al-Baqir and occurs al-
ready in the early work of al-Mu‘afa ibn ‘Imran.%®

Eunuchs are targeted by a Prophetic tradition associated with the
name of Ibn ‘Abbas and transmitted from him in the isnad Ibn Abi
Najih (d. 131/748) « Mujahid, on the authority of Ishaq ibn Yahya /
ibn Ab1 Yahya ibn al-Ka‘bi (possibly al-Kalbi, a Himsi whose death
date is unknown). This hadith says: “If God had known any merit
in eunuchs, he would have brought forth from their loins descendants

63Gee J. Wansbrough, “Gentilics and Appellatives: Notes on ‘Ahabish Quraysh’,”
BSOAS 49 (1986), 203; W.M. Watt, art. “Habash; Ahabish” in EI?2, 3/7-8 and the
sources cited therein. On Habash Bani I-Mughira, see below, 84. From Ibn ‘Asakir
17/195, we learn that Abii Salam al-Habashi was so called because he belonged to a
tribal branch of the Himyar confederation called Habash. On the allies of Quraysh,
called Ahabish, from Bani Kinana, Banu Khuza‘a and Bani I-Hawn ibn Khuzayma
both in pre-Islamic times and during the battles of Uhud and al-Hudaybiya, see
Baladhuri Ansab 1, 62, 76, 101; Ibn Habib, al-Muhabbar 246, 267; Ibn Hisham
2/16, 3/199; Waqidi, Maghadzi 2/579-81, 595, 599-600; Wahidi 177.

64 Abt Nu‘aym, Hilya 4/94; Daylami 2/371; Ibn al-Jawzi, al-Mawda‘at 2/236; Ibn
Qayyim al-Jawziya (d. 751/1350), al-Manar al-Munif, Beirut 1970, 101; Suyiti, al-
Jami‘ al-Saghir 2/40; Qari 333, quoting Abu Ya‘la; Albani 2/165.

65A1-Mu‘afa ibn ‘Imran (d. 185/801), Kitab al-Zuhd, Ms. Zahirlya, Hadith no.
359, 239.
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who would worship Him” (law ‘alima l-lahu ft l-khisyani khayran [-
akhraja min aglabihim dhurriyatan ya‘budina l-lah).*® One should also
note a statement voicing a clear prejudice against delegating power to
eunuchs. This was reported from Sufyan al-Thawri by a certain Rad-
hdhadh ibn al-Jarrah and warns that the umma will perish if eunuchs
should come to govern (halaku hadhihi l-ummati idh@ malaka l-khig-
yan).%7

One tradition of ‘Umar I, but transmitted in a clearly magtid‘ line by
Sa‘id ibn al-Musayyib, attributes to the Prophet the saying:“Whoever
prides himself in [owning] slaves, God will humiliate him” (man i‘tazza
bi-I-‘abidi adhallahu l-lah).%® From Ibn Hazm we learn of a consensus
(iyjma‘) concerning the legal ruling that a slave (‘abd) could take a
maximum of two wives and not four, as the free Muslim was entitled
to do.®® In several Arabic poems, the words ‘abid and mawali occur in
extremely slanderous contexts.”™

The one specific group of slaves that occupied a most central place in
this kind of traditional material was the black slaves, often designated
as Zanj. From two statements that Asma‘l attributes to “the sages”
(qalat al-hukama’), we learn of two contradictory attitudes towards the
Zanj that were current in his time. The first perceives them as the
worst of creatures, and their physique as ruined by the heat of their
homeland, which has caused them to be burned in the womb (al-zanju
shirdaru l-khalgi wa-arda’vhum tarkiban li-anna bilaidahum sakhanat fa-
ahraqathumu l-arham). The second, on the other hand, identifies the

%6Ibn al-Jawzi, al-Mawdi‘at 2/235; Suyuti, La'ali 1/445; Kinan1 2/29; Qari 333;
Ibn Qayyim 101.

$7Abi Nu‘aym, Hilya 7/44.

68 Ibid. 2/174; Tirmidhi, Kitab al- Akyas wa-I-Mughtarrin, Ms. Zahiriya, Tasawwuf
no. 104/1, 45-46.

%Ibn Hazm, Maratib al-Ijma‘ 73.

70E.g. Jarir’s slander against Bani Hanifa (cited by Mubarrad 442, and
Muhammad al-Sawi, Sharh Diwan Jarir, Maktabat al-Niri, Damascus and al-
Sharika al-Lubnaniya, Beirut, 1353 AH, 1000): sarat hantfatu athlathun fa-
thulthuhumu // mina I- ‘abidi wa-thulthun min mawaltha, “Bania Hanifa has come to
amount to three parts, one of which consists of slaves and another of mawali.” An-
other verse by Ibn Abi ‘Uyayna (cited in Ibn Manzir, Lisan al- ‘Arab 20/252; Zabidi,
Taj 10/417) slanders “the cowardly mawali and slaves” (wa-andhalu l-mawali wa-
l-‘abid).
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Zanj as having the best mouth odour, even though they do not clean
their teeth (atyabu l-umami afwahan al-zanju wa-in lam tastann).™

This compliment, however, is not recorded in the relevant hadith
material, which is overwhelmingly anti-Zanji. A family tradition of
Sulayman ibn ‘Ali (d. 142/759) that goes back to his grandfather, Ibn
‘Abbas, advises people to purchase ragig (slaves, mostly white ones of
Byzantine origin), but warns them against the Zanj (wa-iyyakum wa-
l-zanj). The latter, this tradition explains, have only a short life span
and produce little income (fa-innahum gasiratun a‘maruhum galilatun
arzaquhum).™

The most widely circulated anti-Zanji tradition is the one that
claims: “When a Zanji is hungry he steals, and when he is sated he
fornicates” (al-zanjiyu idha ja‘a saraqa wa-idha shabi‘a zana). Lewis,
who noted this tradition, draws attention to the recurrence of the same
statement in the form of a proverb. The main difference between the
two forms is that the one current in hadith has an additional element
extolling the Zanj for two good qualities: “magnanimity and fortitude
in adversity.”"

In an attempt to follow the development of this tradition we may
first note that in several sources its two component parts actually ap-
pear in a variant associated with the name of ‘A’isha.”* Other sources
cite only the first part, i.e. without mentioning the two positive quali-
ties. As such, this variant is close to another tradition associated with
the name of Aba Rafi‘, the only difference being that here the open-
ing statement is: “The worst of slaves are the Zanj” (sharru l-raqigi
l-zanj).™ The authority held responsible for circulating ‘A’isha’s tra-
dition is ‘Anbasa al-Basri, who received it through the isnad ‘Amr ibn
Maymiin (al-Jazari, d. 147-48/764-65) ¢ Zuhri + ‘Urwa ¢« ‘A’isha «

"ICited by Ibn Qutayba, ‘Uytn al-Akhbar 2/67.

72Tabarani, al-Mu‘jam al- Awsat 2/13; Daylami 1/387; Haythami, Majma* 4/235.

"3Lewis, Race and Color 19 n. 31, citing the proverb from Maydani (d. 518/1124),
Amthal al-‘Arab, ed. G. Freytag, Bonn 1839, 2/404.

74Qari 332; Kinani 2/32; Suyiiti, La’dli 1/444; Ghumari 55; Sakhawi 111; Fattani
114; Shawkani 415; Albani 2/158—all quoting Ibn ‘Adi for it. See also Ibn al-Jawzi,
al-Mawdu‘at 2/233.

8Cf. Ibn al-Qayyim 101, with Suyiti, al-Jami‘ al-Kabir 1/555; idem, La’ali
1/444-45; Sakhawi 112; Kinani 2/32. The sources citing the Abi Rafi‘ tradition
quote Abu Nu‘aym’s Hilye and Daylami for it.
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the Prophet. The Aba Rafi* tradition was circulated by his grandson
‘Abbad ibn ‘Ubayd Allah ibn Abi Rafi‘ in a family isndd.

A similar combination of almost the same two elements occurs in
another Prophetic tradition transmitted from Ibn ‘Abbas through the
chain Sufyan ibn ‘Uyayna + ‘Amr ibn Dinar (Meccan, d. 125-26/742-
43) « ‘Awsaja (a Meccan mawla of Ibn ‘Abbas, death date unknown).
Note that the opening sentence here replaces “Zanj” with “Habasha,”
and that the statement as a whole is cited within a narrative con-
text concerning a certain group named Habash Bani 1-Mughira, who
refrained from coming to the Prophet for fear of being turned away.
From the comment made by al-Bazzar (d. 292/904) we learn that ‘Amr
ibn Dinar is the common link of this tradition, and that tradents other
than Ibn ‘Uyayna transmitted it from him in a mursal form.”®

Another tradition of Ibn ‘Abbas says that his father used to feed
the Habasha and provide them with clothing. The Prophet, however,
advised him not to do so, for “when they are hungry they steal, and
when they are sated they fornicate.” Note that the element concerning
their two good qualities does not appear in this variant. A close look at
the isndd reveals that this version was reported only by a certain ‘Umar
ibn Hafs al-Makki via the link Ibn Jurayj « ‘Ata’.’" There is also a
mursal tradition of a certain Hilal, mawla of Bana Hashim,which opens
with the introductory statement: “It has reached us that the Prophet
said....” This was transmitted from Hilal by Mahdi ibn Maymin (d.
171/787-88) + Waisil (al-Ahdab?, d. 120-29/737-46), and the Musnad
of Humaydi (d. 219/834) was quoted for it. It says: “Some of your
worst slaves are the blacks (min sharri ragigikumu l-sidan), for when
they are hungry they steal, and when they are sated they fornicate.”’®

To sum up on this tradition, we may say that the core, which occurs
in various traditional forms, was a slander directed against black slaves
(siidan), also referred to as Zanj and Habash. Only in one traditional

76Cf. Haythami, Kashf 3/316. For the isnad of this tradition see also Ibn ‘Adi
5/2020; Sakhawi 111; Suyuti, La’ali 1/444; Kinani 2/31; Shawkani 415; Albani
2/158. Besides Bazzar, Tabarani’s al-Mu‘jam al-Kabir is also quoted by some of
these sources.

"7Ibn al-Jawzi, al-Mawdii‘at 2/234; Ibn Qayyim 101; Suyiiti, La’ali 1/444; Kinani
2/31; Qari 332; Shawkani 415, quoting Daraqutni.

"8Suyiiti, La’ali 1/444-45; Kinani 2/32.
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variant of ‘A’isha, for which a certain ‘Awsaja al-Basri (probably ac-
tive around the turn of the first/seventh century) was held responsible,
does the additional element of conceding the two good qualities of Zanj
occur. Otherwise, the original core slandering them was also current in
the form of a proverb in southern Iraq in the second/eighth century.
From a unique story, cited in the name of Shafi‘l (d. 204/819) in
a work on his merits (manaqib) by Bayhaqi, we learn that this core
was known already at his time as a hadith concerning black slaves
(‘abid).”™ As for the personal position of Shafi‘T himself, the same
source quotes him as saying that the prices for blacks are only low
because of their feeble intelligence (ma nagasa min athmani l-sidani
illa li-da‘fi ‘uqulihim); otherwise, he concludes, black would certainly
have been a colour appreciated and even preferred by some people.®
Another expression of prejudice against blacks was attributed to
the Prophet by two traditions associated with the names of Ibn ‘Abbas
and Umm Ayman. They are identical in saying: “A black lives only for
his belly and his genitals” (innama l-aswadu li-batnihi wa-farjih). The
only difference between the two is that the Ibn ‘Abbas version opens
with the phrase “relieve me of blacks” (da‘unt mina l-sidan). This was
circulated through the link Yahya ibn Sulayman /ibn Abi Sulayman
al-Madini (death date unknown) « ‘Ata’ (ibn Abi Rabah).8! As for
the Umm Ayman variant, this was reported by Khalid ibn Muhammad
ibn Khalid al-Zubayri / his father (death date unknown) and appears
in a narrative form. “We went out,” he says, “with ‘Ali ibn al-Husayn
to meet al-Walid ibn ‘Abd al-Malik. A Habashi stood in the way of our
caravan (fa-‘arada habashiyun li-rikabina) and ‘Al1 ibn al-Husayn then
said that he heard Umm Ayman saying from the Prophet...,” etc.®?

Cf. Sakhawi 112.

801bid. 396; ‘Ajlani 2/224.

81Tabarani, al-Mu‘jam al-Kabir 11/191-92; Ibn ‘Adi 7/2686; al-Khatib al-
Baghdadi 4/108; Ibn al-Jawzi, Mawdu‘at 2/232; Ibn Qayyim 101; Sakhawi 111-12;
Suyiti, La’ali 1/443, quoting al-Khatib al-Baghdadi; idem, al-Jami‘ al-Saghir 2/16,
quoting Tabarani; Fattani 114; Kinani 2/31, quoting al-Khatib al-Baghdadi; Qari
332; Ghumari 47; Shawkani 414-15, quoting al-Khatib Baghdadi; Albani 2/157,
quoting Tabarani and al-Khatib Baghdadi.

82¢Uqayhi 2/14; Ibn Abi Hatim, ‘Ilal 2/292; Tabarani, al-Mu‘jam al-Kabir 25/89;
Ibn al-Jawzi, Mawdu‘at 2/323; Sakhawi 111-12; Suyiti, La’dli 1/443-44, quoting
Tabarani and ‘Uqayli; Munawi 1/74, quoting Abi Ya‘la; Kinani 2/31, quoting
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As noted above, certain variants of the traditions of ‘A’isha and
Anas relate to the question of worthiness in marriage (al-kafa’a) and ad-
vocate avoiding the Zanj because they are “disfigured” by their colour.®®
We may add here that the tradition of ‘A’isha was transmitted by the
chain Muhammad ibn Marwan al-Suddi « Hisham ibn ‘Urwa +« his
father, ‘Urwa ibn al-Zubayr. However, as reported from Hisham, not
by Suddi but by $alih al-Zubayri, several sources cited only the part
on avoiding the Zanj.3* The Anas variant bearing the same element
of warning against the Zanj was transmitted through the isnad Sufyan
ibn ‘Uyayna « Ziyad ibn Sa‘d « Zuhri.%

There are a few less-circulated statements expressing contempt to-
wards blacks and Zanj. Of these, one may recall the aforementioned
notion current in the second/eighth century to the effect that the colour
of the Angel of Death who collects (yagbid) the souls of unbelievers
(kuffar) is black.®® An isolated tradition attributes to the Prophet the
blunt statement that “a Zanji is an ass” (al-zanjiyu himar). This was
transmitted from ‘A’isha through the chain ‘Amr ibn Maymiin + Zuhri
 ‘Urwa.?” Finally, though the present work does not aim at reviewing
the actual role played by individual blacks or the socio-political history
of the Zanj in early Islam, attention should be drawn to a Zanji uprising
as early as the year 76/695 in the area of Basra, and a major one that
for a whole decade and a half, from 255/868 until 270/883, constituted
a major threat to ‘Abbasid rule.®®

The above-noted statement of Asma‘l complimenting the Zanj for
their fresh breath is actually not an isolated one, but constitutes part
of a whole corpus of traditions reflecting the integration of large num-
bers of blacks into Islam. This is clearly reflected in the central roles

‘Uqayli and Ibn Abi Hatim; Shawkani 414-15, quoting ‘Uqayli; Ghumari 30, quoting
‘Uqayli and Tabarani.

83Gee above, 38.

84Ibn Hibban, al-Majriuhin 2/281; lbn al-Jawzi, al-Mawdia‘at 2/233; Ibn Qayyim
101; Qari 332; Albani 2/160.

835 Albani 2/160, quoting al-Ahddith al-Mukhtara by al-Diya’ al-Maqdist and Ibn
‘Asakir’s Tarikh.

86Gee above, 78.

87Ibn al-Jawzi, al-Mawdi‘at 2/233.

88See Anonyme arabische Chronik 304-305; Mas'iidi, Muritj al-Dhahab, ed. C.
Pellat, Beirut 1966, 2/439-46.
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played by mawadli figures, some of them black or at least dark-skinned,
in early Muslim scholarship. In statements alternatively attributed to
Ibn Jurayj, Ja‘far al-Sadiq and Ibn Hanbal there is a clear recogni-
tion of the role played by such personalities as Mujahid, ‘Ata’ ibn Abi
Rabah, Yazid ibn Abi Habib (d. 128/745), Makhil al-Shami and even
Sa‘id ibn Jubayr who, as noted above, had “a very dark skin.”®® The
report circulated by Khalid ibn Yazid “from a group of Successors” ( ‘an
jamad‘atin mina I-tabi‘in) on the conquest of Egypt, not only mentions
the leadership role played by the black ‘Ubada ibn al-Samit, but also
stresses the point that blackness was not considered a negative trait
in early Islam (wa-laysa yunkaru l-sawadu fina).*® Above all, there
is Bilal, the black freed slave of Abi Bakr and mu’adhdhin (public
cryer for prayer) of the Prophet, who is so symbolic in representing
his colour and race. Together with the above-noted traditions identi-
fying Bilal as “the forerunner of the Abyssinians™ (sabiqu l-habasha),
such representation is evident in two Prophetic statements transmitted
through Abi Hurayra and ‘Utba ibn ‘Abd al-Sulami. Portraying the
particular role played by certain groups and tribes in early Islam, these
statements say that kingship (mulk) / the caliphate (khilafe) pertains to
Quraysh, judgeship (gada’) / governorship (hukm) to the Ansar, calling
for prayer (adhéan / da‘wa) to the Habasha, etc. The authority for the
Abu Hurayra tradition is the Kufan Zayd ibn al-Habbab (d. 203/818),
who reported it from Mu‘awiya ibn Salih (Himsi, d. 181-82/797-98)
+ Damdam ibn Zur‘a (Himsi, death date unknown) + Kuthayyir ibn
Murra (Himsi, d. 70-80/689-99).%

The reference to the two positive qualities of blacks mentioned above
also reappears in a tradition of Jabir ibn ‘Abd Allah, this time coupled
with an exhortation to acquire black slaves and avail oneself of their ser-
vices and professional abilities (... fa-t-takhidhuhum wa-mtahinzhum).
It also stresses the notion that they are strong and a source of bless-
ing (yumn). This hadith was transmitted by ‘Abd Allah ibn ‘Amir «
Muhammad ibn al-Munkadir on the authority of the Egyptian scribe

8%1bn ‘Asakir 11/643, 15/422.

%]bn ‘Abd al-Hakam, Futih Misr, ed. C.C. Torrey, New Haven 1922, 66; cf. also
Lewis, Race and Color 10, and Rotter 92.

®11bn Hanbal, Musnad 2/364, 4/185; cf. Haythami, Majma‘ 4/192, who quotes
Tirmidhi and Tabarani; Daylami 2/207; Haytami 33/4.



88 Ambivalent Attitudes

of Malik, Habib ibn Abi Habib ibn Zurayq.?? Finally, there is the tra-
dition of Ibn ‘Umar on the authority of Khalid ibn Yazid /ibn Mihran
al-Hadhdha’ al-Makki /al-Basri (d. 142/759?), which promises that
blessedness / prosperity will enter the house of anyone who brings to
it a male or female black slave (al-habasha).®®

One group of traditions that reflects the ambivalent attitude of Mus-
lim scholarship towards non-Arabs, particularly blacks, is of the kind
noted by Lewis as appearing in the form of a rhetorical device that
he calls trajectio ad absurdum—i.e. one that produces a sense contrary
to the one it apparently aims at, because it labours so much to assert
it. One such tradition of extremely broad circulation commands the
Muslim to “obey whoever happens to be in power, even if he be a crop-
nosed Ethiopian (habashi) slave.”®® Other modern scholars have noted
a variant of this tradition associated with the name of the Companion
Abi Dharr, and have raised the possibility of assigning a Kharijite ori-
gin to it, since it mirrors the latter’s opposition to dynastic claims.*®
Goitein, however, expressed serious doubts about this and noted that
the tradition in question was used by the early Abi Yusuf as “a prime
argument in defence of blind submission to authority,” and hence was
included in a volume dedicated to the caliph.%

A quick glance at the wide range of traditional sources cited for this
tradition reveals that apart from the version transmitted from Aba

Dharr, similar versions were attributed to the Prophet through Anas,
Umm al-Husayn, Irbad ibn Sariya and ‘Ali ibn Abi Talib.%7 We also

2]bn ‘Adi 2/820; Ibn al-Jawzi, al-Mawdi‘at 2/234; Suyiti, La’alt 1/443; Kinam
2/20; Shawkani 414.

93Daylami 3/572; Kinani 2/37; Fattani 113; Sakhawi 296; ‘Ajlani 2/224 (the last
two sources quote also a work by Ibn al-Jawzi entitled Tanwir al-Ghabash Fi Fadl
al-Sidan wa-l-Habash).

94Noted and translated by Lewis, Race and Color 19-22.

98], Goldziher, Vorlesungen iber den Islam, Heidelberg 1910, 205; cf. S.D. Goitein,
Studies in Islamic History and Institutions, Leiden 1966, 204 n. 2; von Grunebaum,
Medieval Islam 209.

96Goitein, Studies 204 n. 2, referring to Abu Yisuf, Kitab al-Kharaj 10.

$7Tayalis1 230, 280; Ibn al-Ja‘d 1/623; Ibn Sa‘d 2/184-85; Ibn Hanbal, Musnad
3/114, 6/402-403; Bukhari, Sahih 8/105; Muslim 6/14-15; Basawi 2/344; Ibn Abi
‘Asim, Sunna 2/29, 459, 488, 491-92, 505-506; Muhammad ibn Nasr al-Marwazi,
Sunna, Beirut 1988, 26-27; Nasa’i, Sunan 7/154; Ibn al-Khallal (d. 311/923), al-
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notice that certain elements of it, occurring within a variety of textual
formulations, were reported in a mawgqif form from ‘Umar, a magqti
one through him, as a mursal of Ibn Sirin (d. 110/728) and even as
Sha‘br’s own statement.?®

To begin with, the most widely circulated variant of Aba Dharr’s
tradition was reported by Shu‘ba ibn al-Hajjaj (d. 160/776) from the
chain Abd ‘Imran al-Jawni (Basran, d. 123-28/740-45) « ‘Ubada ibn
al-Samit; as noted above, ‘Ubada was himself black. According to this
version, Abu Dharr says that “his friend” (khalili), i.e. the Prophet,
admonished him to obey even a chop-limbed slave (wa-in kana ‘abdan
mujadda‘a l-atraf). It is only in a few variants of the tradition reported
from Shu‘ba that the attribute habashiyan, “Abyssinian” or “black,”
occurs after ‘abdan, “slave.” In others there is no mention of the phrase
“even a slave” at all, and the advice simply enjoins obedience to those
in authority.®®

Other less-circulated variants of Aba Dharr’s hadith were transmit-
ted via the links Bahz ibn Hakim ibn Mu‘awiya + his father, Qatada
+ ‘Algama al-Shaybani, ‘Asim ibn Kulayb « Salama ibn Nubita,
Iyas ibn Salama « his father Salama ibn al-Akwa‘ and Kahmas ibn al-
Hasan « Abi I-Sulayl. There are similar statements occurring within
different narrative contexts: e.g. that such advice was given to Abu
Dharr when the Prophet found him asleep in the mosque, that he ad-
vised him to move to Syria, that Abi Dharr recalled the whole story
when, being in exile, he was led by a black slave in prayer, etc. The
terms ‘abd, habashi and aswad do occur in these versions, but because
of their limited circulation, and hence, the lack of variants and chains
of transmission for them, it is impossible to follow their development

Sunna, Riyadh 1989, 107-108, 110-11; Ibn Abi Hatim, ‘llal 2/417; Ibn Hibban,
Sahih 7/46; al-Ajurri (d. 360/970), al-Shari‘a, Cairo 1950, 40; Tabarani, al-Mu‘jam
al-Awsat 2/97; Hakim 4/75-76; al-Khatib al-Baghdadi 4/125; Bayhaqi, Shu‘ab 6/4-
5; idem, Sunan 3/88, 8/155, 185, 10/114; Daylami 1/70; Ibn ‘Asakir 1/41, 65-67,
18/186; Sakhawi 58-59; Suyiiti, Durr 2/176-77; Haytami 33; Muttaqi 6/nos. 14795,
14799, 14816, 15/no. 43297.

%8]bn al-Khallal, Sunna 107-108, 110-11; Ajurri, Shari‘a 40; Suyiiti, Durr 2/176-
77; Ibn ‘Asakir 5/344, 8/702.

99See Muslim 6/14; Ibn Abi ‘Asim 2/488; Bayhaqi, Shu‘ab 6/4-5; idem, Sunan
3/88, 8/155, 185.
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any further.!® We should also note that none of these terms occur in
the variant circulated by Dawiad ibn Abi Hind < Abd Harb ibn Abi
l-Aswad al-Dayli (al-Du’ali). Instead, the whole tradition is cited in
the context of the rebellion (fitna) against ‘Uthman.'®

The mursal tradition of Ibn Sirin, which includes the element of
the “crop-nosed Habashi slave” ( ‘abd habashi mujadda‘), is interesting
because it was reported from him through the link Waki* « Yazid
ibn Ibrahim (al-Tustari al-Basri, d. 162-63/778-79).1°2 In a certain
variant of another tradition, that of Umm al-Husayn, whose commonest
link is Shu‘ba, Waki* seems again to be responsible for introducing the
same element.!® This does not necessarily mean that this element is
only Waki*’s responsibility, or that that of Shu‘ba was the only link
of Umm al-Husayn’s tradition. However, notice must be taken of the
fact that when Wakt* transmits the Umm al-Husayn tradition (from
Yinus ibn ‘Amr / var. ibn Abi Ishaq), as also when he transmits ‘Umar’s
mawqif one, then the same element reemerges.!® Again, Waki* is not
the only one responsible for introducing this element, for it occurs in
other variants of ‘Umar’s mawqif tradition reported by some of Waki*’s
contemporaries, like Layth (ibn Sa‘d) and Miisa ibn A‘yan.!%®

To return to Umm al-Husayn’s tradition, we notice that it speci-
fies the Farewell Pilgrimage as the context for the Prophet’s statement
and adds the notion that obedience to the ruler in power is conditional
upon his acting according to the Book of God. Concerning our investi-
gation, we also notice that when this tradition is reported from Shu‘ba
by Muhammad ibn Ja‘far (Ghundar, d. 192-94/807-809) or a certain
Khalid, it uses the-term “slave” ( ‘abd), though without identifying him
as a Habashi. Now when the report is transmitted by ‘Abd al-Rahman
ibn Mahdi (d. 198/813), Tayalisi (d. 204/819) and Waki', then the full
title, ‘abd habashi mujadda‘ [ aswad, occurs. One must immediately

100Gee Ibn Abi ‘Asim 2/459, 487; Ibn Abi Hatim, ‘Nlal 2/417; Ibn ‘Asakir 1/41,
67.

1011hn «Asakir 1/65-66.

1021hy al-Khallal 107-108.

103Muslim 6/15; Ibn al-Khallal 110; Ibn Abi ‘Asim, Sunna 2/505-506.

1041bn al-Khallal 110-11; Ibn Abi ‘Asim, Sunna 2/506. Compare also with Suyiiti,
Durr, 2/176, quoting Ibn Abi Shayba.

105 A jurri 40.
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add, however, that this full title occurs also in variants reported from
transmitters other than Shu‘ba.!®®

The link Shu‘ba « Abi l-Tayyah is the only one that bears Anas’
tradition enjoining obedience “even to a Habashi whose head is like
a raisin” (wa-law li-habashiyin ka-anna ra’sahu zabiba). From Shu‘ba
it was reported by both Yahya ibn Sa‘id (al-Qattan, d. 198/813) and
Tayalisi, the latter adding that the Prophet gave the same order to Abu
Dharr.'”

The traditions of al-‘Irbad ibn Sariya and ‘Al include the element
of obedience to an ‘abd habashi / mujadda‘, but cite it in contexts that
prophesy future adversities (lit. “whoever shall live from among you will
see much dissension,” man ya‘ishu minkum sa-yara ikhtilafan kathiran).
In such circumstances, people are advised to adhere to the principle that
Imams should come from Quraysh (al-a immatu min quraysh), as well
as to the sunna of the Prophet and the Rashidiin caliphs after him (fa-
‘alaykum bi-sunnati wa-sunnati l-khulafa’s l-rashidina min ba‘dt).'*®
Not much can be learned from the isnad of the tradition of ‘Ah. As
for al-Irbad’s, it is worth noting that Khalid ibn Ma‘dan constitutes an
important link in its chain of transmission. This fact gains more weight
when it is realized that Khalid’s name occurs also in a line attributing
to the Prophet, albeit in a magti* form through ‘Umar I, a unique
tradition that couples the two elements of enjoining obedience to a ‘abd
habashi and warning one against becoming a Kharijite (wa-sma* wa-ati*
‘abdan habashiyan wa-la takun kharijiyan).'®®

The other sects against which this tradition warns are the Rafida,
the Murji’a and the Qadariya, which held divergent views on various
points of theology. However, one cannot but notice the existence of four
similar variants reported as the personal statements of Sha‘bi, who was

106See Muslim 6/14-15; Tayalisi 230; Ibn Sa‘d 2/184-85; Ibn Hanbal, Musnad
6/402-403; Ibn Abi ‘Asim, Sunna 2/491-492; Nasa'i 7/154; Ibn Hibban, Sahih
7/46; Tabarani, al-Mu‘jam al-Awsat 2/97; Bayhaqi, Sunan 8/155; Suyuti, Durr
2/177.

107Tayalisi 280; Ibn al-Ja‘d 1/623; Ibn Hanbal, Musnad 3/114; Bukhari, Sahih
8/105; Ajurri 38-39; al-Khatib al-Baghdidi 4/125; Bayhaqi, Sunan 3/88, 8/155;
tdem, Shu‘ab 6/4; Daylami 1/70; Sakhawi 58-59; Suyuti, Durr 2/176.

108Basawi 2/344; Ibn Abi ‘Asim, Sunna 19, 29, 482-84; Marwazi, Sunna 26-27;
Hakim 4/75-76; Bayhaqi, Sunan 10/114; Haytami 33.

1091bn ‘Asakir 5/344.
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a contemporary of Khalid ibn Ma‘dan. Still, only one of them, reported
from Sha‘bi by Damra « Sufyan al-Thawri, gives, like Khalid’s, the ep-
ithet of “Kharijite” to one who does not obey “an Abyssinian slave.”!1®

As far as I know, these are the only traditional instances that sug-
gest a possible Kharijite connection with the injunction to obey an
Abyssinian slave. Moreover, the isnad review conducted above shows
that this connection belongs to the second half of the second/eighth
century, which is also the time when the gadi Abu Yusuf was active.
Goitein was right to express reservations regarding the idea that the
order to obey an Abyssinian slave expressed a Kharijite doctrine. One
may also note that this widely circulated traditional complex was usu-
ally included by hadith compilers in chapters the main theme of which
was the obligation to obey those in religious authority (wujub ta‘at
al-imam).

The phrase “even if an Abyssinian slave” is used in much the same
way by a statement cited in the name of the early third/ninth-century
scholar Asma‘l. According to this account, he reported al-Hasan ibn al-
Hasan ibn ‘Ali (sic.) as saying to him: “O Asma‘i, God created Paradise
for whoever obeys Him, even if an Abyssinian slave, and created Hell
for whoever disobeys Him, even if born of Quraysh.”!!

Another tradition noted by Lewis as representing the rhetorical de-
vice mentioned above!!? is one in which the Prophet expresses his pref-
erence for a pious (dhatu dinin) /fertile (walidun) woman even though
she be black (sawda’) / stupid (kharga’) / deranged (kharma’) / mangy
(jarba’), over a beautiful woman (hasna’) who is impious / barren.
These variants were associated with the name of Ibn ‘Amr, or else
with a family line extending back from Bahz ibn Hakim.!*3

Though blacks are comforted by a tradition guaranteeing their el-
igibility for Paradise, they are reminded, albeit in the form of an as-
surance, that their colour there will become white.!'* This tradition
is associated with the names of Ibn ‘Abbas and Ibn ‘Umar, though

110]hn «Asakir 8/702.

11hn ‘Asakir 12/28-29.

112] ewis, Race and Color 20, referring also to Rotter 132.

113Gee Sa‘id ibn Mansiir 1/142; Bayhaqi, Sunan 7/80; Ibn ‘Asakir 4/661.

1145150 noted by Lewis, Race and Color 21-22, referring to Rotter 103 and Gold-
ziher, Muslim Studies 1/75.
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one notices that in both cases the link responsible for circulating it is
Ayyiib ibn ‘Utba (Aba Yahya al-Yamani, d. 160/776) « ‘Ata’. Here
we are told that the Prophet was approached by a man from among
the Habasha who recognized that they were inferior to the Arabs “in
colour, appearance and [possession of] prophecy,” and asked whether,
in spite of all this, he would join the Prophet in Paradise if he believed
in him and followed his example. To this the Prophet replied in the af-
firmative, assuring the man that blacks would appear white in Paradise
from within a walking distance of one thousand years.!'®

One tradition conveying a similar notion bears the name of Anas
through the link Hammad + Thabit al-Bunani. According to this, the
man who came to the Prophet was black and identified himself as one
“with a stinking smell, an ugly face and no money.” He asked where
he would go if he were to be killed fighting for the Prophet, and the
latter assured him that he would go to Paradise. We are also told
that when the man died the Prophet said: “God has whitened your
face, perfumed your smell and multiplied your wealth” (gad bayyada
l-lahu wajhaka wa-tayyaba l-lahu rihaka wa-akthara I-lahu malak).''®
One may add that a similar tradition was reported by Ibn Zayd (‘Abd
al-Rahman, Medinese, d. 182/798) in a mursal form that did not, how-
ever, gain wide circulation.!'” From two reports cited in the name of the
mid-third/ninth century Egyptian ascetic Dha I-Niin, we learn of his
testimony that, while in the Wilderness of Sinai, he saw a black / Zanji
with peppered hair (mufalfalu I-sha‘r), whose face turned white when-
ever he mentioned the name of God.!'®

181bn Hibban, al-Majrahin 1/169-70; Abéi Nu‘aym, Dald’il al-Nubuwwa 3/319;
1bn al-Jawzi, al-Mawdi‘at 2/231; Sakhawi 207, quoting Tabarani; Kinani 2/32-33;
Shawkani 417; Muttaqi 14/no. 39352. See also Qari 119-20, who notes the view
of both Maniifi and Ibn Hajar that black believers do not enter Paradise except as
whites (inna mu’mint l-sidan la yadkhulina l-jannat illa bidan).

116Hakim 2/93-94; Kinani 2/32-33, quoting Bayhaqi’s Shu‘ab. A double entendre
is also involved here, as the phrase bayyada l-lahu wajhaka would normally bear the
meaning: “God has granted you felicity.”

1171 could find only one late source, Kinani 2/32-33, that cited it.

118Aba Nu‘aym, Hilya 9/368, 391.



CHAPTER V

APOCALYPTIC INSECURITIES

ON A FEW OCCASIONS ABOVE we have encountered statements that in-
directly refer to the position of Arabs towards the end of times, namely
those references to the adoption of bedouin life during the fitna (al-
ta‘arrub fi l-fitna), the Prophet’s intercession (shafi‘a) being granted
to the Arabs, their closeness to his banner on the Day of Judgement,
and so forth. Likewise, we have touched upon certain traditions expres-
sive of Arab insecurities vis-d-vis other nations in apocalyptic forms,
namely those warning that Iraq, Syria and Egypt will be lost to Arab
rule, that nations will swarm over the Arabs like hungry eaters do over
a bowl of food, etc. In what follows more material will be reviewed
in order to examine fresh aspects of Arab insecurity concomitant with
their emergence as a nation, and the way in which this insecurity was
perpetuated in Muslim faith.

An important hadith combining a sense of historical insecurity with
the newly acquired role of the Arabs as bearers of a new faith was
circulated by Sulayman ibn Harb (d. 224/838). The isnad available for
this tradition shows that it was reported around the mid-second/eighth
century by Muhammad ibn Abi Razin in a family line from his mother
Umm Razin, from a certain woman named Umm al-Harir. The latter,
we are told, used to take the death of any Arab very badly. When
she was asked about this, she testified hearing from her master, Talha
ibn Malik, a Prophetic tradition that claimed: “The destruction of the

94
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Arabs is a sign that the Hour has drawn nigh” (min igtirabi l-sa‘ati
halaku l-‘arab).

From another Prophetic tradition, this time by Umm Sharik, we
basically learn that the Arabs will be but few when, towards the end
of times, the Antichrist (al-dajjal) will appear and all people will seek
refuge in mountainous areas. This was transmitted from her through
two Companions: Jabir ibn ‘Abd Allah (by either Wahb ibn Munab-
bih, d. 110/728, or Abii l-Zubayr Muhammad ibn Muslim al-Makki,
d. 126/743) and Abi Umama al-Bahili (by Abii Zur‘a Yahya ibn Abi
‘Amr al-Saybani, Himsi, d. 148-50/765-67). We also notice that this
latter Syrian line places the location of the few remaining Arabs in
those days in Jerusalem.?

Sporadic references to what will happen to the Arabs during these
last days are made by a few traditions. From ‘Abd Allah ibn ‘Amr, for
example, we hear of a warning against a fitna that will wipe out the
Arabs and result in those warriors who are killed going to Hell.> ‘Amr
ibn al-Hamgq al-Khuza‘i, in turn, speaks about a fitna in which the
best / safest of all will be the Arab army / district (al-jund al-‘arabi).*
A hadith transmitted on the authority of Abi Hurayra, however, says
that the vanguard of the Antichrist (mugaddimatu l-dajjal) will num-
ber 12,000 from among the Arab hypocrites, who will wear crowns
(min munafigt l-‘arabi ‘alayhimu I-tijan).® Similarly, the sale of girls
and the attainment of puberty by the sons of Persian women (i.e. by
Arab youths whose mothers were Persian) were considered by the tra-
ditions of Abii Hurayra and ‘Umar I as other signs of the Hour or of
the impending destruction of the Arabs, respectively.®

1bn Abi Shayba 12/195; Basawi 1/276-77; Tirmidhi 5/724; Tabarani, al-
Mu‘jam al-Kabir 8/370; idem, al-Mu‘jam al-Awsat 3/264-65; ‘Iraqi 5-6; Hay-
tami 23; Muttaqi 12/no. 38471; al-Barzanji (d. 1103/1691), al-Isha‘a li-Ashrat al-
Sa‘a, Cairo 1393/1973, 48; Mar‘i al-Hanbali, Bahjat al-Nazirin, Ms. Jerusalem,
al-Maktaba al-Khalidiya, Ar. no. 21, 72r (I am indebted to Dr. Lawrence Conrad
for drawing my attention to this source).

2Ibn Maja 2/1361; Ibn Hanbal, Musnad 6/462; Muslim 8/207; Tirmidhi 5/724;
Tabarani, al-Mu‘jam al-Kabir 25/96-97; ‘Iraqi 6; Haytami 24.

3Ibn Maja 2/1312.

4Basawi 2/483.

8Aba Hayyan, Hadith, Ms. Zahiriya, Majma“ no. 93, 36.

6Ibn Abi Shayba 12/192-93; Ibn ‘Asakir 1/179.
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But the one apocalyptic current that expressed the insecurity of
Arabian Islam in its most acute form was the speculation that towards
the end of times the Habasha /a Habashi will violate the sanctity of
the Ka‘ba and effect its complete destruction. One tradition of this
kind, prominently associated with the name of Abii Hurayra, warns the
Arabs that they will perish if they violate the sanctity of their House
(i.e. the Ka‘ba); it ends with prophesying that when this happens, the
Habasha will come, efect its final destruction and dig out its treasure.”
To the other element occurring in this tradition, concerning a man to
whom allegience will be given in Mecca in these circumstances,® we
shall return later.

Apocalyptic speculations about the destruction of the Ka‘ba by a
Habashi occur in different traditions attributed to the Prophet, as well
as to a few Companions, within various textual formulations. One
Prophetic hadith transmitted on the authority of Abi Hurayra by sev-
eral late first/seventh, early second/eighth-century tradents warns that
a man with two thin legs (dh# l-suwaygatayn) from al-Habasha will
destroy the Ka‘ba/the House of God. It is worth noting that, as
transmitted by Abi 1-Ghayth, this tradition occurs in a mawgqif form,
while when transmitted by Sa‘id ibn al-Musayyib and Abi Salama
ibn ‘Abd al-Rahman, both on the authority of Zuhri, it acquires a
marfi‘, Prophetic one.® Note also that as transmitted by an unnamed
“shaykh from the people of Medina” (reported from him by the mid-
second/eighth century Egyptian, Yazid ibn ‘Amr al-Ma‘afir1), Aba Hu-
rayra is quoted for a substantially different statement, namely the de-
scription of a bald man with a dislocated ankle joint, whose legs are
wide apart (asla‘, ufayda‘, ufayhaj), who will climb onto the roof of

7Tayalist 312-13; Ibn al-Ja‘d 2/1005; al-Fakihi, Tarikh Makka, Ms. Leiden, Or.
463, 317v; Azraqi, Akhbar Makka, ed. F. Wiistenfeld, Gottingen 1868, 194-95;
Qurtubi, Tadhkira 2/332. Compare also with Nu‘aym ibn Hammad, Kitab al-Fitan,
fol. 188r.

8Madelung regards this as belonging to a traditional complex originating during
Ibn al-Zubayr’s rebellion in 63-72/682-91; see his “‘Abd Allah ibn al-Zubayr and
the Mahdi,” JNES 40 (1981), 291-306.

9See Humaydi 2/485; Azraqi 193; Nu‘aym ibn Hammad 187v-188r; Fakihi 316v;
Bukhari, Sahih 2/158; Muslim 8/183; Ibn Hibban, Sahih 8/265; Hakim 4/453; Bay-
haql, Sunan 4/340; Qurtubl, Tadhkira 2/331; Ibn Kathir, Nihaya 1/205, quoting
Bazzar.



Apocalyptic Insecurities 97

the Ka‘ba and strike it with a certain tool called a karzana.!® We shall
soon see that this descriptive element belongs to traditions usually as-
sociated with the names of other Companions, which suggests that its
attribution to Abii Hurayra was possibly the work of al-Ma‘afiri, who
also disguised the identity of his source (the shaykh).

Ibn Jurayj reported from $alih ibn Abi Salih (Mihran al-Kiifi) that
he had heard a mawgqiif tradition from Abu Hurayra that combines the
original core of Abui Hurayra’s marfu‘ tradition, noted above, with the
introductory statement: “Avoid the Habasha as long as they avoid you”
(utruki l-habasha ma tarakikum).!! The same combination of these two
elements occurs in another Prophetic tradition, transmitted by Abi
Umama As‘ad ibn Sahl ibn Hunayf (d. 100/718) from an unnamed
Companion (‘an rajulin min aghabi l-nabt) who is identified by some
sources as either Ibn ‘Amr or Ibn ‘Umar.!? Finally, from a unique
mursal tradition of Sa‘id ibn al-Musayyib we learn that the Prophet
said to “avoid the Habasha as long as they avoid you” in the context of
his exchange of letters with the Negus of Abyssinia upon receiving news
of the latter’s good treatment of Muslim emigrants in his country.!?

Associated with the name of Anas are two traditions: one trans-
mitted by Qatada and the other by Abu ‘Iqal (Hilal ibn Zayd, Basran,
death date uncertain). The first is a mawqif one according to which
Anas, while circumambulating the Ka‘ba, addressed the monument and
said: “Verily, the Habasha will conquer you™ (la-taghlibanna ‘alayki I-
habasha). The second has the Prophet imagining that already before
him stood the Habashi (ka-anni bihi) with two thin legs who would
violate the Ka‘ba (yahtiku l-bayt).!*

From the caliphs ‘Ali ibn Abi Talib and ‘Umar ibn al-Khattab we
hear of traditions urging people to accomplish their duty of kajj / hijra

10Nu‘aym ibn Hammad 188r.

UPakihi 317v.

12Cf. Azraqi 194; Aba Dawiid 4/114; Ibn Hanbal, Musnad 5/371; Hakim 4/453;
al-Khatib al-Baghdadi 12/403; Bayhaqi, Sunan 9/176; Ibn Kathir, Nihaya 1/205;
Haythami, Majma‘ 5/303-304; Suyiiti, al-Jami‘ al-Kabir 1/15; idem, al-Jami‘ al-
Saghir 1/8; Qari 333; Sakhawi 214; al-Hiit al-Bayriiti 16; Muttaqi 4/no. 10935;
Albani, Silsilat al-Ahadith al-Sahiha, al-Maktab al-Islami, Beirut 1979, 2/415.

13Ga‘1d ibn Mansiir 2/189-90.

14Cf. Fakihi 317v, and al-Khatib al-Baghdadi 3/335, respectively.
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quickly because of an imminent attack expected against the Ka‘ba by a
Habashi / the Habasha. The tradition of ‘Umar describes such an attack
as “one of the two darknesses” (ihda l-zalmatayn). That of ‘Al goes
into a detailed description of the Habashi who will destroy the Ka‘ba as
a man with small ears (asma‘), a dislocated ankle joint (afda‘), a small
head (as‘al) and two thin legs (hamishu I-sagayn). According to this
hadith, he will be sitting on the Ka‘ba with a mattock (mi‘wal), de-
stroying it stone by stone. The isnad information on ‘Umar’s tradition
shows that it is a magti‘ one attributed to him by Artat ibn al-Mundhir
(Himsi, d. 162-63/778-79) + ‘Abd al-Rahman ibn Jubayr ibn Nufayr
(d. 118/736). ‘Ali’s tradition, on the other hand, was transmitted in
two lines: one in a mawgqif form by Hafsa bint Sirin (Basran, d. 101-
10/719-28) « Abi l-‘Aliya, and the other in a marfi‘ one by Ibrahim
al-Taymi (Kufan, d. 92-94/710-12) « al-Harith ibn Suwayd. We also
notice that this latter variant ends with a question by al-Harith to ‘Ali
as to whether this was his opinion or something that he heard from the
Prophet, an element that clearly reflects later suspicions that this was
actually a mawqif tradition, in spite of ‘Ali’s reported assurances to
the contrary.!s

A similar speculation concerning a black bald-headed man who will
tear down the Ka‘ba stone by stone is given in a tradition of Ibn ‘Abbas
transmitted from him exclusively by Ibn Abi Mulayka (‘Abd Allah ibn
‘Ubayd Allah, d. 117-18/735-36). We notice, however, that this tra-
dition does not explicitly say that this man will be a Habashi.'® In
later sources the same descriptive elements are cited in the form of a
tradition attributed to the Prophet by Hudhayfa al-Tawil, though here
a host of new details have been added. We learn, for instance, that in
addition to all that has been said, the man in question will also have

15For both ‘Umar’s and ‘Ali’s traditions, see Abi ‘Ubayd, Gharid al-Hadith
3/454-55 (where he cites Asma‘l’s interpretation of as‘al and asma‘); Nu‘aym
ibn Hammad 187v-188r; Fakihi 316v-317r; Ibn ‘Adi 2/804; Hakim 1/448-49; Aba
Nu‘aym, Hilya 4/131-32; Bayhaqi, Sunan 4/340 (where he also cites a tradition
of Abii Hurayra that says that danger to the hajj would come from the bedouins,
not the Habasha); Qurtubi, Tadhkira 2/331-32; Suyiti, al-Jami‘ al-Saghir 1/147;
Samhiidi 97; Albani, Da‘ifa 2/23-24.

15Ibn Humayd 235; Bukhari, Sahih 2/159; Fakihi 316r-v; lbn Hibban, Sahih
8/265; Tabarani, al-Mu‘jam al-Kabir 11/121; Abi Nu‘aym, Hilya 8/387; Bayhaq,
Sunan 4/340-41; Qurtubi, Tadhkira 2/331; Ibn Kathir, Nihaya 1/205.
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blue (shining, diabolical) eyes, a flat nose and a big belly; he will not
only tear the Ka‘ba down stone by stone, but will also cast it into the
sea.!”

By far the richest and most diversified traditions on this issue are
the ones associated with the name of ‘Abd Allah ibn ‘Amr ibn al-‘As.
One, circulated in a family line back from ‘Amr ibn Yahya ibn Sa‘id
ibn ‘Amr ibn al-‘As (fl. late second/eighth c.), attributes to Ibn ‘Amr
a mawqiuf tradition similar to the one by ‘Umar I cited above. This
hadith urges the people of Mecca to leave the city before the occurrence
of one of the two darknesses (ihda al-zalmatayn [ var. al-saylamayn, the
“two deadly wars”). When asked about these, he describes one as a
black wind that will destroy everything in its path, and the second as a
massive raid by blacks who will come up from the sea and destroy the
Ka‘ba. The tradition then goes on to say that their leader will be bald
(afhaj) and bow-legged (asla‘), as described “in the Book of God.”!®

As transmitted by Mujahid, another tradition of Ibn ‘Amr may
contain certain historical elements. It attributes to Ibn ‘Amr the spec-
ification of the main speculative attributes of the Habashi mentioned
above, with one variant adding that he will strip the Ka‘ba of its cov-
ering (kiswa) and then destroy it. However, after Mujahid, this tra-
dition splits from the point of view of both isnad and content. The
core of it, concerning the attributes of the Habashi, was transmitted
from Muhahid only through the links Abi Mu‘awiya + al-A‘mash and
Ibn Ishaq < Ibn Abi Najih.'® We may also note that with Ibn Ishaq
the tradition looses its mawgqif form and acquires a marfi‘, Prophetic
one. And to this are added the elements of stripping the coverings and
looting the decorations (kila ) of the Ka‘ba.

A third line of transmission, by Sufyan (al-Thawri?) « Ibn Abi
Najih, adds another noteworthy element in reporting from Mujahid:
“When Ibn al-Zubayr pulled down the Ka‘ba, I came to look for the
description that ‘Abd Allah [ibn ‘Amr] gave [of the Habashi who will
destroy it, etc.], but did not see him.”?° The same variant was also

17Qurtubi, Tadhkira 2/331, quoting Ibn al-Jawzi.

18 Azraq1 193; Fakihi 316v.

19Nu‘aym ibn Hammad 188r-189r; Fakihi 316v; Ibn Kathir, Nihaya 1/204, quot-
ing Ibn Hanbal.

20Nu‘aym 187v; Fakihi 316v; Azraqi 194.
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transmitted from Mujahid by Ibn Jurayj and was cited by Azraqi as
part of an account of the first siege of Mecca by the Umayyads in
the year 62-63/681-82, the burning of the Ka‘ba and Ibn al-Zubayr’s
reconstruction of it. Note especially that this narrative ends with the
report that Ibn al-Zubayr sent Habashi slaves up onto the roof and
ordered them to destroy it, hoping to see the fulfillment of the Prophet’s
statement concerning the Habashi man with the two thin legs.?!

An indication of some Habashi military presence in Mecca during
the conflict between Ibn al-Zubayr and the Umayyads is given by several
sources.?? There are also traditional reports about a coastal attack
by al-Habasha against Jidda during the time of the Prophet,?® and
before that, Abraha’s famous campaign against Mecca in pre-Islamic
times. An enquiry into the actual historical basis for the existence of
a local Meccan apocalyptic tradition and speculative fears about the
Habasha, or even who these were or where they came from, would be a
tangential undertaking in the present context. The fact of the matter
is that such a local tradition did exist in the first/seventh century. It is
quite plausible to suggest that when Mecca was eventually established
as Islam’s cultic center, this local tradition also assumed a central role
in Muslim apocalyptic discourse, a suggestion that may explain the
disproportion obtaining between Muslim apocalyptic speculations, on
the one hand, and any real threat posed by Abyssinia against the world
of Islam, on the other.

In a few traditions associated with the names of Ibn ‘Amr and Ka‘b
al-Ahbar, the element of an attack by al-habasha / dhi l-suwayqatayn
was connected with the Muslim belief in the second coming of Christ
(‘Isa ibn Maryam) towards the end of times and his struggle against
both the Habasha and Gog and Magog.?* From a variant of the tradi-
tion of Ka‘b, circulated by the Himsi Safwan ibn ‘Amr (d. 100-108/718-
26), one can easily discern a current of apocalyptic speculation favour-
ing the role that the Syrians would play in saving the Ka‘ba from
the Habasha, possibly drawing on their role during Ibn al-Zubayr’s

21 Azraqr 138-42.

22Baladhuri, Ansab IVB, 51, 58; Ibn ‘Asakir, Damascus 1981, 479.

23Ibn Sayyid al-Nas 2/207. ,

24Gee Nu‘aym ibn Hammad 188r-189r; Abi Nu‘aym, Hilya 6/24; Ibn Kathir,
Nihaya 1/202; Qurtubi, Tadhkira 2/332, quoting Halimi.
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rebellion.?® In any case, the Habashi apocalyptic menace continued to
live on and seems to have been very deeply rooted in Meccan memory.
During the Carmathian attack on the Ka‘ba and their sacking and re-
moval of the holy Black Stone to Kifa in the year 317/929, some of
the inhabitants of Mecca went out to see if it would be cast down by a
black man from the seventh arch of its mosque, as one tradition of ‘Ali
prophesied.?®

The historical insecurity of the Arabs is the main theme of another
set of widely circulated traditions attributed to the Prophet through
Abi Hurayra and Zaynab bint Jahsh. The core of these warn the Arabs
against “an evil that has drawn nigh” (waylun li-l-‘arab min sharrin
gad igtaradb). However, through different isnads variant comments and
elaborations were added, and the core itself stands alone only in one
rare transmission from Abi Hurayra.?”

In an implicit reference to internal Arab discords (fitan) in the future
as the evil intended by this hadith, another transmission from Aba Hu-
rayra advises people to restrain themselves (aflaha man kaffa yadahu).
This exegesis was provided through the chain Sufyan al-Thawri «
al-A‘mash « Abi $alih (Badham, d. 101/719).2 Another variant,
transmitted on the authority of Ibn Lahi'a « a certain Abi Yiinus,
describes these troubles as “parts of a dark night” (fitanun ka-qita‘i
l-layli l-muzlim). People are also warned that in these circumstances
belief will be rare and difficult to maintain, that a man will arise in
the morning as a believer and retire at night as an unbeliever and so
forth.?®

Though it does not mention fitan in this context, one variant by a
certain Yazid / Zayd ibn Qays says that “evil” in this tradition means

25Fakihi 316v; Nu‘aym ibn Hammad 188r.

26]bn ‘Asakir 4/584. On this attack in 317/929, see al-Nahrawali, al-Ilam bi-
A‘lam Bayt Allah al-Haram, ed. F. Wiistenfeld, Leipzig 1857, 165.

27By ‘Atiya (ibn Sa‘d al-‘Awfi?, Kiifan, d. 111-27/729-44) and a certain
Hisham « Muhammad. See Quda‘i 1/197 and al-Khatib al-Baghdadi 4/317,
respectively.

28A)-Fazan (d. 186/802), Kitab al-Siyar, ed. Fariq Hamada, Mu’assasat al-
Risala, Beirut 1987, 311; Abi Dawud 4/97; Abi Nu‘aym, Hilya 8/265; Day-
lami 4/395; Suyiiti, al-Jami‘ al-Saghir 2/197; Ibn Hanbal, Musnad 2/441; Munawi
2/147-48.

1bn Hanbal, Musnad 2/390-91; Daylami 4/395; Ibn ‘Asakir 19/501-502.
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a decrease in scholarship and an increase in harj, which is interpreted
as “killing.”3® From Abiu Salama ibn ‘Abd al-Rahman we hear of ad-
vice to people even to seek death in these circumstances.®® Another,
by Sa‘id ibn Kathir (Meccan or Kiifan, death date unknown) « his
father, anticipates that at this time “one will go to the grave of his
father or brother and wish to be buried in his place” (saying literally:
laytani kuntu makanak, “Would that I were in your place”).3? Abu
1-Ghayth describes the evil mentioned in this tradition as “a deaf and
dumb fitna” (fitna samma’ bakma’), saying that during this time it
will be far better to remain passive (lit. “the one who sits during it
will be better than the one who stands,” al-ga‘idu fitha khayrun mina
l-ga’im).3® A certain hint that the Arabs’ own leaders will drive them
to such evil is offered by the variant of Sa‘id al-Maqburi, which warns
that those who disobey will be killed and those who obey will be cast
into Hell. 3

Two variants contain references to specific circumstances and dates
in which the evil will be inflicted. One, transmitted by a certain Sa‘id,
warns that at the turn of AH 60 (‘ala ra’si l-sittin), ordinances like
trust (amdna), charity (sadaqga), testimony (shahada) and judgement
(hukm) will not be rightly fulfilled.®* Another, circulated by a certain
Hamza ibn al-Mundhir and ‘Abd al-Rahman ibn Hilal (Kifan Succes-
sor, death date unknown), contain a clear reference to the Umayyad
caliph Walid II, who was killed during the civil war marking the begin-
ning of the collapse of Umayyad rule in 126/744. For the phrase “an
evil that has drawn nigh,” this variant substitutes an explicit warning
against things that will happen “after the year 125" (waylun li-l-‘arab
min ba‘di l-khams wa-l-‘ishrin wa-l-md’a). It also calls Walid II “the
Manichaean heretic (zindig) of Quraysh and the Arabs.”*® We notice,
however, that some of the motifs deployed in this variant to describe

30Ibn Hanbal, Musnad 2/541; Abi Ya‘la 11/523.

S1Hakim 4/439-40.

32A)-Khatib al-Baghdadi 4/251.

331bn Hibban, Sahih 8/249.

31bn Abi Hatim, ‘Nlal 2/413.

35Hakim 4/483.

36A)-Azdi (d. 334/945), Tarikh al-Mauwsil, ed. ‘Ali Habiba, al-Majlis al-A‘la li-1-
Shu'in al-Islamiya, Cairo 1967, 59; Ibn ‘Asakir 15/202.
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these developments (e.g. mawtun sari‘, “rapid death;” gatlun dhari,
“widespread killing,” etc.) also occur in a tradition of Mu‘adh ibn Ja-
bal that attributes to the Prophet a long apocalyptic account of the fu-
ture. From this hadith we learn that the anticipated evil, of rapid death
and widespread killing, etc., of Arabs will come to pass after the year
120 (waylun li-lI-‘arab min ba‘di l-‘ishrin we-mi’a min mawtin sari‘ wa-
qatlin dhari‘). We may also note that one of the things warned against
is that “the property of the Arabs’ fathers, meaning their slaves, will in-
herit their world” (wa-yarithu dunyaha mulku aba’iha, ya’'ni ‘abidaha).
Then, we are told, a man from among the children of ‘Abbas will op-
pressively rule over them (fa-‘inda halakihim sullita ‘alayhim rajulun
min wuldi l-‘abbas).>”

One variant of Aba Hurayra'’s tradition (transmitted by Wuhayb ibn
Khalid al-Bahili, Basran d. 165-69/781-85 « ‘Abd Allah ibn Tawis,
d. 131-32/748-49 « his father) does not open with the standard warn-
ing against an evil that has drawn nigh, but rather substitutes for it
the statement: “Today the Wall of Gog and Magog has been breached”
(futiha l-yawma min radmi ya’jija wa-ma’juj).3® However, this lat-
ter statement is overwhelmingly linked with the former warning in a
tradition prominently associated with the name of the Prophet’s wife
Zaynab.®® The common link in the isnad of this tradition is Zuhri
+ ‘Urwa, from which it was reported by several mid-second/eighth-
century tradents, usually with the addition of an explanatory ges-
ture with their fingers to illustrate their point (lit. “and he circled his
two fingers like this,” wa-hallaqa isba‘ayhi mithla hadhihi). The deep
sense of urgency and insecurity conveyed by this descriptive element
is also expressed by a tradition in which Zaynab asks the Prophet:
“Are we to perish even though righteous men reside amongst us?” (a-
nahlaku wa-fina l-salihun?). To this, we are told, the Prophet answered:

37Suyiiti, La’dli 1/454-56, quoting Tabarani and the Fitan of Abi 1-Shaykh for
the isndd Ibn Lahi‘a « Abia Qabil al-Ma‘afiri (Hayy ibn Hani’, Basran, d. 127-
28/744-45) « lbn ‘Amr « Mu‘adh ¢ the Prophet.

38Abu Nu‘aym, Hilya 4/21-22.

39Compare, however, with Tabarani, al-Mu‘jam al-Kabir 23/416, where accord-
ing to the isndd al-Hakam ibn ‘Abd Allah ibn Sa‘d al-Ayli (death date unknown)
+ al-Qasim ibn Muhammad (d. 101-12/719-30), the same was attributed to the
Prophet in an isnad leading back to ‘A’isha and Umm Salam.
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“Yes, if scum becomes abundant [amongst us]” (na‘am, idha kathura
I-khabath).1°

Belief in the imminent breaching of the Wall of Gog and Magog
was eventually connected in the traditional lore of the second/eighth
century with the rising menace of the Turks in the East. Previously,
we have encountered traditional examples in which both the Turks and
the legendary Gog and Magog were identified as children to the same
ancestor, Noah’s son Japheth. A tradition of Suddi (d. 127/744) says
that the Turks were one of 22 tribes of Gog and Magog who were
left outside the wall because they were out on a raid when it was
erected.!!

We have also seen instances representing the opposite current, iden-
tifying the Turks as the progeny of Keturah, wife of Abraham. One may
add here that Jahiz is probably one of the earliest sources where such
identification was made and which recorded the traditional lore advising
people to “avoid the Turks so long as they avoid you” (wa-fi I-ma ‘thiri
mina l-khabari [ fa-innahu qad qil: tariku l-turka ma tarakikum). It
is also of some interest to note that such statements were recorded by
Jahiz in the name of a certain Sa‘id ibn ‘Ugba ¢ his father, ‘Ugba ibn
Salam al-Hanna'i, in the context of a report on a military encounter
between the Turks and the Kharijites, i.e. definitely not as a Prophetic
statement.?? On the other hand, there is a Prophetic tradition asso-
ciated with the name of Ibn Mas‘id where the advice to avoid Turks
is associated with the warning that the Sons of Keturah will be the
first ones to plunder the umma of whatever God has bestowed upon
it (utrukd l-turka ma tarakukum fa-inna awwala man yaslibu ummatt
ma khawwalahumu l-lahu banu gantira’). This hadith was transmitted
from Ibn Mas‘id by both Shaqiq ibn Salama (Kifan, d. 82-101/701-
19) and Zayd ibn Wahb (Kifan, d. 82-96/701-14) and was reported

40¢Abd al-Razzaq, Musannaf 11/363; Humaydi 1/147-48; Bukhari, Sahih 4/109,
8/88, 104; Muslim 8/165-66; Ibn Maja 2/1305; Basawi 2/722; Abu Ya‘la 13/82, 88;
Ibn Hibban, Sahih 1/272, 2/28-29, 3/249, 293-94; Tabarani, al-Mu‘jam al-Kabir
24/51-56; Bayhaqi, Sunan 10/93; Ibn ‘Asakir 2/438, 19/406; Ibn Kathir, Nthaya
1/196; Suyiiti, Khasa’is 2/100.

41Gakhawi 17, quoting Diya’ al-Din al-Maqdisi; ‘Ajliini 1/38, quoting Ibn Mar-
dawayh.

42Jahiz, Managib al- Turk 48-51.
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from them through the chain Marwan ibn Salim (a Syrian maewla of
Banii Umayya, death date unknown) « al-A‘mash.®

To other variants of Ibn Mas‘id’s tradition we shall return in the
following paragraphs. Here, however, we may recall that avoiding
the Turks was sometimes connected with similar advice to avoid the
Habasha.* Such a connection is also evident in the form of a Prophetic
tradition, albeit with vague isndds. This hadith was transmitted by
Abi Sukayna (Himsi, death date unknown), who is described as “one
of the freed men” (rajulun mina l-muharrarin) and is said to have
transmitted it from an anonymous Companion ( ‘an rajulin min ashabi
l-nabi). It advises people to avoid both the Turks and the Habasha
(da‘d l-habasha ma wada‘ikum wa-truki [-turka ma tarakikum); in one
hadith compilation such advice is placed in the context of the Prophet’s
digging of the Ditch in Medina prior to the Meccans’ attack on the
city.4®

In the variant attributed to Ibn Mas‘id by the chain ‘Ammar / var.
‘Utba ibn Ghaylan (unidentified) + al-A‘mash « Abu Wa'il (probably
the same Shaqiq ibn Salama noted above), the advice to avoid the Turks
stands alone, i.e. without the identification of them as the Sons of
Keturah.*® This suggests that the identification may have been made
one generation after al-A‘mash. This conclusion is supported by a

43Tabarani, al-Mu‘jam al-Kabir 10/223-24; Haythami, Majma‘ 5/304, 7/317,
quoting Tabarani’s al-Mu‘jam al-Kabir and al-Mu‘jam al-Awsat, Sakhawi 17;
Suyiiti, al-Jami‘ al-Kabir 1/15; idem, al-Jami‘ al-Saghir 1/8; idem, La’ali 1/446;
idem, Khasa’is 2/120; Kinani 2/32; Qar1 333-34; ‘Ajlam 1/38.

44Goldziher, in Muslim Studies 1/245, expresses the view that utrukd l-habasha
was an earlier tradition and that utruku l-turk was formulated along the same lines,
utilizing the Arabic verb taraka as meaning “departed.”

45Nasa’l, Sunan 6/43-44; but compare with Aba Dawiid 4/112; Bayhagqi, Sunan
9/176; Suyati, al-Jami‘ al-Saghir 2/16; idem, La’ali 1/446; Kinani 2/32; ‘Ajlani
1/38; Ibn Hajar, Tahdhid 12/114.

46Suyiiti, La’ali 1/445; Kinani 2/32, quoting the Fitan of Aba l-Shaykh; Fattani
114 (wrongly attributing it to Ibn ‘Abbas); Ibn al-Jawzi, Mawdu‘at 2/235; Shawkani
416. There is also a variant reported from Abii Wa'il by a certain ‘Amr ibn ‘Abd al-
Ghaffar « al-A‘mash, which combines the statement utruki I-turka ma tarakakum
with advice not to take the Anbat as neighbours and not to have marital relations
with the people of Khiuizistan (wa-la tundkihu l-khuz), and ends by praising the
Persians for reaching out for religion even were it to be suspended from the Pleiades.
See ‘Uqayli 3/286-87; Ibn Hajar, Lisdn 4/369.
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variant of another tradition, this time Mu‘awiya’s, which, as circulated
by Ibn Lahi‘a, actually makes no such identification at all.4”

More suggestive, due to the historical information they convey, are
the other traditions associated with the names of Ibn Mas‘id and
Mu‘awiya, as well as one by ‘Umar. ‘Umar’s position is cited by
Jahiz in a magtu‘ report transmitted concerning him around the mid-
second/eighth century by Yazid ibn Qatada ibn Di‘ama (death date
unknown). According to this tradition, ‘Umar described the Turks
as “an enemy difficult to pursue and yielding little booty” ( ‘aduwwun
shadidun talabuhu qalilun salabuh). It is worth noting that this descrip-
tion was cited in support of the view that one should avoid engaging
in war against a tough enemy.®

Another warning to the Muslims attributed to ‘Umar (wa-kana
‘umary yaqilu li-l-muslimin) includes the statement: “And hence, avoid
them so long as they avoid you” (fa-trukzhum ma tarakikum). On this
occasion, we are told, ‘Umar described the Turks as having shield-
shaped (ka-I-darag) faces and eyes like seashell (ka-l-wada‘).*® How-
ever, a warning similar to this one was also attributed to the Prophet
through Abii I-Darda’, though here it was placed in the context of an ex-
hortation to fight the Byzantines (lit. “the yellow ones,” bani l-agfar),
not the Turks.5°

Through Ibn Sirin we hear of a mawgif tradition of Ibn Mas‘id that
expresses a speculative warning that the Turks will come riding upon
slit-eared war ponies ( ‘ald baradhina mukharramati l-adhan) that they
will tether on the banks of the Euphrates.! The tradition of Mu‘awiya
ibn Abi Sufyan, usually transmitted by Mu‘awiya ibn Hudayj, describes
the reaction of the caliph upon receiving news from one of his gover-
nors saying that the latter had fought and looted the Turks. Mu‘awiya
ordered him to stop and to avoid fighting them in the future, we are

‘THaythami, Majma‘ 5/304; Sakhawi 17; Suyiiti, al-Jami‘ al-Kabir 1/15; idem,
La’alt 1/446; Kinani 2/32; ‘Ajluni 1/38.

48 )ahiz, Managib al- Turk 49.

4®Nu‘aym ibn Hammad 191r-v.

80Daylami 1/108-109.

8!Nu‘aym ibn Hammad 191v; Hakim 4/475; Haythami, Majma‘ 7/312 (quoting
Tabarani but implicitly expressing doubts that Ibn Sirin had ever heard from Ibn
Mas‘id). Compare also with Suyiti, Khasa’is 2/121.
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told, for the caliph had heard the Prophet saying that the Turks would
overcome the Arabs and drive them to the desert (lit. “to the lands
where wormwood and pyrenthium grow,” ila manabiti l-shihi wa-I-qay-
sum).5?

The scene of horrifying Turks / Sons of Keturah who will drive the
Arabs out of Iraq and back into Arabia reappears in other Prophetic
traditions associated with the names of Burayda al-Aslami, Abu Bakra
and Abi Qulaba. We are alternatively told that the Turks are people
with small eyes and broad faces that look like balls of dried porridge
(juhuf). They will camp on the Tigris and attack Basra / var. Ubulla.
The Muslims will eventually split into three groups: one will withdraw
to Arabia (al-badiya [ ta'khudhu adhnaba l-ibili [ I-bagari [ talhaqu bi-
manabiti l-shihi wa-l-qaysim), another will run / move to Syria, and
only one third will fight /stay.>?

Similar elements also occur in traditions attributed to ‘Abd Allah
ibn ‘Amr,3* Aba Hurayra, Ka‘'b, Hudhayfa, Mu‘awiya and possibly
others as well—all in a mawqiif form. One should also note that simi-
lar apocalyptic speculations about the Arabs being driven back to the
desert are expressed in traditions relating to Arab-Byzantine wars in
Syria,®® a fact that confirms the feelings of deep historical insecurity
among the Arabs in early Islam. As for the Turks, some of the relevant
variants include new descriptive and vivid elements, such as driving out
the peoples of Khurasan and Sijistan, attacking Adharbayjan, Amid
and the Jazira, and even joining with Burjan, Slavs and Byzantines in
their wars against the Arabs. One notices, however, that the trans-
mitters of some of these traditions are the same second/eighth-century

52Abi Ya‘la 13/366-67; cf. also Haythami, Majma‘ 5/304, 7/311-12; Suyiiti,
Khagsa’is 2/120; Ibn Hajar, al-Matalib al-‘Aliya 4/337. Compare, however, with
Nu‘aym ibn Hammad 191v, where the same is reported in the name of Ibn Dhi
I-Kila‘ rather than Ibn Hudayj. It is also worth noting that the latter tradition is
a family one reported by Ishaq ibn Ibrahim ibn al-Ghamr, mawla of Samik « his
father « grandfather, while the transmitter of the former one is Ibn Lahi‘a.

83For these variants, see Nu‘aym ibn Hammad 190r-v; Tayalisi 117; Ibn Hibban,
Sahih 8/264; Hakim 4/474; Qurtubi, Tadhkira 2/319-21, 324; Abi Dawud 4/113;
Suyiitl, Khasa’is 2/120.

84He is once wrongly identified as ‘Amr ibn al-‘As, the father, and in another
instance as Ibn ‘Umar.

88Bashear, “Apocalyptic and Other Materials.”
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tradents who appear in the isnads of either the Prophetic traditions
or those attributed to Ibn Mas‘ud, reviewed above.’® We also notice
that the early source of Nu‘aym cites the Prophetic tradition on the
two campaigns (kharjatan) by the Turks against Adharbayjan and the
Jazira in a mursal form from Makhal.5”

The description of the Sons of Keturah as pug-nosed with small
eyes and faces that look like flattened shields (khunsu l-undafi, sigharu
l-a‘yuni, ka-anna wujuhuhumu l-mijannu l-mutarragae), which occurs
in one mawgquf variant by Ibn ‘Amr,%® reappears with slight changes
in several variants of widely circulated traditions attributed to the
Prophet through Abi Hurayra, Abu Sa‘id al-Khudri and ‘Amr ibn
Taghlib. The common denominator of this group of traditions is that
all of them present the Muslim-Turkish future struggles within an es-
chatological context, the key statement being: “The Hour shall not
come until you / the Muslims fight the Turks” (la tagamu l-sa‘atu hatta
tugatilu [ yuqgatilu l-muslimina l-turk). Another common feature is the
reiteration of certain descriptive elements with ethnic and racial un-
dertones. We read, for example, that the enemy will have flat noses
(futsu [/ dhulfu l-unuf), small eyes (sigharu l-a‘yuni [ ka-anna ‘uyina-
hum hadaqu l-jarad) and red /broad faces (humru/ ‘iradu l-wujih)
like flattened shields (ka-I-mijanni I-mutarraga). They will use shields
(daragq), tie their horses to palm trees and wear hairy boots (ni‘aluhumu
l-sha‘ru [ yanta‘ilina l-sha‘r).

Beyond this, there are some nuances worth noting. Above all, the
traditions of Abu Sa‘id al-Khudri and ‘Amr ibn Taghlib are not ex-
plicit about the identity of this eschatological enemy, although they
adduce most of the features and attributes mentioned above.’® The

560f such names, mention may be made of ‘Ubayd Allah ibn Burayda (death date
unknown), ‘Abd al-Rahman ibn Abi Bakra (Basran, d. 96/714) and Ibn Sirin. See
Nu‘aym ibn Hammad 189v-191r; Hakim 4/474-75, 534-35; Ibn al-Athir, al-Nihaya
3/314-15. In one source, Nu‘aym ibn Hammad 190v-191r, a statement in the name
of Mu‘awiya calls for avoidance of the Khazars, who are described as al-Rabida,
“those who kneel down.”

$7Nu‘aym ibn Hammad 190r, 191v.

$8Hakim 4/534-35.

89Tayalisi 161; Bukhari 3/232-33; Ibn Maja 2/1372; Ibn Hibban, Sahih 8/263;
al-Khatib al-Baghdadi 4/284; Bayhaqi, Sunan 9/176; Qurtubi, Tadhkira 2/321; Ibn
Kathir, Nthaya 1/20.
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same can be noted about the tradition of Abi Hurayra when trans-
mitted by Sa‘id ibn al-Musayyib and Qays ibn Abi Hazim (Kifan, d.
84-98/703-16).%° The variant transmissions from Abu Hurayra by al-
A‘raj (‘Abd al-Rahman ibn Hurmuz, Medinan, d. 110/728) are also
worth noting, for only when they are reported from him by Aba $Salih
‘Abd Allah ibn al-Fadl (Medinan, d. ca. 120/737) and Ja‘far ibn Rabi‘a
(Egyptian, d. 136/753) are the Turks mentioned by name.®! On the
other hand, when the report is transmitted through the link Zuhri «
al-A‘raj, then no such reference of the name appears.6® And the link
Abii 1-Zinad (‘Abd Allah ibn Dhakwan, Medinan, d. 130-32/747-49)
+ al-A‘raj, is even more suggestive because it splits during the gen-
eration that reported from Abu l-Zinad. Note specifically that Aba
l-Yaman, Shu‘ayb and Warqa’ report from him variants mentioning
the Turks by name, while the one reported by Sufyan ibn ‘Uyayna
does not.%® But before one jumps to the conclusion that Ibn ‘Uyayna
was probably the one responsible for mentioning the Turks by name,
it is worth noting that when he reports from the isnads of Zuhri «
Ibn al-Musayyib and Zuhri + al-A‘raj, no such reference to the Turks
appears. Moreover, from a note made by Bukhari on Ibn ‘Uyayna’s
report from Zuhri « al-A‘raj, we learn that the descriptive phrase
“small-eyed, flat-nosed, with faces like flattened shields” was actually
an addition made by Abi I-Zinad when reporting the tradition of al-
A‘raj.% To this, one may add the comment made by Muhammad ibn
‘Abbad (d. 234/848) when reporting the Ibn ‘Uyayna «+ Abu l-Zinad

$*Humaydi 2/269; Nu‘aym ibn Hammad 192r; Bukhari, Sahih 3/233; Muslim
8/184; Abi Dawud 4/112; Ibn Maja 2/1371; Basawi 3/161-62; Ibn Hibban, Sahih
8/263; Bayhaqi, Sunan 9/175; Qurtubi, Tadhkira 2/319. See also Nu‘aym ibn
Hammad 191r-v, for one isolated variant of al-Fadl ibn ‘Amr ibn Umayya al-Damri
and another attributed to Abii Hurayra by Zuhri in a magta‘ form, where similar
descriptive elements are cited, but without explicitly saying that those referred to
are the Turks.

$1Bukhari, Sahih 3/233; Muslim 8/184; Abu Dawiid 4/112; Ibn Hibban, Sahih
8/263; Nasa’i, Sunan 6/44-45; Hakim 4/475-76; Hammam ibn Munabbih (d.
132/749), Sahifa, ed. Rif‘at ‘Abd al-Muttalib, Maktabat al-Khanji, Cairo 1985,
the margin of 632.

62Tabarani, al-Mu‘jam al-Awsat 1/60; Ibn ‘Asakir 19/145.

63See Abt Nu‘aym, Dala’il 475; Ibn Kathir, Nihaya 1/19, quoting Bukhari.

$4Bukhari, Sahih 3/233.
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« al-A‘raj variant: “It has reached me,” he says, “that the followers of
Babak had hairy boots” (balaghant anna ashdba babak kanat ni‘aluhumu
l-sha‘r).5

Other less-circulated variants and traditions are also worth noting.
As transmitted by Hammam ibn Munabbih (d. 132/749), the Aba Hu-
rayra tradition mentions, instead of the Turks, both “Khiiz and Kirman
from among the a‘ajim.”® Fighting against the Turks is mentioned in
an isolated tradition attributed to ‘Umar, not the Prophet, and as such
was cited in the context of an account of an actual Muslim war against
them on the eastern front during ‘Umar’s time.®” There is also one
tradition, attributed to the Prophet in a mursal form by al-Hasan al-
Bagsri, that contains an interesting comment identifying people with
faces like flattened shields as Turks, and those who wear hairy boots as
Kurds.%8

Unclear in formulation, but vivid and rich in details, these tradi-
tions reflect, above all, certain cross-currents and ambivalences in the
complex process of absorbing a strong neighbour and an enemy into
Islam, and the rise, from the second/eighth century on, of the Turk-
ish element in the life of the Muslim state. The task of giving a full
account of the appearance of the Turks on the scene and the relations
between them and the early caliphate lies beyond the scope of this
study. From a few scattered reports at hand, we learn of a Turkish
raid on Adharbayjan and an order by ‘Umar II to fight them in the
year 99/717.%% During Hisham’s reign and throughout the years 108-
14/726-32, fierce fighting was continuously conducted against them in
Farghana and Samarqand.”™ In the year 117/735 we hear about a ma-
jor attack by Turks on Khurasan.”? Other engagements with them

65Bayhaqi, Sunan 9/176. On the uprising of Babak al-Khurrami in the year
221/836, see Mas‘idi, Murdj 2/350-52.

66This was reported by ‘Abd al-Razzaq « Ma‘mar. See Ibn Hibban, Sahih 8/262;
Hakim 4/476; Bayhaqi, Dala’il 6/336; idem, Sunan 9/176; Qurtubi, Tadhkira
2/319; Suyiiti, Khasa’is 2/112, quoting Bukhari.

57 Abii Nu‘aym, Dala’il 475-76.

%8Nu‘aym ibn Hammad 192r.

%1bn ‘Asakir 10/349, quoting Khalifa ibn Khayyat.

70 1bid. 4/45, 16/444, 447.

1 1bid. 2/800, quoting Khalifa.
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were recorded for the years 142-43/759-60 and 147/764.7 And the
recognition of their rising military power seems to have stood behind
the decision of the early ‘Abbasid caliphs Mansiir and Mahdi to recruit
them for the struggle against the Kharijites.”® From that time on,
their importance as a military force consistently continued to rise and
reached a new peak during the reign of al-Mutawakkil (d. 247/861),™
which was also the background for Jahiz’ essay on their merits, cited
above. Though the author’s purpose was explicitly stated as one of
harmonization, not preference, he could not but say that fighting was
as characteristic of the Turks as wisdom was of the Greeks, manufac-
turing for the Chinese, poetry and rhetoric for the Arabs, and so forth.
In this respect, Jahiz also cited Hamid ibn ‘Abd al-Hamid’s answer to
the caliph Ma’miin, saying that granted the choice to fight Turks or
Kharijites, he would certainly choose the latter.”™

During certain periods of Muslim history, the role of Islamized Turk-
ish dynasties, like the Seljuks and Ottomans, became predominant.
This naturally provided favourable ground for promoting Turkish mer-
its. However, this could not have been done since it would have under-
mined the position of the Arabs, whose precedence had by that time
established deep roots; it was, after all, the Arabs who had given Islam
its scriptures, its prophethood, its caliphate, and so forth. In the words
of several scholars who lived during and immediately after the rise of
the Ottomans to power in the early tenth century AH, to say: “Rather
the injustice of the Turks than the justice of the Arabs” (jawru [-turki
wa-la ‘adlu Il-‘arab) was not only “vile talk” (kalam sagqit), but also
“manifest unbelief” (kufr sarih).™

"2Basawi 1/127, 132.

73¢ Agkari 184, quoting Jahiz. Concerning Mansiir’s policy in this respect, compare
also with the Syriac source in Chabot, ed. and trans., Chronique de Denys de Tell-
Mabhre, 84/72; cf. P. Crone, Slaves on Horses, Cambridge 1980, 16.

7ACf. Goldziher, Muslim Studies 1/140.

78Jahiz, Mandgqib al- Turk 17, 25-35, 45-47.

76Samhidi 93; al-Qari, al-Masni‘ Fi Ma‘rifat al-Hadith al-Mawdi*, ed. ‘Abd al-
Fattah Abi Ghudda, Maktabat al-Matbii‘at al-Islamiya, Aleppo 1969, 69. This
saying was briefly noted by Goldziher, Muslim Studies, 1/246 as a proverb “which
probably came into being in later times.”



CHAPTER VI

SUMMARY DISCUSSION
AND CONCLUDING NOTES

THE PRESENT WORK was initially stimulated by the feeling that the
way modern scholarship has dealt with the issues concerning the rela-
tions between Arabs and non-Arabs in early Islam has left both major
and minor gaps to be filled. In particular, research thus far has fo-
cused primarily on the evidence of historical texts, and has paid only
slight attention to the rich and varied materials in hadith and tafsir.
One must of course concede that this material is basically anachronis-
tic, representing retrojections of later controversies, but the fact that
almost all currents are represented in it adds to rather than detracts
from its value for historical research.

As the present work has implicitly shown, the methodological prob-
lems facing modern scholarship on such matters are also of a conceptual
nature. Failure to deal with the relations between Arabs and non-Arabs
beyond the paradigm of conquerors and converted from among the con-
quered has been a major factor behind the inability of contemporary
research to come to terms with the sharp discrepancies in the relevant
material. To all intents, an a priori acceptance of the notion that the
Arab polity and Islam coincided right from the outset, i.e. that Islam,
in more or less the classical form that has reached us, was from the
beginning the religious project of whatever political entity the Arabs
had in the seventh century AD, is not sustained by Muslim tradition
itself if the latter is subjected to critical scrutiny. Moreover, it must

112
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be recognized that in order to move such a scheme from the domain of
chimera to that of historical reality, one must presume the operation
of certain material and physical factors. But that is in itself problem-
atic. The proposition that Arabia could have constituted the source of
the vast material power required to effect such changes in world affairs
within so short a span of time is, to say the least, a thesis calling for
proof and substantiation rather than a secure foundation upon which
one can build. One may observe, for example, that in spite of all its
twentieth-century oil wealth, Arabia still does not possess such material
and spiritual might. And at least as extraordinary is the disappearance
of most past legacies in a wide area of the utmost diversity in languages,
ethnicities, cultures, and religions. One of the most important develop-
ments in contemporary scholarship is the mounting evidence that these
were not simply and suddenly swallowed up by Arabian Islam in the
early seventh century, but this is precisely the picture that the Arabic
historical sources of the third/ninth century present.

True, mainstream traditional Islam from the late second/eighth cen-
tury on pulled constantly towards the classical scheme of the relation-
ship between Arabism and Islam. To give a full assessment of the objec-
tive historical factors behind this development has not been the aim of
the present work, which has rather sought to examine the literary pro-
cess that reflects this steady but gradual shift, in as much as the issues
under discussion here are concerned. By applying a method of isnad
analysis as well as a thematic investigation into the material at hand,
we have arrived at certain conclusions concerning not only the dates
and historical circumstances in which Arab particularism and Islamic
religious universalism were fused, but also concerning such realities as
may have prevailed prior to this fusion.

As implied on several occasions throughout this work, its conclu-
sions are not offered as discoveries of currents and themes previously
unknown to modern scholarship; many of these have been familiar since
the time of Goldziher and Wellhausen. Rather, an attempt has been
made here to reset these within a new paradigm based on the profuse
and valuable evidence of Muslim tradition in the fields of hadith and
tafsir; in doing do, our aim has been to provide a more comprehensive
framework for analysis and comparison and a better understanding of
questions hitherto overlooked or underestimated.
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Above all, there is the fact already noted by some scholars that
while the Qur’an reveals a clear consciousness of difference, it actually
expresses no ethnic or racial prejudice at all. Furthermore, it reveals no
explicit awareness of the Arabs as a separate nation and does not iden-
tify Mubhammad along ethnic lines, much less express preference for the
Arabs as his people. At the same time, the bedouins (a‘rab) are often
referred to in contexts of blasphemy, hypocrisy, unbelief, unwillingness
to fight for the cause of Islam and so forth. It is only from Qatada that
one can detect any attempt to diffuse the sting of Qur’anic deprecation
by saying that the verses concerned refer only to individual tribes and
not to all the bedouins.

The Qur’anic current that predominantly demeans bedouins finds
clear support in numerous hadith statements portraying bedouins in
very dark colours and contrasting bedouin life, habits and so forth, to
the hijra of believing Muslims. One notices that these statements are
very old as, to use one of Schacht’s dating criteria, they were attributed
to the Prophet in mursal forms by transmitters who lived in the early
second/eighth century. Similar attitudes were also attributed to the
caliph ‘Umar I and were reported as the personal positions of the early
second/eighth-century figures Sha‘bi and Hasan al-Basri, who, it seems,
were considered authorities solid enough to be invoked.

The Qur’anic term umma initially seems not to have denoted a na-
tional or ethnic entity. At least, this is how it was understood and
presented by most exegetical figures down to the mid-second/eighth
century, including Sa‘id ibn Jubayr, ‘Ikrima, al-Dahhak ibn Muzahim,
Mujahid, Suddi, Yazid al-Nahawi, ‘Ata’ al-Khurasani, ‘Atiya al-‘Awf1
and Ibn Jurayj. These either interpreted the term as referring to in-
dividual Companions of the Prophet or said that it generally referred
to “the best of people.” A current of clear Shi‘i colouring, represented
by a tradition of al-Baqir, interpreted it as referring to the Prophet’s
relatives. The earliest attempt to interpret umma along ethnic lines,
albeit only in an implicit way, is connected with the name of al-Rabr*
ibn Anas alone, though later attempts were recorded to “improve” the
isnad, to use Schacht’s term, by extending it from Rabi* backwards to
the generation of the Companions.

The same should be noted for the traditional current that comments
on certain Qur’anic statements by saying that the Prophet was sent
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to all mankind, i.e. not particularly to the Arabs. Here, the same
traditions that were attributed by Mujahid to the Prophet in mursal
forms later acquired full isnads, providing another example of what
Schacht terms as the tendency of the isnads of later traditions to grow
backwards and to assume finer and more polished forms.

The notion that the Prophet was not sent just to the Arabs gains fur-
ther support from the self-identifying epithet “master of all mankind”
(sayyidu wuldi adam) attributed to him. We also notice that this was
the main current, and that the epithet “master of the Arabs” was var-
iously connected with ‘Ali, Aba Bakr, ‘Abbas and other figures all the
way down to the early ‘Abbasid era. On the other hand, there is a
clear early second/eighth-century attempt, associated with the name
of Hasan al-Bagsri, to boost the ethnic identity of the Prophet by giving
him the epithet “forerunner (sabiq) of the Arabs,” while his three non-
Arab Companions Salman, Suhayb and Bilal receive parallel epithets
through which each represents his own people (Persians, Byzantines
and Abyssinians). The implicit references to such non-Arab Compan-
ions and their peoples, especially the Persians, should in all probabil-
ity be seen as representative of a major exegetical current on several
Qur’anic verses. Of these, a special note has been made of Sirat al-
Hujurat (49), v. 13, to which a Prophetic statement was attached in
the first half of the second/eighth century, warning explicitly against
preference for Arabs over non-Arabs.

Both the Qur’an itself and Qur’anic exegesis of the early to mid-
second /eighth century are thus completely silent concerning the ethnic
character of the message of the Prophet. Anywhere that the bedouins
or bedouin life are referred to as a group or a category in either Qur’anic
exegesis or hadith literature, it is by way of demeaning and in terms of
contempt that this is done. At the same time, there is a strong current
in both genres that makes direct reference to non-Arab individuals and
ethnic groups who were either active during Muhammad’s lifetime or
to whom his message was also directed—with a strong emphasis on the
universalist and egalitarian character of this message.

To all intents, such a state of affairs stands in clear contrast to the
traditional current that attributes to the Prophet statements of pure
nationalistic character vis-d-vis the Persians and Byzantines. However,
a close examination of the isnad information on such statements clearly



116 Summary Discussion and Concluding Notes

shows that these were the creations of tradents who lived around the
mid-second/eighth century, a period in which we believe the great fu-
sion between Arabism and Islam reached its culmination.

Though the present work has not aimed at a thorough investigation
of the early Muslim conquests, note has been made of several instances
in futuh reports where “the Arab forces” are separately identified. That
the Arabs politically benefited from the collapse of Persian and Byzan-
tine rule in the area and played a role in these developments is of course
not to be denied. What cannot be accepted on face value is the assump-
tion that such a role was part of a religious project of the Arabs right
from the outset. The main thesis forwarded in the course of this study
is that the first/seventh century witnessed two parallel, albeit initially
separate processes: the rise of the Arab polity on the one hand, and
the beginnings of a religious movement that eventually crystallized into
Islam. It was only in the beginning of the second/eighth century and
throughout it, and for reasons that have yet to be explained, that the
two processes were fused, resulting in the birth of Arabian Islam as we
know it, i.e. in the Islamization of the Arab polity and the Arabization
of the new religion.

Our traditional sources of the second/eighth century are, in a sense,
mostly the literary expression of the discussions and debates that culmi-
nated in this fusion. To demonstrate this proposition, several examples
have been given of discrimination between Arabs and non-Arabs within
the framework of the Arab polity that was emerging in the first/seventh-
century; these include discussions of the possibility of enslaving Arabs,
exempting Arabs from the payment of tithes, and permitting mixed
marriages with non-Arabs. These cases stimulated no explanation—let
alone religious justification—by scholars throughout the second/eighth
century. Similar queries may be raised concerning the reports on issues
of discriminatory treatment of Arab tribes that persisted in rejecting
conversion to Islam, like Bani Taghlib. Here, it has been highly sug-
gestive to note that the second/eighth and early third/ninth-century
authorities Thawri, Abu Hanifa, Shafi‘t and Ibn Hanbal held such a dis-
criminatory position, relying on a Kiifan tradition that attributed this
position to ‘Umar I. The issue of discriminating between non-Muslim
Arabs and non-Arabs in the field of payment of jizya was also a mat-
ter of hot controversy between Malik ibn Anas, Shafi‘i, Aba ‘Ubayd
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and other contemporaries of theirs. And beyond the general question
of what sort of Islam there was in the second/eighth century, there is
the fact that behind ‘Umar I's policy towards Bania Taghlib lie mainly
political and military, not religious considerations. As for the tradi-
tional lore concerning the issue that only Muslims could live in Arabia,
a close examination of this reveals that the attribution of such policies
to ‘Umar I and others, concerning the Jews of Khaybar and the Chris-
tians of Najran, was the work of the generation of Zuhri, Hasan al-Bagri
and ‘Umar II. There is also the unique information occasionally cited
by Ibn ‘Asakir that during the reigns of ‘Abd al-Malik and Hisham,
separate registers (dawdwin) were kept for Arabs and non-Arabs.

It is only within this new scheme that one can understand the poli-
cies attributed to ‘Umar I to distinguish between Arabs and non-Arabs
in the fields of settlement, occupation, etc., and his order to refrain
from imitating ‘ajam in speech, dress fashions and habits. As one
would expect, some traditional attempts to connect the same policies
and attitudes with the name of the Prophet were also recorded, though
reports stating that he conceded certain non-Arab practices were also
not lacking. A thorough examination of the relevant material shows,
however, that such attempts belong only to the second/eighth cen-
tury. And in the case of the Prophet’s reported prohibition of imitat-
ing a‘@jim in kissing the hands of their kings, one cannot but notice
the existence of information to the contrary concerning not only the
Prophet, but also the caliphs ‘Umar I and ‘Abd al-Malik. In fact, the
only caliphs who reportedly did not allow people to kiss their hands
were the second/eighth-century rulers Hisham, Mahdi and Ma’miin.
As for another reported injunction by the Prophet, the prohibition of
the a‘jami practice of mentioning the name of the addressee at the be-
ginning of a letter, note should be made that such a Prophetic sanction
was not known to a scholar as late as Shaybani, who instead relied
on the reports concerning practices during the times of Mu‘awiya and
‘Abd al-Malik for ruling that there is no objection to writing in this
way.

Other first/seventh century figures like ‘Ali ibn Abi Talib, ‘Abd
Allah ibn ‘Amr and Ziyad ibn Abi Sufyan were reported to have dif-
ferentiated between Arabs and non-Arabs in terms of occupation. And
the case of the people of Kiifa rejecting the appointment of Sa‘id ibn



118 Summary Discussion and Concluding Notes

Jubayr to a judgeship during the time of Hajjaj, on the ground that
he was a mawla, is one in point. But probably the most important
field in which discrimination was reported was the issue of worthiness
(kafa’a) in marriage, and specifically, mixed marriages between Arabs
and non-Arabs. The statements attributed to non-Arab Companions
like Salman al-Farisi and the actual cases of his and the black-skinned
Bilal’s attempts to marry Arab women are important ones in this re-
spect. One also cannot ignore the reports that ‘Umar I, Mu‘awiya,
‘Umar II, Hasan al-Basri, Zuhri, and even personalities as late as Ibn
Jurayj and Thawri, stood strongly against mixed marriages. Other re-
ports do not fail to note that to be the offspring of a mixed marriage
(hajin) was not an easy position for even the Umayyad princes, sons
and grandsons of the caliph ‘Abd al-Malik. And on the whole, the
policies of Mu‘awiya, ‘Abd al-Malik, Sulayman ibn ‘Abd al-Malik and
‘Umar II are reported to have been pro-Arab. As for the ‘Abbasid
movement (da‘wa) and early state, recent research has clearly shown
that in spite of the fact that non-Arabs took an active part in them,
both remained basically Arab in leadership and political aspiration. To
be of non-Arab descent was difficult for a person as eminent as Abi
Hanifa and other prominent figures of the nascent legal school based
on the doctrine of independent legal reasoning (ashab al-ra’y), just as
it had been for Umayyad hajin princes half a century earlier. And as
the case of Ibn Hanbal shows, not to boast of one’s pure Arab descent
was considered a great merit even in the first half of the third/ninth
century.

As against what we believe to have been initially a non-national
character of the new religion, the impact of the rising Arab polity on it is
clearly reflected in the attempts to stress the national Arabian identity
of the prophet of Islam and of Arabic as the divine tool of revelation.
Concerning the Prophet, these attempts centred around interpretation
of the Qur’anic adjectives ummi and ummiyin. Though the available
traditional material is not totally conclusive, we can discern an early
phase of a passage from interpretation of the terms as denoting those
who are other than “People of the Book” to identifying those who
do not have /recite a scripture, i.e. the Arab polytheists. This step
was connected with the name of Ibn ‘Abbas by the mid-second /eighth
century Ibn Jurayj, albeit on unspecified authority. The second phase
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was to drop polytheism and illiteracy and to assert simply that ummi
and ummiyin denote an Arab prophet and Arabs, respectively. This
was traditionally connected with the names of the contemporaries of
Ibn Jurayj, Sa‘id ibn Abi ‘Ariba, Asbat and al-Rabi* ibn Anas.

We have sufficient grounds for believing that this development in
Qur'anic exegesis was part of a general process, during the early to
mid-second/eighth century, which marked the assertion of the national
character of the Prophet and his message to the Arabs. For we also no-
tice that the same traditions that attributed to Muhammad statements
or deeds promoting his Arab attributes or those of the Arabs in gen-
eral, were reported either in mursal forms by the early second/eighth-
century Khalid ibn Ma‘dan or as the personal statements of his younger
contemporary, Zuhri.

Certainly, clear support for this current was provided by several
Qur’anic passages in which the Qur’an is described as a scripture in
Arabic. The notion, however, that Arabic was a divine tool of revelation
seems clearly to have risen around the turn of the first /seventh century.
It is prominently connected with the name of Muhammad al-Bagqir,
who in several cases transmitted Prophetic traditions to that effect in
mursal forms, while later formulations add to the chain of transmitters
the link of the Companion Jabir between Muhammad al-Baqir and the
Prophet. Al-Baqir’s contemporaries, Wahb ibn Munabbih and Zuhri,
are cited as saying themselves that Arabic was God’s choice for the
divine language of Paradise. But the case of Zuhri is another example
where the tendency of isnads to grow backwards can clearly be seen.
Only one generation after Zuhri the same notion was. attributed in a
full isnad through him to the Prophet.

Towards the late second/eighth—early third/ninth century, a sup-
plementary element was attached to this original core that demeaned
non-Arabic languages, especially Persian, and prohibited people from
learning or speaking them; not unexpectedly, this notion also provoked
an opposing counter-current. However, reviewing the earlier material
that cites first /seventh century figures as urging the spread of the learn-
ing of Arabic, one clearly notices the absence of any religious motives
behind the policies of ‘Umar I, Mu‘awiya and ‘Abd al-Malik, whose
explicitly stated aims were to increase manliness (muruwwa) and to
facilitate the governing of the Arabs, etc., and who often urged the



120 Summary Discussion and Concluding Notes

learning of astronomy and genealogy as well. We also notice that in
the case of ‘Umar I, some early to mid-second/eighth century attempts
were made to rehabilitate his motives by attributing to him the line
of reasoning that learning Arabic was necessary for knowledge of the
scriptures. This was pursued in a tradition of ‘Ata’ ibn Abi Rabah and
two mursal reports by Hasan al-Bagri and Ghalib al-Qattan. The case
of ‘Ata’ is especially interesting because he also attributed almost the
same claim to the Prophet in a tradition whose full isn@d goes back
through Abi Hurayra.

In any case, the rise of the position of Arabic as the language of
scripture and the assertion of the Arabian attributes of the Prophet
and his people from the early second/eighth century on was simultane-
ous with the rehabilitation of the image of bedouins as the core of the
emerging national Arabian identity. Again, our available isnad infor-
mation points to the generation between ‘Umar II, Zuhri and Salih ibn
Kaysan as most active in this field—whether by teaching the bedouins
(i.e. spreading religion among them), circulating a Prophetic saying
that those from among them who are converted to Islam must not
be treated as bedouins, and even referring in a very curious way to
the message of Muhammad as “the religion of the bedouin” (din al-
a‘rabi). The passage from bedouinism to Arabism was expressed by
another contemporary of this group, the poet Jarir, who says that the
name a‘rab is only a pejorative one given by non-Arabs, and that the
proper name to be used is “Arabs.”

The improvement in the position of Arabs as a result of these de-
velopments was tremendous. From the two mid-second/eighth century
authorities Ibn Jurayj and ‘Awf al-A‘rabi we hear of traditions that say
that being an Arab whose tongue is not a‘jami is an important condi-
tion for the recitation of the Qur’an and leading Muslims in prayer. To
the position of Arabic as a sacred language was soon added the Ara-
bian ethnicity of Muhammad as the second focal point around which
traditions extolling the merits of Arabs revolved. These traditions urge
love of the Arabs for these two reasons: thus, for example, they connect
loving and hating them with loving and hating the Prophet, promote
the notion that Arabs are actually God’s choice from among all peo-
ples and creatures, establish their leading position together with that
of Quraysh, warn against cheating or slandering Arabs, urge the safe-
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guarding of their well being, and assert that their survival is light in
Islam. An investigation into the isnads of such traditions shows that
they were usually circulated by mid-second/eighth century authorities
who reported them from the generation of Thabit al-Bunani, ‘Amr ibn
Dinar, ‘Ata’ ibn Abi Maymiina, ‘Ali ibn Zayd ibn Jud‘an, al-‘Ala’ ibn
‘Abd al-Rahman and others.

Needless to say, this is not meant to imply that such a great fu-
sion was an easy or a smooth one. After all, Arabian Islam eventually
developed into a faith that engulfed other ethnicities and races. And
though Islam retained and still retains highly important features from
the crucial period of its fusion with Arabism, its far-ranging spread en-
sured that its initial universalist and egalitarian elements would not be
completely vitiated, and in certain cases this diffusion even imparted
to these elements a new impetus. On the level of inter-ethnic and inter-
racial relations, the traditional material reveals the high complexity not
only of keeping alive these early universalist features within the frame-
work of Arabian Islam, but also of engulfing other ethnicities, cultures,
and races that converted, came under the rule of the caliphate, or lived
in neighbouring regions. The ambivalences of universalist acceptance
and particularistic rejection, as well as the contempt and fear of Muslim
Arabs towards non-Arabs in daily life and in the form of eschatological
speculations, reflect, after all, the historical sensitivity and insecurity
of the Arabs in an area that has constituted from time immemorial
what may be termed as the path of world empires, where a rich mo-
saic of cultures, religions and other legacies, together with political and
economic cross-interests and pressures, makes its presence felt.

It is within this framework of a highly sensitive balance between
inter-dependence and particularism that the attitudes that Arabian Is-
lam developed towards other ethnicities must be considered. As such,
the scheme of tribal genealogical relations that in the Old Testament
reflect the relations between the Israelites and other nations was also
applied by Arabian Islam. Here, the case of relating not only Judaism
to Islam but also the Jews to the Arabs was repeated in varying de-
grees in the cases of Persians, Copts, Abyssinians, Byzantines, Turks
and possibly others as well. Clearly, the initial position of Islam as
a universal heir and continuator of previous messages of prophets and
saintly figures, both Judeo-Christians and those of other peoples too,
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facilitated their acceptance within the above-mentioned scheme. How-
ever, the degree of such acceptance varied from one case to another in
a way that corresponded to the actual facts on the ground, e.g. the de-
gree of receptivity or resistance of each of these peoples to Arabization
and Islamization, and other circumstantial factors. Hence the Persians,
for example, were accepted by one major current as sons of Isaac and
cousins to the Arabs, the sons of Ishmael. The fact of their support
for the ‘Abbasid movement and early state gave rise to other traditions
that described them as supporters of the people of the house of the
Prophet or even as God’s army upon earth, promoted certain groups
of pious Muslims from among them to the rank of Quraysh, and so
forth.

The same can be noted in the way in which the Copts of Egypt
were related to Arabian Islam through the marital relations of both
Abraham and Muhammad with them. The case of the Copts proves to
be the easiest historically because, after a continuous chain of almost
yearly uprisings throughout the second/eighth and early third/ninth
centuries, Egypt was eventually Islamized and Arabized. The conclu-
sive isnad information on the traditions recommending good treatment
of the Copts on account of this scheme of marital relations shows that
they were the product of the generation of Zuhri, Makhil and al-Baqir,
and constitutes a clear—albeit indirect—proof that this was the period
when perceptions of Islam as an Arabian religion began to crystallize.

More problematic was the attempt to include the Turks within this
scheme of genealogical relationship to the Arabs. The ambivalent atti-
tude towards the Turks that one encounters in early hadith and tafsir
must be explained against the background that they were historically a
strong neighbouring nation that constituted a genuine military threat
to the caliphate prior to their conversion and rise to a high adminis-
trative and military position from the third/ninth century on. With
this transition, the old statements that viewed this eastern enemy as
descendants of the eschatological Gog and Magog, whose overpowering
of the Arabs was in some quarters anticipated as one of the signs for the
end of times, and with whom clashes should therefore be avoided, gave
way to a new approach that found a proper place for the Turks within
the scheme of genealogical relationship to the Arabs. Our investigation
has led us to the conclusion that such a shift of attitude was effected
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around the beginning of the third/ninth century, with al-Haytham ibn
‘Adi being one of the names associated with it.

The deep sense of historical insecurity within Arabian Islam cannot
be fully appreciated without taking into consideration the prolonged
enmity of the Byzantines on its northern frontier. An investigation
that we have conducted on a previous occasion completes the picture
of the deep insecurity that the emerging Arabian Islam felt, and that
in both hadith and tafsir was expressed in apocalyptic speculations
concerning the imminent threat of a reconquest of Syria by the whole
Christian world under Byzantine leadership. There, it has been shown
that such speculations, which were also predominantly seen as events
preceding the end of times, were actually portrayed along lines similar
to the ones drawn for the Arabs’ occupation of Syria.

Of an even more complicated nature are the attitudes of Arabian
Islam towards blacks. As clearly reflected in the traditional material
reviewed above, complex attitudes arose from a number of factors. One
of these was an old local Meccan tradition involving eschatological spec-
ulations about an expected Abyssinian attack upon and destruction of
the Ka‘ba—an anxiety entirely disproportionate to any real threat that
Abyssinia ever posed to Islam, its hostility to the new faith notwith-
standing. Hence, the cause for the intensity of such anxiety must be
sought in the absorption into traditional Islam of a local tradition that
probably reflects the fearful impressions of an Abyssinian campaign
in pre-Islamic times and a possible military presence of forces from
Abyssinia in Arabia sometime in the first/seventh century. As for the
approximate period in which such absorption was achieved, our inves-
tigation points clearly to the generation of those who reported it from
Mujahid’s main Meccan transmitter, Ibn Abi Najih, i.e. tradents ac-
tive in the second quarter of the second/eighth century, especially Ibn
Ishaq, Ibn Jurayj and Sufyan al-Thawri.

Another factor influencing the negative attitude towards blacks was
clearly the existence of a substantial number of black slaves (known
as the Zanj) concentrated in southern Iraq, especially around Basra.
This community constituted a hotbed of social unrest as early as the
late first/seventh century, and in the mid-third/ninth century this cul-
minated in a general uprising that lasted for fifteen years and posed
a major threat to the caliphate. Qur investigation points clearly to
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the emergence in that area of a popular slogan that demeaned blacks
as folk who “steal when they are hungry and fornicate when they are
sated” and warned against acquiring them for service. We could also
identify certain Basran figures, like ‘Anbasa al-Basri, who in the second
half of the second/eighth century circulated this slogan in the form of
a statement by the Prophet.

Blacks were recognized within the scheme of relationship to the
Arabs (as the sons of Ham); but according to one exegetical tradition,
their colour was a punishment from God because Ham saw his father
Noah naked. And indeed, in one variant of a tradition on worthiness
for marriage sharp warning was made against black colour as “a trait
of disfigurement.”

As against this anti-Zanji current, certain attempts were also made
to diffuse the sting by pointing to the good qualities of blacks. Tradi-
tionally, these attempts relied upon a third factor that determined the
attitude of Arabian Islam to blacks, namely the existence of a group
of pious figures in early Islam like Bilal, the Negus and Mihja‘, or the
saintly black Lugman, who was recognized in the Qur’an. Indeed, refer-
ence to these figures as “masters of the people of Paradise” is made by
some traditions that extol the merits of black slaves (siddn) and urge
people to acquire them, saying that they bring blessedness, etc. One
may even add that the saying “obey even a black slave,” which Lewis
rightly noted as a rhetoric device, and which our investigation has con-
firmed as an attempt to promote absolute obedience to authority, still
carries within it a grain of early Muslim egalitarianism.

Beyond this category of peoples that occupied the main attention
of Arabian Islam, occasional references to other ethnic or racial groups
were also made. Of these, mention may be made of Nabat (rem-
nants of the Aramaean peasantry population), ‘Ubbad (Christians of
Kifa), Zutt (possibly the gypsies), Kurds, Berbers, Khazars (or Khiiz),
Kirman, Indians and Slavs (sagaliba). The scarcity of statements con-
cerning some of these, like Indians, Slavs or even Berbers, may be
explained by the fact that they were far away from the central scene
of the caliphate and their presence was not closely felt. Note that
the Slavs were still incorporated into the scheme of relationship to the
Arabs through their identification as sons of Japheth, though it was
immediately added that “no good resides amongst them.” Others, like
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the Khiiz, Kirman, and Kurds, were occasionally incorporated into the
traditional lore warning against the Turks. Prejudice against the Zutt
was expressed by presenting them as resembling the Angel of Death
on account of their dark skin and huge physical proportions. And the
‘Ubbad were noted only as being most unfortunate because of the rise
of Islam (ashqa I-nasi bi-l-islam)—possibly a comment on their refusal
to convert.

Indeed, out of this group, only the Nabat or Anbat gained a sub-
stantial representation in the tradition of Arabian Islam. From the
contents of the relevant statements reviewed above, it becomes clear
that this group, which was the quickest to dissolve culturally and lin-
guistically into the emerging Arab ethnicity, was despised rather from
a social and occupational standpoint, a fact that gives support to von
Grunebaum’s observation that the “nationalistic ideal” that the town
dwellers in the Near East adopted with the rise of Arabian Islam was
that of a “bedouin nation.”
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In the arrangement adopted here, the Arabic definite article (al-), the
transliteration symbols for the Arabic letters hamza (’) and ‘ayn (),
and distinctions between different letters transliterated by the same
Latin character (e.g. d and d) are ignored for purposes of alphabetiza-
tion. An effort has been made to indicate the sorts of themes discussed
under the names of the various traditionists and authorities indexed,
but it should not, of course, be assumed that all the persons named
actually did discuss the issues or hold the views later attributed to

them.

‘Abbad ibn ‘Ubayd Allgh ibn AbT Rafi‘, and
attitudes to black slaves, 83-84

al-‘Abbas ibn ‘Abd Allsh ibn Mi‘'bad, evi-
dence on Prophet’s perception of future, 26

al-‘Abbas ibn ‘Abd al-Muttalib
and splitting of land by act of God, 59; chil-
dren predicted to rule the Arabs, 103; ref-
erences to Arab ethnicity, 17, 115

‘Abbasids, 3, 17, 26, 34
as basically Arab regime, 118; importance
accorded to Persians among non-Arabs,
76-77; conflicting interpretation of Arab,
non-Arab influences, 41, 42; motives be-
hind revolution, 2; recruitment of Turks
to fight against Kharijites, 111; significance
of Persian support for, 122; threatened by
Zanj revolt, 86; traditions enhancing role
of Persians, 68

‘Abd Allsh ibn Abi Bakr ibn Muhammad ibn
Hazm, traditions on assimilation of Copts,
70

‘Abd Allgh ibn ‘Amir, and traditions on good
qualities of blacks, 87-88

‘Abd All&h ibn ‘Amr ibn al-‘Ag see Ibn ‘Amr

‘Abd Allsh ibn Burayda, on Mu‘iwiya’s pro-
motion of learning, 55

‘Abd Allkh ibn Din&r, on prohibition on nam-
ing addressee of letter, 35

‘Abd Allah ibn Sa‘id al-Magburi, attribution
of ‘Umar I's pro-Arab policies to Prophet,
31-32

‘Abd Allah ibn Salama, evidence on interpre-
tations of shu‘ad, 23

‘Abd Allsh ibn Tawis, and concept of immi-
nent onset of evil, 103
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‘Abd Allzh ibn ‘Ubayd Allah ibn ‘Umayr
and establishment of Quraysh as /mams,
58-59; see also Ibn AbT Mulayka

‘Abd Allah ibn Wahb, and assimilation of
Copts, 69, 70

‘Abd All&h ibn Yazid al-Ma‘Sfirf al-Migd, and
assimilation of Copts, 69

‘Abd al-Malik ibn Marwin
attitude to dominance of non-Arabs in run-
ning afairs of state, 40; difficulties for son
of mixed race, 39; non-religious motivation
of policies, 119-20; promotion of learning
Arabic, 55; significance of separate regis-
ters of Arabs, non-Arabs, 30, 117; tradi-
tion associating with concept of Arabic as
sacred language, 56; traditions on kissing
of hands, 34

‘Abd al-Muttalib ibn RabT‘a, and tradition of
splitting of land by act of God, 59

‘Abd al-Rahim al-Raqqas, reference to ‘Ali's
Arab ethnicity, 19

‘Abd al-Rahmin ibn AbT I-Zin&d, on prohibi-
tion on naming addressee of letter, 35

‘Abd al-Rahman ibn Hilil, and fear of internal
discords, 102

‘Abd al-Rahmén ibn Jubayr ibn Nufayr, and
violation of the Ka'ba, 98

‘Abd al-Rahmé&n ibn Ka‘b ibn Malik
and assimilation of Copts, 70; evidence on
interpretations of shu‘ad, 23

‘Abd al-Rahman ibn al-Mahdt, and Arab at-
titudes to blacks, 90

‘Abd al-Rahmé&n ibn Malik ibn Mighwal, and
slandering the Nabi¢, 79
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‘Abd al-Rabm&n ibn Mall see Aba ‘Uthmin
al-Nahdt

‘Abd al-Rahmin ibn Shumasa al-Muhni, and
assimilation of Copts, 69

‘Abd al-Rahmén ibn Yazid ibn J&bir
and: assimilation of non-Arabs, 72; slan-
dering the Nabag, 79

‘Abd al-Rahmé&n ibn Zayd, and Arab atti-
tudes to blacks, 93

‘Abd al-Rahmé&n ibn Ziy&d ibn An‘am, and
customs of the a‘djim, 33-34

‘Abd al-Razz&q al-San‘&ni
concept of Prophet as messenger to all,
15-16; on differentiation of all a‘rdb and
tawd’if, 8-9

‘Abd al-Wirith ibn Sa‘'ld, on ‘Umar I's pro-
motion of learning Arabic, 54

abdal, tradition identifying with mawdli, 13-
14

‘abid (“slaves”), ethnic, racial connotations of
term, 80-81; see also blacks, slavery

Abraha, campaign against Mecca, 100

Abraham
and significance of marital relations, 122;
learns Arabic through revelation, 49-50;
wives of, 70, 71, 104

Aba ‘Abd al-Rahm&n al-Hubilli, and assimi-
lation of Copts, 69

Abi J-Ahwag, and tradition on establishment
of Quraysh as Imams, 58

Abi 1-*Aliya Rufay' ibn Mihrén
and violation of the Ka‘ba, 98; and inter-
pretations of umma, 14

AbQ J-Aswad al-Du’ali, and tradition on
threat to Arabs from non-Arabs, 75

Abu Badr Shuj&‘ ibn al-Walid, and attitudes
to non-Arabs, 60-61

Aba Bakr
and: Arab attitude to Turks, 107; love and
hatred, 64-85; Prophet's reference to, as
“master of the kvhul,” 17

Abad Bakra, and Turks/sons of Keturah, 107

Aba 1-Dards’ ‘Uwaymir ibn Zayd
and: Arab attitude to Turks, 106; un-
favourable characteristics of blacks, 78-79:
marriage to woman of Ban@ Layth tribe,
37-38

Ab@ Dharr al-Ghifsrf
and: Arab attitudes to blacks, 88-91; as-
similation of Copts, 69; concept of Prophet
as messenger to all, 16: slanderous state-
ment about Bilil's mother, 23

Aba 1-Ghayth, S&lim
and: concept of Prophet as messenger to
all, 20; disapproval of agriculture as occu-
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pation for Arabs, 38; fear of internal dis-
cords, 102; violation of the Ka‘ba, 96

Aba Hamza
association with slandering the Nab&t, 80;
possible indentification with ‘Imrin ibn
AbT ‘Ats, 80

Abid Hanlfa
discrimination between Arabs and non-
Arabs, 116; non-Arab descent used as ar-
gument against, 42; on Arab fiscal policies,
29

Abd Harb ibn AbT LAswad al-Daylt (al-
Du’ali), and Arab attitude to blacks, 90

Aba Hazim, and interpretations of umma, 14

Aba Hurayra al-Dawst
and: acceptance of Arabic as sacred lan-
guage, 51, 54-55; Arab attitude to Turks,
107, 108, 109-10; Arabs as untrustworthy,
13; concept of Prophet as messenger to all,
16-17, 19-20; favourable attitude to Per-
sians, Byzantines, 71, 77; fear of internal
discords, 101; fusion of Arabs, Islam, 56;
identification of Persians with sons of Isaac,
68; integration of blacks into Islam, 87; in-
terpretations of umma, 14; imminent onset
of evil, 101, 103; loving the Arabs, 61-62;
Prophet’s repudiation of kissing of hands,
33-34; non-Arab prophets, 72; slandering
the Nabag, 79-80; splitting of land by act of
God, 59; the last days, 95; threat to Arabs
from non-Arabs, 74-75; unfavourable view
of Berbers, 78; violation of the Ka‘ba, 96—
97

Abid I-Hugayn
and: attitudesto Arabs and non-Arabs, 66;
establishment of Quraysh as Imams, 58

Abd ‘Imran al-Jawni, and Arab attitudes to
blacks, 89

Aba ‘Iqal Hilal ibn Zayd, and violation of the
Ka‘ba, 97

Aba Ishiq al-KhamTsl, Kh&zim ibn al-Husayn,
and attitudes to Arabs and non-Arabs, 64

Abu Misa al-Ash‘ari
and: Arabs as chosen of God, 59-60; threat
to Arabs from non-Arabs, 74; violation of
the Ka‘ba, 99

AbQ Muslim al-Khur&sani
and promotion of Arabic, 54, 55; reported
attitude to Arabs, 41-42

Abd Nadra, evidence on interpretations of
shu‘ab, 22

Aba 1-Najm al-‘Jjlt, expression of anti-Persian
sentiments, 25

Aba Quliba see Shayba al-‘AbeT
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Aba Raf*
and: attitudes to Arabs and non-Arabs, 62;
attitudes to black slaves, 83

Abi Sa'id al-Khudri
and: concept of Prophet as messenger to
all, 16-17; concept of Turks as eschatolog-
ical enemy, 108-109; evidence on interpre-
tations of sAu‘ad, 22

Abg Salama ibn ‘Abd al-Rahmé&n
and: fear of internal discords, 102;
prophetic tradition on ethnicity of black
Companions, 56; violation of the Ka‘ba, 96

Abu Salih ‘Abd Allah ibn al-Fadl
and concept of Turks as eschatological en-
emy, 109; and fear of internal discords, 101

Abu Sufy&n
and attitudes to Arabs and non-Arabs, 64-
65; Prophet’s reaction to slander of Band
Hashim, 58

Abi Sukayna, and avoidance of Turks,
Habasha, 105

Aba )-Sulayl al-Qaysi, Durayb ibn Nuqayr,
and Arab attitudes to blacks, 89

Abu Talib, reported inducement to follow the
Prophet, 25-26

Aba |-Tayysh Yazid ibn Humayd, and Arab
attitudes to blacks, 91

Abi ‘Ubayd al-Qasim ibn Sallim, on Arab fis-
cal policies, 29, 115

Aba ‘Ubayda ibn al-Jarrih, reported kissing
of ‘Umar I's hand, 34

Abii ‘Ubayda Ma‘mar ibn al-Muthannid
and interpretations of umma, 15; and con-
cept of Prophet as Arab, 49

Abi Umama As‘ad ibn Sahl ibn Hunayf, and
violation of the Ka‘ba, 97

Abi Um&ma al-Bahili, Suday ibn ‘Ajlan
and: concept of Prophet as messenger to
all, 16, 17-18; concept of Prophet’s Arab
ethnicity, 17-18; interpretations of shu‘ub,
23; Prophet's attitude to standing in his
presence, 34; the last days, 95

Abd ‘Uthmén al-Nahdi, ‘Abd al-Rahmé&n ibn
Mall, on discrimination between Arabs and
non-Arabs, 31-32

Aba Wa'il
and: avoidance of Turks, 105; Prophet’s at-
titude to non-Arabs, 79: identification with
Shagqiq ibn Salama, 105

Abi |-Yaman al-Hakam ibn N&fi‘ al-Bahréni,
and concept of Turks as eschatological en-
emy, 109

Ab@ Yiinus, and fear of internal discords, 101
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Abil Yusuf Ya'qib ibn Ibrahim
and Arab attitudes to blacks, 88; and warn-
ing against adhering to Khirijites, 92

Aba Ziby&n al-Janbi, Hugayn ibn Jundab, and
attitudes to non-Arabs, 6061

Abd 1-Zin&d ‘Abd Allgh ibn Dhakwian al-
Qurashi, and concept of Turks as eschato-
logical enemy, 109

Abd 1-Zubayr Muhammad ibn Muslim al-
Makki
and the last days, 95; and standing in pres-
ence of Prophet, 34-35; unfavourable view
of non-Arabs,78

Abid Zur‘a Yahya ibn Abi ‘Amr al-Saybé&ni,
and the last days, 95

Abyssinia, Abyssinians
attitude of Arabian Islam to, 121-22, 123;
Bilal as “master” of, 17, 115; descriptions
of slaves among, 80-81; no threat posed to
Muslim Arabia by, 100; traditions on at-
tempts to assimilate, 71; see also Habasha,
Negus

Adam, 78
as “master” of mankind, 17; children of, 16

addressees, controversy over naming at begin-
ning of letter, 35, 117

adhdn (“call to prayer™)
deemed a role appropriate to the Habasha,
87; protest against Bilal’s, because of his
black colour

Adharbayjin
fear of Turkish attack on, 107; letter of
‘Umar I to, 32; Turkish campaigns against,
108, 110

agriculture, tradition disapproving of, as oc-
cupation for Arabs, 36

ahl al-kitab see People of the Book

Abmad ibn Hanbal, complimented for not
boasting non-Arab descent, 42

‘A'isha
and: attitudes to black slaves, 83-85; ban-
ning non-Muslims from Arabia, 30; con-
cept of Prophet as messenger to all, 16-
17; concept of Prophet as messenger to
Arabs, 45; rebuke by Prophet for treatment
of bedouin, 53; worthiness in marriage, 37,
86

‘ajam, a‘djim, ‘ajami practices
described in Qur'Sn, 7; in tradition of
Prophet as messenger to all, 19; prohibi-
tions on imitations of, 33, 117; Qur'anic
use of sAu‘Gd interpreted as reference to,
20-21; traditions on concept of, as threat
to Arabs, Islam, 73-75; see also non-Arabs
and individual races
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al-*AlS’ ibn ‘Abd al-Rahmin
and: concept of Prophet as messenger to
all, 20; banning of non-Arabs from mar-
kets, 31; fusion of Arabs and Islam, 121;
privileged position of Arabs and Arabic, 57

al-‘AlS’ ibn ‘Amr al-Hanafi, and fusion of
Arabs and lslam, 57

‘Al¥ ibn AbS Talib
and: Arab attitudes to blacks, 91; attitudes
to Arabe and non-Arabs, 65; attitudes to
mixed marriage of Arab, non-Arab, 39;
concept of equality of race, 68; concept of
Prophet as messenger to all, 16; concept
of superior status of Arabs, 73; diflerentia-
tion between Arabe and non-Arabs, 117-
18; disapproval of agriculture as occupa-
tion for Arabs, 36; discrimination against
bedouins, 12; violation of the Ka‘ba, 98:
fiscal policies, 28-29; insistence on status as
muldjir, 11; ordered by Prophet to ensure
Arabs’ well-being, 60; references to Arab
ethnicity, 17; reported burning of gypsies,
78

‘Al ibn al-Mahdi, reference to Arab ethnicity
of, 19

‘AN ibn Zayd ibn Jud‘an
and: attitudes to Arabs and non-Arabs, 61,
64; fusion of Arabe and Islam, 121

‘AN Zayn a}-'Abidin ibn al-Husayn
and: concept of Prophet as messenger to
all, 16; kissing of hands, 34; tradition on
attitudes to black slaves, 85

‘Algama al-Shaybéni, and Arab attitudes to
blacks, 89

al-A‘mash, Sulaymin ibn Mihrin
and: discrimination between Arabs, non-
Arabs, relative to marriage, 39; fear of
intermal discords, 101; identification of
Turks as descendants of Keturah, 104-105;
Prophet's attitude to non- Arabs, 79; threat
to Arabs from non-Arabs, 74; Prophet's
perception of future, 268; violation of the
Ka‘'ba, 99

Amid, fear of Turkish attack on, 107

‘Amir ibn Salih al-Zubayri, and discrimina-
tion against blacks, 38

‘Amir a)-Sha'bi, see al-Sha‘'bi, ‘Amir ibn
Shurshil

‘Ammar ibn Ghilin, and avoidance of Turks,
Habasha, 105-108

‘Amr ibn AbT ‘Amr, evidence on interpreta
tions of shu‘ab, 22

‘Amr ibn Din&r
and: attitudes to Arabs and non-Arabs, 63;
attitudes to black slaves, 84; establishment
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of Quraysh as Iméms, 58; fusion of Arabs
and lslam, 121

‘Amr ibn al-Hamq al- KhuziY, and last days,
25

*Amr ibn Hurayth, and assimilation of Copts,
e

*‘Amr ibn Maymin al-Jazar?
and: attitudes to black slaves, 83; con-
tempt for blacks and Zanj, 86; marriage of
Bilil and brother, 38

*Amr ibn Taghlib
and: concept of Turks as eschatological en-
emy, 108-109; identification of Turks as
sons of Keturah, 108

‘Amr ibn Yahya ibn Sa‘id ibn ‘Amr ibn al-*Ag,
and violation of Ka'ba, 99

Anas ibn Milik
and: Arab attitudes to blacks, 88; assimi-
lation of non-Arabs, 72; attitudes to Arabs
and non-Arabs, 63, 64; concept of jealousy
as characteristic of Arabs, 13; concept of
Prophet as messenger to all, 16-17; con-
cept of Prophet's Arab ethnicity, 17-18;
discrimination between Arabs, non-Arabs,
relative to marriage, 38; establishment of
Quraysh as Imdéms, 57; loving the Arabs,
62; threat to Arabs from non-Arabs, 74;
unfavourable attitudes to non-Arabs, 77;
violation of the Ka‘ba, 87; worthiness in
marriage, 86

‘Anbasa al-Bagri, and attitudes to black
slaves, 83, 124

Anbag see Nabig

Angir
traditions on: love and hatred of, 64-6S;
offices pertaining to, 87

apocalypticism
and insecurities, 94-111; in Arabian-
Islamic attitude to Byzantines, 123; see
also eschatology

apostasy
association with occupation in agriculture,
36; sinfulness, after making Aijra, 10

a‘rdb, a‘rdbiya
Arab distinguished, 54; contrasted to those
making Aijra, 10-11; evidence on interpre-
tations of, 120; in depiction of bedouins,
7-9, 10-12; see also Arabe, bedouins

‘arabi, adjectival use to denote scripture, or
language of scripture, 48

Arabia, tradition on banning non-Muslims
from, 29-30, 117
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Arabic
concept of, as sacred language, 44, 48-53,
50-51, 54-55, 56, 118, 119-20; conflicting
traditions on promotion of, 31, 54

Arabs

attitudes to neighbouring ethnic groups:
ambivalence, 67-93; and concept of ‘ajam
as threat, 73-75; attempts to assimilate,
67-73; concept of bedouins as core of
emerging national identity, 120, 125, see
also individual races: concepts of: as cho-
sen of God, 59-60; as people from whom
Prophet descended, 51: discrimination be-
tween non-Arabs and: and enslavement,
27-28, 116; and exemption from taxes, 29,
116-17; and rejection of non-Arab habits,
33, 117; by keeping of separate registers,
30, 117; by separate identification of non-
Arab forces, 31, 116; equal treatment de-
manded in Iraq, 23; in differing interpreta-
tions of Qur'an, 7, 19-23; in terms of oc-
cupation, 35-36, 117-18; policy attributed
to ‘Umar I, 116-17; and mixed marriages,
36-38, 116, 118; by banning from markets,
31: recognition of role in Islam, 75-77; tra-
ditions on: attempts to assimilate, 68-75;
rise to prominence in third/ninth century,
60-81; see also individual tribes, peoples:
equation with those speaking Arabic, 56;
establishment of Quraysh as Imams, 57-
58, 59-60, 91; forces separately identified
from Islam, 116; fusion of Islam and: and
recognition of role in Islam of non-Arabs,
75-77; and rehabilitation of bedouins, 53~
$4; and traditions on love of the poor, 62;
by dropping of polytheism, illiteracy, 46—
47, 118-19; by stress on Arabian ethnicity
of Prophet, 44-48, 49-50, 118, 120; by el-
evation of Arabic, 44, 48-53, 55, 56, 118,
120; complexities, 121; concept not present
in Qur'sn, 9; dating of, 29-30, 63-64, 120-
21; gradual process, 26-27, 29-30, 41, 42-
43, 112-13, 115-16; numerous traditions
bearing witness to, 56-57, 61-66; recog-
nised in traditions on attitudes to Arabs,
non-Arabs, 61-66; significance of battle of
Dhi Q&r, 24-25; see also umma, ummi,
ummiyin; hating, and unsavoury charac-
teristica, 62-66; insecurities: and adoption
of bedouin life, 94; and internal discords,
101-102; and role as bearers of new faith,
94-95; expressed in apocalyptic forms, 94—
111: polity, and religious position of Is-
lam distinguished relative to slavery, 27-
28; relations with Persians: significance of
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battle of Dha Q&r, 24-25; traditional hos-
tile sentiments, 25: stress on descent, 42—
43; traditions identifying Prophet, Com-
panions with ethnicity of, 17-19

al-A‘raj, ‘Abd al-Rahm&n ibn Hurmuz, and
attitude of Arabs to Turks, 109-10

Artas ibn al-Mundhir
and: attitudesto Arabs and non-Arabs, 62;
violation of the Ka‘ba, 98

Arwd bint al-H&rith ibn ‘Abd al-Muttalib,
and ethnicity, 18

Asbit ibn Nagr al-Hamad&nl, interpretation
of ummi, ummiytin, 47, 119

A'shi Banl Mazin, and concept of Prophet’s
Arab ethnicity, 18

‘Agim ibn Kulayb, and Arab attitudes to
blacks, 89

al-Asma'7, ‘Abd al-Malik ibn Qurayb
and: Arab attitudes to blacks, 92; atti-
tudes to black slaves, 82-83, 86; banning
non-Muslims from Arabia, 30

astronomy
promotion of learning of, 119-20; Prophet's
reported commendation of knowledge of,
54-55

‘At&’ ibn AbT Maymiina
and: fusion of Arabs and Islam, 121; loving
the Arabs, 61-62

‘Ata’ ibn Abi Rabdh
and: Arab attitudes to blacks, 92-93; as-
similation of non-Arabs, 72; attitudes to
black slaves, 84, 85; fusion of Arabs, Islam,
§7; identifying abdal as mawali, 13-14; in-
tegration of blacks into Islam, 87; promo-
tion of learning Arabic, 54-55; scriptucal
nature of Arabic, 120: policies of ‘Umar I
reinterpreted as pro-Arabic, 120

‘Ata’ al-Khurasani
and interpretations of umma, 14; interpre-
tation of Qur’snic use of shu‘ab, 21

‘Atiya ibn Sa‘d al-‘Awf¥
and interpretations of umma, 14; interpre-
tation of Qur'anic use of shu‘ub, 21

‘Awf al-A‘rabi, and concept of Arabic as sa-
cred language, 55, 120

‘Awf ibn Malik, and concept of Prophet as
messenger to all, 16

‘Awsaja al-Bagrl, and attitudes to black
slaves, 84-85

al-Awza'l, ‘Abd al-Rahmén ibn ‘Amr
and: Arabs as chosen of God, 59-60; on
assimilation of non-Arabs, 70, 72

Ayyiub ibn ‘Utba, Abi Yahya al-Yama&ni, and
Arab attitudes to blacks, 92-93
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Badr, battle of
equal treatment of Arab, non-Arab soldiers
fighting in, 30; participation of non-Arabs
in Arab army, 75-76

Bahz ibn Hakim ibn Mu‘Swiya
association with traditions on Arab atti-
tudes to blacks, 89, 92; tradition on playing
of chess, 38

Bani ‘Abd Shams, clan addressed as “masters
of the Arabs,” 18

Banid Hishim
Prophet's response to slander by Abd
Sufy&n, 58; traditions on: love and hatred
of, 65; Prophet’s concept of divine choice
of, 58

Bani Kin&na, and tradition on establishment
of Quraysh as /Imdams of Arabs, 58, 59-60

Bani Layth, attitude to mixed marriage, 37—
38

Bani Taghlib
impact of Arab fiscal policies on, 28, 29;
rejection of conversion to Islam, 116, 117;
traditions on Arab attitude to, 77; tribal
associations, 29

al-Barri’ ibn ‘Azib
and: love and hatred of Angir, 64;
Prophet’s policy on clapping hands, 33

al-Barr&’ ibn Yazid al-Ghanawi, and threat to
Arabs from non-Arabs, 74

al-Basra
apocalyptic fear of attack by Turks, 107;
attitudes in, toward: Arabs and Arabic, 55;
black slave community, 123-24; Nabag, 80;
Zanj uprising near, 86

al-Bazz&r, and tradition on attitudes to black
slaves, 84

bedouins
and differentiation of Arabs, non-Arabs in
terms of occupation, 35-38; concept of, as
core of emerging national Arabian identity,
120, 125; discrimination against: in tra-
dition contrasting with sedentary peoples,
12; in order forbidding muAdjir to act as
brokers for, 12: pejorative depiction of, 7-
9, 10-12, 114; rehabilitation, reconciliation
with Islam, 53-54; reversion to life-style of,
11-12, 94; see also a'rad, a‘rabiya

Berbers
occasional references to, 124; traditions on:
identification as descendants of Ham, 71;
unfavourable characteristics, 77, 78

Bilal ibn Rabah
Arabian-Islamic attitude to, 124; black,
non-Arab, symbolic ethnic representative,
$6, 75, 87; equality notwithstanding non-
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Arab origins, 20; identification as “mas-
ter” of Abyssinians, 17; in traditions on at-
tempts to assimilate non-Arabs, 72; protest
at call to prayer on account of black race,
21; significance of attempt to marry Arab
woman, 118; traditions on marriage of
brother and, 38, 118

blacks
traditions on: Arabian-Islamic attitudes
to, 72, 73, 123-24; attitudes to slaves
among, 82-93; discrimination against, 36;
ethnic, racial connotations of descriptions
of slaves among, 80-81; expression of con-
tempt for, 86; identification as descendants
of Ham, 71; integration into Islam, 86-87;
positive qualities, 82-83, 86-88; promise of
becoming white in Paradise, 92-93; protest
at call to prayer on account of colour, 21;
unfavourable characteristics, 78-79; recom-
mendations against marriage with, 38-39;
worthiness in marriage, 3840, 86; see also
‘abid, slavery

blasphemy, Qur'nic asssociation with ‘arab,
8

booty, restriction on entitlement of bedouin
Muslims to share of, 12

Bukhari (language), tradition associating
with Hell, 51

Burayda al-Aslami, and Arab attitude to
Turks, 107

Burjan, fear of Turkish alliance with, 107

Byzantines, 30, 72
apocalyptic insecurities relative to wars
with, 107; Qur'Snic exegesis depicting, as
enemies of Arabs, 26; traditions on: Arab
attitudes to, 6, 71, 77, 121-22, 123; attribu-
tion of nationalist statements by Prophet
relative to, 115-16; defeat of, by Arabs,
26-27; customs of, 33; exhortations to fight
against, 106; fear of Turkish alliance with,
107; Suhayb as “master” of, 17; threat
to Arabs from, 75; summer campaigns
against, 31; threatened defection of Bani
Taghlib to, 28; see also “Caesar,” ragiq

“Caesar” (the Byzantine emperor) fall of,
promised to Arab tribes by Prophet, 26

caliphs
traditions on kissing of hands, 34, 117; see
also individual caliphs

Carmathians, attack on Mecca, 101

chess, traditions on playing of, 3§

Chosroes
Mu‘awiya compared to, 18; Prophetic tra-
dition predicting fall of, 26
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Christ, second coming, Muslim belief in, and
traditions on violation of the Ka‘ba, 100-
101

Christians
accepted as People of the Book, 29; of
Najrén, tradition on banning from Arabia,
30, 117

clothing, banning of non-Arab style, 31

colours, use to identify people, in Muslim lit-
erature, 14, 15-16

Companions of the Prophet
application of term umma to, 9, 14, 15; and
concept of Prophet as messenger to all, 16;
discrimination between Arabs, non-Arabs,
relative to mixed marriage, 37-38, 118;
Qur’anic tradition of equality amongst, 20;
traditions associating with Arab ethnicity,
17-18; see also individual Companions

conversion, to Islam, Qur'dnic association of
resistance to, with ‘arab, 8

Copts
attitude of Arabian-Islam to, 68-70, 121-
22; traditions identifying as descendants of
Ham, 71

al-Dahh&k ibn Muzahim, identification of
umma with Companions, 14, 114

Damdam ibn Zur‘a, and integration of blacks
into Islam, 87

Damra ibn Habib
and: attitude toward marriages with
bedouins, 10; warning against adhering to
Kharijites, 92

D&wiid ibn Abi Hind
and: Arab attitudes to blacks, 90; un-
favourable characteristics of blacks, 78-79

Diawild ibn al-Hugayn, and attitudes to Arabs
and non-Arabs, 62-63

desert-dwelling, dwellers
traditions on: alleged uncouth behaviour,
13-14; depiction as best of people in future,
12; reported commendation by ‘Umar I, 32;
see also bedouins

Dhii I-Non al-MigrT
and: Arab attitudes to blacks, 93; slander-
ing the Nabst, 80

Dha Q&r, battle of, 24-25

dice, traditions on gaming with, 35

discrimination, racial
between Arabs and non-Arabs: and en-
slavement, 27-28, 116; and exemption from
taxes, 29, 116-17; and rejection of non-
Arab habits, 33, 117; by keeping of sepa-
rate registers, 30, 117; by separate identi-
fication of non-Arab forces, 31, 116; equal
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treatment demanded in Iraqg, 23; in differ-
ing interpretations of Qur'an, 7, 19-23; in
terms of occupation, 35-36, 117-18; pol-
icy attributed to ‘Umar I, 116-17; and
mixed marriages, 36-38, 116, 118; by ban-
ning from markets, 31: recognition of role
in Islam, 75-77; traditions on: attempts
to assimilate, 68-75; rise to prominence in
third/ninth century, 60-61; see also indi-
vidual tribes, peoples

Egypt, conquest by Arabs, Islamicization,
122; see also Copts

eloquence, tradition linking with revelation,
49-50

eschatology
in Arabian-Islamic attitudes: to blacks,
122-23; to Turks, 79-80, 108-09, 122-23;
in interpretation of civil wars of Umayyad
period, 41; see also apocalypticism

eunuchs, attitudes to, 80, 81-82; see also
apocalypticism

evil, concepts of, in traditions on the last days,
95-104

Farewell Pilgrimage see Prophet

Fargh&na, fighting against Turks in, 110

“forerunners” (pubbdg) traditionson, and em-
phasis on Prophet’s Arab ethnicity, 17

gaming, traditions on prohibitions on, 35

genealogy, promotion of learning of, 54, 119-
20

Ghaélib al-Qattin
on ‘Umar I's promotion of learning Arabic,
54; policies of ‘Umar I reinterpreted as pro-
Arabic, 120

Gog and Magog
concept of, as sons of Japheth, 104; strug-
gle against: and concept of imminent onset
of evil, 103, 104; and traditions on violation
of the Ka‘ba, 100-101; traditions identify-
ing with various non-Arab groups, 71

gypsies, paucity of information on policy to-
wards, 78-79, 124, 125

Habash, Habasha, Habashi
and violation of the Ka‘ba, 96-101; term
for black slaves, 84-85; traditions on of-
fices pertaining to, 87; see also Abyssinia,
blacks, Negus, slavery

Habash Bani l-Mughira, association with tra-
dition on attitudes to black slaves, 84

Habashi ibn Jun&da, and tradition of Arabs
as chosen of God, 59
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Habib ibn AbT Habib ibn Zurayq, and tradi-
tion on good qualities of blacks, 87-88

Hafsa bint Sirin, and violation of the Ka‘ba,
98

Hagar, mother of Ishmael, tradition of Egyp-
tian origins, 70

hajin, offspring of mixed marriage, difficuities
for, 39, 118

al-Hajjaj ibn Yasuf al-Thaqafr, 118
conflict with Sa'ld ibn Jubayr, 36; ethnicel-
ement in treatment of mawdli ex-prisoners,
41; insistence on status as muhdjir, 11

Ham, sons of
tradition identifying as ancestor: of Copts,
Berbers, blacks, 71; of black slaves, 124

Hamid ibn ‘Abd al-Hamid, and admiration for
Turkish military prowess, 111

Hammad ibn Salama, and Arab attitudes to
blacks, 83 _

Hamza ibn al-Mundhir, and fear of internal
discords, 102

handclapping, attribution to Prophet of rec-
ommendation on, 33

al-Harith ibn Suwayd, and violation of the
Ka'ba, 98

Harmala ibn ‘Imrén al-Tujibi al-Migei, asso-
ciation with traditions on assimilation of
Copts, 69

Hasan al-Bagry
and: banning non-Muslims from Arabia,
30; concept of Prophet’s Arab ethnicity, 18,
54; concept of Turks as eschatological en-
emy, 110; threat to Arabs from non-Arabs,
74: attribution of policies of discrimination
to ‘Umar ], 117; opposition to mixed mar-
riage of Arabs, non-Arabs, 10-11, 39, 118;
policies of ‘Umar 1 reinterpreted as pro-
Arabic by, 120; report on dream of Prophet
signifying equality of Arabs, non-Arabs, 23;
tradition on playing of chess, 35

Hassan ibn Thibit, on prohibition of foreign
customs, 31

al-Haytham ibn ‘Adi
and assimilation of Turks, 71; evidence on
Arabian-Islamic attitude to Turks, 122-23

al-Haytham ibn Jummaz, and attitudes to
Arabs and non-Arabs, 63-64

Hell
black as the colour of the people in, 78;
Bukh&rf as language of, 51; created for
those who disobey God, regardless of ethnic
origin, 92; Persian/non-Arabic as language
of, 52
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hijra
contrasted to a‘rabiya, 10-11; of bedouin,
sedentary, distinguished, 11; reversion to
bedouin life following, 11-12

Hilal (mawla of Bani Hashim), and tradition
on attitudes to black slaves, 84

Hish&m (mawla to ‘Uthman ibn ‘Aff&n), and
discrimination against blacks, 38

Hisham ibn ‘Abd al-Malik
association with concept of Turks as escha-
tological enemy, 110; keeping of separate
registers of Arabs, non-Arabs in reign of,
30, 117; prohibition on kissing of hands,
117; significance of separate identification
of Arab forces, 31; traditions on kissing of
hands, 34

Hishim ibn ‘Ammaér, and attitudes to Arabs
and non-Arabs, 65

Hisham ibn al-Ghag, evidence on interpreta-
tions of shu‘ub, 22

Hisham ibn ‘Urwa
and discrimination betweeen Arabs, non-
Arabs, relative to marriage, 38; association
with tradition on worthiness in marriage,
88; on non-Arab domination of legal profes-
sion, 42-43; tradition on playing of chess,
3s

Hudhayfa ibn al-Yam&n
and: Arab attitude to Turks, 107; con-
cept of Prophet as messenger to all, 16-17;
threat to Arabs from non-Arabs, 74, 75; vi-
olation of the Ka‘ba, 98-99

Hudhayfa al-Tawil, and violation of Ka‘ba, 88

Hurmuz/Hurmuzian
defeated Persian leader, conversion to Is-
lam, 26; hostile to Arabs, 26

al-Husayn ibn ‘AlT
on traditions on playing of chess, 35; tradi-
tion on death of, 41

al-Husayn ibn Numayr, on marriage of Bilal
and brother, 38

al-Husayn ibn ‘Umar al-Ahmast
and attitudes to Arabs and non-Arabs, 61,
66

hypocrisy, alleged Arab characteristic, 8, 13—
14

Ibn ‘Abbas, ‘Abd Aligh
and: Arab attitudes to blacks, 92-93; as-
similation of non-Arabs, 72; attitudes to
Arabs and non-Arabs, 65; attitudes to
black slaves, 83, 84, 85; concept of Prophet
as messenger to all, 5, 16~17; discrimina-
tion between Arabs, non-Arabs, in terms
of occupation, 38; equation of Persians



General Index

with sons of Isaac, 68; fusion of Arabs,
Islam, 56-57; interpretations of umma,
ummiyin, 14, 47, 118-19; loving the Arabs,
62; mawdli servants called by Arab names,
41 n. 70; Qur'inic use of shu‘ad, 21; slan-
dering the Naba¢, 80; unfavourable atti-
tudes to eunuchs, 81-82; violation of the
Ka‘ba, 98

Ibn Abi Layls, Muhammad ibn ‘Abd al-
Rahmé&n, on Prophet's attitude to kissing
of hands, 34

Ibn AbT Mulayka, ‘Abd Allsh ibn ‘Ubayd
Allgh
and: discrimintion between Arabs, non-
Arabs, relative to marriage, 37; Qur'&nic
use of sAu‘ab, 21; violation of the Ka‘ba,
28

Ibn AbT Najth, ‘Abd Allsh
and: Abyssinian attack on Mecca, 123; in-
terpretations of shu‘ad, 22; unfavourable
attitudes to eunuchs, 81-82; violation of
the Ka‘ba, 99

Ibn ‘Amr, ‘Abd All&h
and: identification of Turks as sons of
Keturah, 108; threat to Arabs from non-
Arabs, 74-75; confusion with Ibn ‘Umar,
74-75; traditions on: Arab attitude to
Turks, 107; condemnation of languages
other than Arabic, 52; differentiation be-
tween Arabs and non-Arabs, 117-18; dis-
approval of agriculture as occupation for
Arabs, 38; the last days, 95; violation of
the Ka'ba, 97, 99: warnings against defec-
tion to non-Arab habit, 13

Ibn al-Ash‘ath, ‘Abd al-Rahman, rebellion of,
36, 41

Ibn Ishiq, Mubhammad
and: Abyssinian attack on Mecca, 123;
concept of Prophet as messenger to Arabs,
45; interpretations of shu‘ub, 22; Prophet’s
perception of fusion between Arabs and Is-
lam, 26; violation of the Ka'ba, 99

Ibn Jurayj, ‘Abd al-Malik ibn ‘Abd al-‘Azlz
and: Abyssinian attack on Mecca, 123;
Arabic as language of scripture, prayer,
120; attitudes to black slaves, 84; conflicts
over entitlement to lead in prayer, 55; dis-
crimination between Arabs, non-Arabs, rel-
ative to marriage, 39; equation of ummiyin
with polytheists, 47; fusion of Arabs, Islam,
57; integration of blacks into Islam, 87; in-
terpretations of umma, ummi, ummiyin,
14, 118-19; opposition to mixed marriage
of Arabs, non-Arabs, 118; violation of the
Ka‘ba, 97, 1-2
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Ibn LahTa, ‘Abd Allgh
and: Arab attitude to Turks, 105-106; as-
similation of Copts, 70; fear of internal dis-
cords, 101

Ibn Mas‘id, ‘Abd Allgh
association with tradition on: Arab at-
titude to Turks, 106, 108; attitudes to
Arabs and non-Arabs, 65-66; concept of
Prophet as messenger to all, 19; discrimina-
tion between Arabs, non-Arabs, relative to
marriage, 39; establishment of Quraysh as
Imams of Arabs, 58; identification of blacks
as descendants of Ham, 71; identification of
Turks as descendants of Keturah, 104-105

Ibn al-Mubarak, ‘Abd Allah
and: assimilation of non-Arabs, 72; con-
cept of Prophet as messenger to all, 16;
non-Arab successor to legal authority, 43

Ibn al-Muqafia', pro-Arab position in conflict
with Shu‘tbiya, 43

Ibn Sirin, Muhammad
and: Arab attitudes to blacks, 88-93, 90;
Arab attitude to Turks, 106; interpreta-
tions of sAu‘ab, 22; tradition on playing of
chess, 35

Ibn ‘Umar, ‘Abd Allgh
and: Arab attitudes to blacks, 88, 92-93;
Arab attitudes to non-Arabs, 73; Arabic as
sacred language, 52; attitudes to Arabs and
non-Arabs, 62, 63-64; discrimination be-
tween Arabs, non-Arabs, relative to mar-
riage, 37; establishment of Quraysh as
Imams of Arabs, 58; identification of Per-
sians with sons of Isaac, 68; Prophet's atti-
tude to kissing of hands, 34; unfavourable
attitude to mamalik, 81; violation of the
Ka‘ba, 97: confusion with Ibn ‘Amr, 74—
75: reported as naming addressee of letter,
35

Ibn al-Zubayr, ‘Abd Allgh, 37,96 n. 8
attribution of ban on wearing of silk to
Prophet, 32; rebuilding of Ka‘ba, 99-100

Ibr&him, son of Prophet, tradition of Egyp-
tian ancestry, 70

IbrEhim al-Hajard, tradition on playing of
chess, 35

Ibr&him al-Nakha'l, religious authority in
Kifa, 40

Ibr&him al-Taymi
and: significance of battle of Dha Q&r, 25;
violation of the Ka‘ba, 88

‘Ikrima ibn ‘Abd Allgh al-Madant
identification of umma with Companions,
9, 14, 114; evidence on interpretations of



152

shu'ib, 22; on honest weights and mea-
sures, 38

illiteracy, and fusion of Arabs and Islam, 46—
47, 118-19

Ily&s ibn Ibr&hTm al-SInabl, in traditions on
non-Arab prophets, 72

Imams, to be from Quraysh, 58, 59-60, 91

‘ImrEn ibn AbT ‘At&’, possible identification
with Aba Hamza, 80

‘Imrén ibn Tammim, and slandering the
Nabst, 80

Indians, occasional references to, 78, 124

inter-ethnic relations
ambivalence in Muslim literature, 67; ba-
sis of Arab approach, 67-68; family-based
approach in Old Testament, 68; see also
non-Arabe and individual races

Iraq
Arabian-Islamic attitude to black slave
community in, 123-24; discrimination be-
tween Arabs, non-Arabs, in terms of occu-
pation in, 36

Irb&q ibn Siariya, and, Arab attitudes to
blacks, 88, 91

‘Isk ibn ‘Al ibn ‘Abd Allsh al-Hashimi, and
tradition on Arab attitude to Persians, 68

Isaac, sons of
concept of Persians as, 67-68, 122; un-
favourably contrasted with sons of Ishmael,
68

Ishiq ibn Asad, and assimilation of Copts, 70

Ishiq ibn Yahy&/Abi Yahy& al-Ka'by, and un-
favourable attitude to eunuchs, 81-82

Ishmael, sons of
concept of Arabs as, 122; favourably con-
trasted with sons of Isaac, 68; tradition
ascribing revelation of Arabic language to.
49-50; see also Isma‘ll

Islam :
concept of, as universal creed, 72: family-
based approach to different ethnicities of
faithful, 67-68: fusion of Arabs and: and
recognition of role of non-Arabs, 75-77;
and traditions of love of the poor, 62; by
dropping of polytheism, illiteracy, 46-47,
118-19; by stress on Arabian identity of
Prophet, 44-48, 49-50, 116, 118-19, 120;
complexities, 121; concept not present in
Qur’an, 9; dating of, 29-30, 63-64, 120-21;
gradual process, 26-27, 29-30, 41, 42-43,
112-13, 115-16; initial non-national char-
acter, 118; not present at outset of con-
quests, 112-13; numerous traditions bear-
ing witness to, 56-57, 61-66; through el-
evation of Arabic, 44, 48-53, 55, 56, 118,
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120; through emphasis on Arabian ethnic-
ity of Prophet, 120; significance of battle of
Dha Q&r, 24-25; and rehabilitation of, rec-
onciliation with bedouins, 53-54; gradual
nature of process, 26-27, 29-30, 120-21;
and separate identification of Arab forces,
116: struggles with Turks, 108: traditions
reflecting integration of blacks into, 85-87:
see also umma, ummi, ummiyin

Ismal
concept of Prophet as messenger to descen-
dants of, 45; see also Ishmael

Ism&‘ll Aba Ma‘mar ibn Ibrahim ibn Ma‘mar,
and attitudes to Arabs and non-Arabs, 65

Isma‘ll ibn ‘Ayyash, and attitudes to Arabs
and non-Arabs, 65

Isma‘1l ibn Muhammad al-Saffir, and love and
hatred of the Ansir, 64

Ism&* ibn Ziyad, and tradition condemning
languages other than Arabic, 51

Isrd’il ibn Yinus, and recognition of role in
Islam of non-Arabs, 75-76

‘lyad ibn Himé&r, and Arabs, non-Arabs, Peo-
ple of the Book, 76

Iyas ibn Salama, and Arab attitudes to blacks,
89

Jabir ibn ‘Abd Allah
and: attitudes to Arabs and non-Arabs,
64; concept of Prophet as messenger to
all, 16-17; fusion of Arabs and Islam, 61;
good qualities of blacks, 87-88; interpreta-
tions of shu‘ab, 22, 23; interpretations of
umma, 15; revelation of Arabic to Ishmael,
50; standing in pr e of Prophet, 34-
35; the last days, 95; threat to Arabs from
non-Arabs, 75: link with Muhammad al-
Baqir, 119

Jabir ibn Yazid al-Ju‘fl, and recognition of
role in Islam of non-Arabs, 75-76

Ja‘far ibn Rabia, and concept of Turks as es-
chatological enemy, 109

Ja‘far al-S&diq
and: establishment of Quraysh as Imdms,
58-59; integration of blacks into Islam, 87;
interpretation of Qur'anic use of shu‘ad, 21;
interpretations of shu‘ab, 22

Jahiliya (pre-Islamic times, the “time of igno-
rance”)
birth in, as blameworthy, 44; merits of
precedents from, 39; value of knowledge
from, 32

al-Jahiz, Abi ‘Uthmin ‘Amr ibn Bahr
and: discrimination between Arabs, non-
Arabs, relative to marriage, 39; identifica-
tion of Turks as descendants of Keturah,
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104; revelation of Arabic to Ishmael, 50;
assimilation of Turks, 71; Arab attitude to
Turks, 108; discrimination between Arabs,
non-Arabe, in occupations in Iraq, 36: es-
say on merits of Turks, 111

Japheth, sons of, concept of Turks, Gog and
Magog, Slavs, as, 71, 104, 124

Jarir ibn ‘Atiya, expression of passage from
bedouinism to Arabism, 120

al-Jarrah ibn Malih, and attitudes to Arabs
and non-Arabe, 62

Jazira
fear of Turkish attack on, 107; Turkish
campaign against, 108

jealousy, tradition associating with Arabs, 13

Jidda, tradition concering attack on, by the
Habasha, 100

Jizya (“poll tax”), discrimination in payment
required of Arabs, non-Arabs, 29, 115-17

Judaism, Jews
accepted as People of the Book, 29; atti-
tude of Arabian Islam to, 121-22; tradi-
tions on: and unfavourable characteristics,
78; banning from Arabia, 30, 117; close re-
lationship with Arabs, Islam, 72

Ka'b al-Ahb&r, 108
and violation of the Ka‘ba, 100-101

Ka'b ibn Milik, and assimilation of Copts, 69,
70

Ka'‘'ba
apocalyptic traditions on violation of sanc-
tity, 96-101; and Arab attitude to Turks,
107; destruction, rebuilding by Ibn al-
Zubayr, 99-100

kafd’a principle see worthiness

Kahmas ibn al-Hasan, association with tradi-
tions on Arab attitudes to blacks, 89

al-Kalbi, Muhammad ibn al-S&’ib
interpretation of Qur'anic use of shu‘ab, 21;
possible identity of, 81

Keturah, wife of Abraham, concept of Turks
as descendants of, 71, 104-107, 108

Khilid ibn Ma‘din
and: assertion of national character of
Prophet, 119; Arab attitudes to blacks,
91; attribution of pro-Arab attitudes to
Prophet, 48; concept of Prophet as mes-
senger to all, 16; unfavourable view of non-
Arabs, 78

Khalid ibn Mubammad ibn Khilid al-
Zubayri, and tradition on attitudes to black
slaves, 85

Khilid ibn S&‘id al-Umawi, on significance of
battle of Dhi Q&r, 25
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Khilid ibn Yazid
and: Arab attitudes to blacks, 90; good
qualities of blacks, 88; integration of blacks
into Islam, 87

Khalifa ibn Salam, and assimilation of non-
Arabs, 72

Kh&rija ibn Zayd, on prohibition on naming
addressee of letter, 35

Kha&rijites
criticised for treating Arabs, non-Arabe
equally, 42; traditions warning against ad-
hering to, 91-92; recruitment of Turks to
fight against, 111

Khazars (Khiz)
occasional references to, 124, 125; prohibi-
tion on marriage with, 39

al-Khidr, in traditions on non-Arab prophets,
72

khipydn (“eunuchs”), ethnic, racial connota-
tions, 80, 81-82

Khulayd al-Basri, and concept of Arabic as
sacred language, 55

Khurasan
Arab attitude to people of, 76; Turkish at-
tacks on, 107, 110

Khazistani (language), tradition associating
with demons, 51

Khdzistanis, and concept of eschatological en-
emies, 79, 110

Kirman, and concept of eschatological ene-
mies, 110, 124, 125

kissing of hands, caliph's, Prophet's views on,
33-34, 117

al-Kafa, Kafans
Arab control of religious authority, 40; as-
sociation with traditions on attitudes to
Arabs, non-Arabs, 60-61; objection to
judge on grounds of colour, 36, 117-18; oc-
casional references to Christians of, 124,
125

Kurayb ibn Abi Muslim, on discrimination be-
tween Arabs, non-Arabs in terms of occu-
pation, 36

Kurds, occasional references to, 124, 125

Kuthayyir ibn Murra, and integration of
blacks into Islam, 87

Layth ibn Sa‘d, 90
and: assimilation of Copts, 69, 70;
favourable attitude to Persians, 76-77

Layth ibn Sulaym, evidence on interpretations
of shu‘abd, 22

Luqgma&n
in traditions on attempts to assimilate non-
Arabs, 72; recognition in Qur'an, Arabian-
Islamic respect for, 124
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al-Mahdi
recruitment of Turks to fight against
Kharijites, 111; traditions on kissing of
hands, 34, 117

al-Mahdi ibn MaymGn, association with tra-
dition on attitudes to black slaves, 84

MakhGl al-ShimT
and: assimilation of Copts, 70, 122; cam-
paigns of the Turks, 108; integration of
blacks into Islam, 87

Mailik ibn Anas
and: Arab fiscal policies, 29; assimilation
of Copts, 69, 70;: banning of non-Arabs
from markets, 31; prohibition on naming
addressee of letter, 35

Mailik ibn Dindr, and attitudes to Arabs and
non-Arabs, 64

memdlik (“owned ones”), ethnic, racial con-
notations, 80-81

Ma‘mar ibn Rishid
and: assimilation of Copts, 70; favourable
attitude to Persians, 77

al-Ma'min, 111
and: kissing of hands, 34, 117; behaviour
of Arab tribal confederations, 42

Ma’n ibn Z&'ida al-Shaybani, reference to
Arab ethnicity of, 19

al-Mangar, 80
anti-Persian sentiment in reign of, 25; ref-
erence to Arab ethnicity of, 19; discrimina-
tion between Arabs and non-Arabs in ris-
ing against, 42; recruitment of non-Arabs
to army, 41, 111

Miriya, mother of Ibrihim, tradition of Cop-
tic origins, 70

markets, banning of non-Arabs from, 31

marriage, mixed
and concept of. worthiness, 36-40, 86; dif-
ficulties for offspring, 39, 118; discrimina-
tion between Arabs and non-Arabs rela-
tive to, 36-40, 116, 118; of non-Arabs with
Arab women, 55-56; prohibitions relative
to bedouins, 10-11; with blacks, recom-
mendations against, 38-39; see also women

Marwin ibn Salim
and: identification of Turks as descendants
of Keturah, 104-105; unfavourable view of
non-Arabs, 78

Maslama ibn ‘Abd al-Malik, separate identifi-
cation of Arab, non-Arab forces under, 31

Maslama ibn Muhammad, and discrimination
between Arabs, non-Arabs, relative to mar-
riage, 38
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mewdli, mewld (non-Arab clients)
in tradition of Prophet as messenger to all,
19; need to be afliliated to Arabs, 41, non-
Arabs described as, 7, 13-14; Qur'anic use
of shu‘ib interpreted as reference to, 20~
21; tradition identifying with ebdal, 13-14;
rejection of appointment to judgeship, 36,
117-18; see also non-Arabs

Maymiin ibn Mihrin, and unfavourable atti-
tude to memalik, 81

Maysin bint Bahdal (wife of Mu‘iwiya), ref-
erences to son‘s Arab ethnicity, 18-19

Mecea
attacks on: Arabian Islamic fear of
Abyssinian, 123; traditions associated
with, 99-101: concept of Prophet as mes-
senger to people of, 4445: pilgrimage
to, and tradition associating Arabs with
threats to, 13; see alse Umm al-Qurd

Mihja, in traditions on attempts to assimilate
non-Arabs, 72

Mis‘ar ibn Kaddam, on traditions on standing
in presence of Prophet, 34

mourning the dead, Arab habit branded as e}-
ement of unbelief, 13

Mu'adh ibn Jabal
and: Arab attitudes to non-Arabs, 73; dis-
crimination between Arabs, non-Arabs, rel-
ative to marriage, 37; fear of internal dis-
cords, 103

Mu‘awiya ibn Abi Sufydn
and: Arab attitude to Turks, 106-107;
Arab attitude to Turks, 105-106; attitude
to mixed marriage of Arab, non-Arab, 39;
conflict with ‘Ali, and distinction between
a‘rdbi, muhdjir, 11; non-religious moti-
vation of policies, 119-20; opposition to
mixed marriage of Arabs, non-Arabs, 118;
pro-Arab policies, 40; promotion of Arabic,
genealogy, astronomy, 55; reference to, as
“Chosroes of the Arabs,” 18

Mu‘awiya ibn Hudayj, and Arab attitude to
Turks, 106

Mu'Swiya ibn Qurra, and tradition identifying
Persians with sons of Isaac, 68

Mu‘awiya ibn Salih, and integration of blacks
into Islam, 87

Mubashshar ibn ‘Ubayd, and connection of
Prophet's eloquence with revelation, 50

Mudar, tradition on Prophet's concept of di-
vine choice of, 58

muhaéjir (Muslim who has made Aijra)
distinction betweem a‘rabi and, 11; forbid-
den to act as broker for bedouin, 12

Muhammad see Prophet
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Mubammad al-Biqir
and: assimilation of Copts, 70, 122; estab-
lishment of Quraysh as /mams; evidence on
interpretations of shu'‘ud, 22; link through
J&bir to Prophet, 119; revelation of Ara-
bic to Ishmael, 50; transmission of concept
of Qur'Sn as scripture, 119; unfavourable
attitude to mamaélik, 81

Mubhammadibn ‘Abbad, and concept of Turks
as eschatological enemy, 109-10

Muhammad ibn ‘Abd al Rahmian ibn Abi
Labiba, and tradition identifying blacks as
descendants of Ham, 71

Muhammad ibn Abi Razin, and apocalyptic
insecurities, 94-95

Muhammad ibn Ayyib al-Riqasht
association with unfavourable attitude to
mamadlik, 81; possible identification with
al-Raqqt, 81

Mubammad ibn al-Fadl al-Khurasani, and
tradition on fusion of Arabs with Islam, 57

Muhammad ibn Hijara, and concept of
Prophet‘s Arab ethnicity, 18

Muhammad ibn Ja‘far, and Arab attitudes to
blacks, 90

Muhammad ibn al-Khattab, and loving the
Arabs, 61-62

Muhammad ibn al-Munkadir, and good qual-
ities of blacks, 87-88

Mubhammad ibn Mus‘ab al-Qirqisint, and
Arabs as chosen of God, 59-60

Muhammad ibn Muslim see Abi |-Zubayr

Muhammad ibn Sawa’, on significance of bat-
tle of Dha Qar, 25

Muhammad ibn Zayd/Yazid ibn Sin&n, and
tradition on threat to Arabs from non-
Arabs, 74

Mujshid ibn Jabr
and: concept of Prophet as Arab prophet,
49; concept of Prophet as messenger to
all, 15-16 and n. 46; concept of Prophet
as messenger to Arabs, 44-45; integration
of blacks into Islam, 87; interpretation of
Qur’Snic use of shu‘ud, 21; interpretations
of umma, 9, 14; playing of chess, 35; un-
favourable attitudes to eunuchs, 81-82; vi-
olation of the Ka‘ba, 99-100

al-Mundhir ibn Malik see AbG Nadra

Murji‘a, traditions warning against adhering
to, 91

Miisa ibn AbT ‘A'isha, and unfavourable view
of Byzantines, ‘Ubb&d, 77
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al-Mutarraf ibn ‘Abd Allgh ibn al-Shikhkhir
and Arabs, non-Arabs, People of the Book,
76; and concept of Prophet’s Arab ethnici-
ety, 18

al-Mutarraf ibn Ma‘qil, and loving the Arabs,
61

al-Mutawakkil, military importance of Turks
during reign of, 111

Mut®* ibn lyas, references to Abb#sid Arab
ethnicity, 19

Nab&t (Anb&t), occasional references to, 79-
80, 124, 125

al-Nadr ibn Kin&na, and establishment of
Quraysh as Imams, 58

Nafi‘, evidence on interpretations of shu‘ab,
22

Nafi‘ (mawla to Sa'id ibn al-Musayyib), and
discrimination against non-Arabs, 37

al-Nafs al-Zakiya, rising against al-Mangir, 42

Negus, in traditions on attempts to assimilate
non-Arabs, 72

noble descent, attacking claims to, branded as
element of unbelief, 13

non-Arabs
attitudes to dominancein running affairs of
state, 40, 42-43; conflicts over entitlement
to lead in prayer, 55; discrimination be-
tween Arabs and: and enslavement, 27-28,
116; and exemption from taxes, 29, 116-17;
and rejection of non-Arab habits, 33, 117;
by keeping of separate registers, 30, 117; by
separate identification of non-Arab forces,
31, 116; equal treatment demanded in Iraq,
23; in differing interpretations of Qur'sn,
7, 19-23; in terms of occupation, 35-36,
117-18; policy attributed to ‘Umar I, 116~
17; and mixed marriages, 36-38, 116, 118;
by banning from markets, 31: recognition
of role in Islam, 75-77; traditions on: at-
tempts to assimilate, 68-75; rise to promi-
nence in/third/ninth century, 60-61; see
also individual tribes, peoples, mawali

Nubayt ibn Sharit, and loving the Arabs, 62

Nubians, traditions on Arab attitudes to, 73

Old Testament, parallels to tracing of ethnic-
ity along family/tribal lines, 68, 121

Ottomans, Arab attitudes to, 111; see also
Turks

Paradise
apostates to a‘rdbiya after hijra will never
enter, 10; Arabic as language of, 50-52, 56,
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119; blacks to become white in, 92-93; cre-
ated for those who obey God, regardless of
ethnic origin, 92; “forerunnemns” as first to
enter, 18; “masters” of the people of, 72,
124; white as the colour of the people in,
78

People of the Book (ahl al-kitad)
Jizya accepted from, if Arabs, 29; traditions
concerning exalted status of, 76; ummiyun
differentiated, 46

Persian (language)
association with unsavoury characteristics,
52; speaking of, prohibited, 52; tradition
associating with Antichrist, Hell, 51, 52;
traditions in favour of, 52-53; demeaning
of, and elevation of Arabic, 119

Persians
Arab attitudes to, 60, 71, 73, 76-77, 121-
22; attribution of nationalist statements by
Prophet relative to, 26, 115-16; favourable
attitudes towards, 79; identification with
sons of Isaac, 67-68; identified as ‘ajam,
75; in tradition of Prophet as messenger to
all, 19; relations with Arabs: significance of
battle of Dha Qar, 24-25; traditional hos-
tile Arab sentiments, 25, 26: strength in
‘Abbasid period, 41, 122; traditions associ-
ating with avarice, 77

polytheism, polytheists
asssociation by Prophet with slandering of
Arabs, 61; and non-Arabs, 32; dropping of,
and fusion of Arabs and Islam, 118-19; re-
jection in interpretations of ummiytin, 46—
47

prayer
conflicts over those permitted to lead in,
10, 21, 55-56; for rain, Arab habit branded
as element of unbelief, 13

Prophet (Muhammad)
and: Arab attitudes to black women, 92;
Arab attitudes to blacks, 88-93; attitudes
to non-Arabs, 76, 77, 79; attitudes to slav-
ery, 27-28, 82, 83-85; attitude to stand-
ing for him, 34-35; concept of Quraysh
as Imams, 57-58; connecting eloquence
and revelation, 50; discrimination against
bedouins, 10-11, 12, 13; interest in astron-
omy, 54-55; kissing of hands, 33-34, 117;
naming of addressee at beginning of letter,
38; policy towards a‘rabi, a‘rébiya, 10-11;
promotion of learning Arabic, 54; slander-
ing Arabs as polytheism, 61; the last days,
94-95; violation of the Ka‘'ba, 96-97: at-
tribution to, of: abrogation of ban on in-
tercourse with suckling woman, 33; apoc-
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alyptic view of future, 103-104; banning
non-Muslims from Arabia, 29-30; identifi-
cation of Persians with sons of Isaac, 68;
injunctions on imitation of a‘ayim, 117; in-
structions to merchants on honesty, 36; na-
tionalist statements, 115-16; opinion on
playing of chess, 35; prohibition on imi-
tation of non-Arab practices, 33-34, 117;
pronouncements on marriage, mixed mar-
riage, 37, 38; slandering the Nab&g, 79-80;
statements instigating conflict with Per-
sians, 26; traditions on attempts to as-
similate Copts, 69-70; traditions on threat
to Arabs from non-Arabs, 74; traditions
warning against harming non-Muslims, 33;
‘Umar I's pro-Arab policies, 31-32, 33; un-
favourable attitude to eunuchs, 81-82; un-
favourable attitude to mamalik, 81; warn-
ings against Turks, 106-11; view of scrip-
tural nature of Arabic, 120: concepts of:
as Arab prophet, 49; as descendant of Ish-
mael, Arabs, 49-50, 51; as messenger to all,
15-17, 19-23, 4849, 60; national Arabian
ethnicity, 17-19, 118-19, 120: concern to
secure preferential treatment for Arabs, 60;
equation of Arabs with those speaking Ara-
bic, 56; evidence on attitude to bedouins,
53-54; Farewell Pilgrimage to Mecca: and
Arab attitudes to blacks, 90-91; signifi-
cance of contents, 21-23: fiscal policies, 28~
29; perception of fusion between Arabs and
Islam, 25-26, 26-27; pro-Arab attitudes: in
adoption of Arab hair-style, 47; in dyeing
beard, 47; in favouring Arab bows, horses,
48; in order on inscription on signet rings,
48; in promotion of turban, 47-48: re-
ported dream signifying equality of Arabs,
non-Arabs, 23; reported satisfaction with
outcome of battle of Dhd Qar, 24-25; sig-
nificance of marital relations, 122

Prophets, traditions on emergence among
non-Arabs, 72

qaba’il (“tribes”), Qur'anic use of term, 7

Qabis ibn Abi Zibyin, and attitudes to non-
Arabs, 60-61

Qadariya, traditions warning against adher-
ing to, 91

Qatada ibn Di‘ama
and: Arab attitudes to blacks, 89; Arabe,
non-Arabs, People of the Book, 76; con-
cept of Prophet as messenger to Araba,
45; dream of Prophet signifying equal-
ity of Arabs, non-Arabs, 23; equation of
ummiyidn with Arabs, 47; interpretations
of shu‘ab, 21, 22, 114; marriage of Bilal to
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enslaved Arab woman, 38; threat to Arabs
from non-Arabs, 74; violation of the Ka‘ba,
97

Qays ibn Abi H&zim, and concept of Turks as
eschatological enemy, 109

Qays ibn al-Rabi*, and revelation of Arabic to
Ishmael, 50

Qays ibn Sa‘d, and concept of Prophet as mes-
senger to all, 19

Qur'aén
absence of ethnic identification of Prophet,
48, 115; concept of Arabic as tool of revela-
tion, 44, 48-53, 118, 119-20; exegesis: and
assertion of national character of Prophet,
119; and concept of national Arabian iden-
tity, 44-48, 118; and pejorative depiction of
bedouins, 7-9; ‘arabi, a‘rabi distinguished,
8-9; concept of Prophet as messengertoall,
15-17, 19-23; of umma, ummi, ummiyun,
7,9, 44-48, 114, 118-19; and specification
of Persians, Byzantines, as enemies, 26: pe-
jorative depiction of bedouins, 114; reli-
gious, not racial differences expressed in, 7-
9; self-descriptions of, as scripture in Ara-
bic, 119

Quraysh, tribe of
establishment as Imams, 57-58, 59-60, 91;
significance of birth of Prophet in, 50; tra-
ditions on: love and hatred of, 63-64; of-
fices pertaining to, 87; Prophet’s concept
of divine choice of, 58

Qurra ibn Khalid, evidence on interpretations
of shu‘ab, 22

Rabah al-Lakhmi, and assimilation of Copts,
70

al-RabT* ibn Anas, and interpretations of
umma, 14, 15, 47, 119

RabTa (tribal confederation), as defenders of
Islam, 29

Rabr'a ibn Abf ‘Abd al-Rahman, non-Arab
descent used as argument against, 42

Rabi'at al-Ra‘y see Rabi‘a ibn Abi ‘Abd al-
Rahman

Radhdhadh ibn al-Jarrih, and unfavourable
attitude to eunuchs, 81-82

Rifida, traditions warning against adhering
to, 91

ragig (white slaves, usually of Byzantine ori-
gin), 81-82, purchase recommended

al-Raqqi, possible identification of him with
Muhammad ibn Ayyiab al-Riq&shi, 81

red and black, interpretations of Prophet's
mission to, 14, 15-16
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revelation
concept of Arabic as tool of, 44, 48-53, 118,
119-20; tradition linking with eloquence,
49-50

Rim see Byzantines

sabiq, subbaq see “forerunners”

Sa‘d ibn Bakr, tribe of, significance of up-
bringing of Prophet in, 50

Safwin ibn ‘Amr, association with traditions
on violation of the Ka‘ba, 100-101

Sahl ibn ‘Amir, and loving the Arabs, 63

Sa‘id ibn Abi ‘Aruba
and: interpretations of sAu‘abd, 22; inter-
pretations of ummi, ummiyun, 47, 119

Sa‘id ibn ‘Amr ibn Sa‘ld ibn al-‘Ag, military
justification for ‘Umar I's pro-Arab poli-
cies, 29

Sa‘id ibn Iy&s al-Jariri, and interpretations of
shu‘ab, 22

Sa‘id ibn Jubayr
and: identification of Persians with sons
of Isaac, 68; integration of blacks into Is-
lam, 87; interpretations of sAu‘ab, 21; in-
terpretations of umma, 9, 14; dismissal on
grounds of colour, 36

Sa‘id ibn Kathir, and fear of internal discords,
102

Sa‘id ibn al-Musayyib
and: Arab attitude to slavery, 27-28, 82;
Arabic accepted as sacred language, 51;
concept of Turks as eschatological enemy,
109; discrimination between Arabs, non-
Arabs, relative to marriage, 37; favourable
attitude to Persians, 76; slandering the
Nabat, 79-80; violation of the Ka‘ba, 96,
97

Sa‘id ibn Salama, and slandering the Nabat,
79

Sa‘id ibn ‘Ugba ibn Salam al-Hann&'T, and
identification of Turks as descendants of
Keturah, 104

Sa‘'id al-Magburi
association with fear of internal discords,
102; on prohibition on naming addressee of
letter, 35

Salama ibn al-Akwa*
and reversion to bedouin life following Ai-
jra, 11; and Arab attitudes to blacks, 89

Salama ibn Nubita, and Arab attitudes to
blacks, 89

Salih ibn AbT Salih
and: untrustworthiness with Arabs, 13; vi-
olation of the Ka‘'ba, 97

Salih ibn Kaysan, and tradition on rehabilita-
tion of bedouins, 53, 120
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Salih al-Zubayrf, and worthiness in marriage,
88

S&lim ibn ‘Abd Allsh ibn ‘Umar
and concept of Prophet as messengerto all,
20; establishment of Quraysh as Imdms,
58; on o'rabi leading muhdjir in prayer, 10

Salm ibn Qutayba, and slandering the Nabit¢,
80

Salmén al-Farisi
and: attitudes to non-Arabs, 60-61; en-
titlement to lead in prayer, 55-56; mixed
marriage of Arabs, non-Arabs, 55-56, 118;
prayer for protection against non-Arabs
behaving like Arabs, 14; repudiation of
mixed marriage, 37-38; unfavourable view
of Byzantines, ‘Ubbad, 77: symbolic non-
Arab ethnic representative, 17, 20, 56, 75;
Prophet’s comment on, as one of the “peo-
ple of the house,” 76

Samarqand, fighting against Turks in, 110

Samura ibn Jundab, and tradition on threat
to Arabs from non-Arabs, 74

Sayf ibn ‘Amr (Sayf ibn ‘Umar?), and un-
favourable view of non-Arabs, 78

sedentaries
bedouins distinguished, 11; testimony of
bedouin against rejected, 12

Seljuks, Arab attitudes to, 111

sensuality, covert, alleged Arab characteristic,
13

al-Sha'‘bf, ‘Amir ibn Shueghil
and: Arab attitude to slavery, 27-28; Arab
attitudes to blacks, 88-89; marriage of Bilal
and brother, 38; prohibition on intermar-
riage with bedouins, 10-11; role in Islam
of non-Arabs, 75-76; slandering the Nabat,
79; tradition on playing of chess, 35; warn-
ing against adhering to various sects, 91-92

Shaddad Abd ‘Amma&r, and tradition of Arabs
as chosen of God, 59-60

shafé‘a (“intercession”)
Prophet’s: denied to those who cheat
Arabs, 61; granted to the Arabs, 94

al-Shafi'T, Muhammad ibn Idris
and: Arab attitude to slavery, 27-28; Arab
fiscal policies, 29; attitudes to black slaves,
85; discrimination between Arabs and non-
Arabs, 116

Shaqiq ibn Salama
and: identification of Turks as descendants
of Keturah, 104; threat to Arabs from non-
Arabs, 74: identification with Aba W&'il,
108
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Shayba al-‘Abel, and Arab attitude to Turks,
107; evidence on interpretations of shu‘ab,
22

al-ShaybanT, Abd ‘Abd Allsh Mubammad ibn
al-Husayn
and: discriminatory practices between
Arabs and non-Arabs, 117; naming ad-
dressee of letter, 35

Shem, tradition identifying as ancestor of
Arabs, Persians, Byzantines, 71

Shra, pro-mawali position, 41

Shibl ibn al-‘Al&’ ibn ‘Abd al-Rahman, and
fusion of Arabs, Islam, 57

Shu‘ayb, and concept of Turks as eschatolog-
ical enemy, 109

Shu‘ba ibn al-Hajjaj, and Arab attitudes to
blacks, 89, 90-91

Shurayk ibn ‘Abd Allgh al-Nakh'T, on exclu-
sive domain of religious knowledge, 43

shu‘ab, interpretations of, 7, 20-21

Shu‘dbiya, Ibn al-Muqafla’’s pro-Arab posi-
tion in conflict with, 43

Sijistan, fear of Turkish attack on, 107

slavery, slaves
black: attitude of Arabian-Islam to, 123-
24; ethnic, racial connotations of ‘abid, 80—
81; conflicts over entitlement to lead in
prayer, 55; discrimination between Arabs,
non-Arabs relative to, 27-28, 116: identifi-
cation as sons of Japheth, 124; tradition
on wives permitted to, 82; traditions on
attitudes to, 82-85; white, ethnic, racial
connotations of mamadlik, 80-81; see also
‘abid, blacks

Slavs
fear of Turkish alliance with, 107; occa-
sional references to, 124; traditions on at-
tempts to assimilate, 71

splitting of land, tradition of act by God, rel-
ative to fusion of Arabs and Islam, 59

suddn see blacks, slavery

Sudayf
association with uprising of Ibe&him ibn al-
Hasan, 19; reference to al-Manglir as “besat
among the Arabs,” 19

al-Suddi, Ism&‘ll ibn ‘Abd al-Rahmén
and: discrimination betwen Arabs, non-
Arabs, relative to marriage, 38; equation of
ummiyin with Arabs, 47; Gog and Magog,
104; identification of umma with Compan-
ions, 14, 114; worthiness in marriage, 86

Sufyan ibn Sa‘ld al-ThawrT
and: Abyssinian attack on Mecca, 123;
Arab fiscal policies, 29; discrimation be-
tween Arabs and non-Arabs, 116; fear of
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internal discords, 101; identification of Per-
sians with sons of Isaac, 68; mixed marriage
of Arab, non-Arab, 39, 118; unfavourable
attitude to eunuchs, 81-82; violation of
the Ka‘ba, 99; warning against adhering
to Kharijites, 92: non-Arab in legal pro-
fession, 43

Sufy&n ibn ‘Uyayna al-Hil&l
and: assimilation of Copts, 70; attitudes
to black slaves, 84-85; concept of Turks as
eschatological enemy, 109-10; discrimina-
tion between Arabs, non-Arabs, relative to
marriage, 38; kissing of hands, 34; revela-
tion of Arabic to Ishmael, 50; worthiness in
marriage, 86

Suhayb, symbolic non-Arab ethnic represen-
tative, 17, 20, 56, 75

Sulaymin ibn ‘Abd al-Malik, attitude to dom-
ination of non-Arabs in affairs of state, 40

Sulayman ibn ‘AN, and attitudes to black
slaves, 83

Sulaymén ibn al-Arqam, and traditions ac-
cepting Arabic as sacred language, 51

Sulaymin ibn Harb, and destruction of the
Arabs, 94

Sulaymén ibn Mihran see al-A‘mash

Syria, Syrians
concept of role in saving Ka'ba from
Habasba, 100-101; Arab‘s fear of recon-
quest by Byzantines, 123

Talba ibn Malik, and apocalyptic insecurities,
94-95

Talba ibn ‘Ubayd Allgh, a‘rdbd urged to fight
against ‘Al by, 11

Talba ibn Zayd al-Raqqf, and tradition con-
demning Persian language, 52; and un-
favourable view of non-Arabs, 77

taxation, discrimination between Arabs, non-
Arabs, 28, 29, 116-17

Thabit al-Bunént
and: Arab attitudes to blacks, 93; loving
the Arabs, 61; attitudes to Arabs and non-
Arabs, 63-64; fusion of Arabs and Islam,
121; establishment of Quraysh as Imdms,
57

Thabit ibn Qays, rebuked for slander, 21

al-ThawrT see Sufysn ibn Sa‘id al-Thawri

tribal confederations, Qur’snic use of shu‘ubd
interpreted as reference to, 20-21

Turks
apocalyptic insecurities related to rising
menace of, 104-11; Arab attitudes to Is-
lamicized dynasties, 111; association with
Gog and Magog, 104; attitude of Arabian
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Islam to, 121-22, 122-23, 125; concept of,
as sons of Japheth, 104; connotations of
mamalik applied to slaves among, 80-81;
eschatological context of traditions on, 108;
identification as descendants of Keturah,
104-107; traditions on: attempts to assim-
ilate, 71; avoidance of, and avoidance of
Habasha, 105: warnings against, 79

‘Ub&da ibn al-$&mit
and: Arab attitudes to blacks, 89; integra-
tion of blacks into Islam, 87

‘Ubbad (Christians of Kifa), traditions on
Arab attitude to, 77, 124, 125

Ubayn ibn Sufy&n al Maqdisi, and assimila-
tion of non-Arabs, 72

Ubayy ibn Ka'‘b, 15
erroneous identification of ‘Abd al-Rahmin
ibn Ka‘b with, 70 ’

‘Umar (mawld) of Ghufra, and traditions con-
cerning assimilation of Copts, 70

‘Umar I ibn al-Khattib
and Arab attitudes to blacks, 88-89; asso-
ciation with traditions on the last days, 95;
attitude to mixed marriage of Arabs, non-
Arabs, 10-11, 39, 118; attitude to slave-
owning, 82; attribution to, of unfavourable
attitude towards Nabat, 80; discrimination
between Arabs and non-Arabs, 116-17; fis-
cal policies, 28-29, 30; interest in geneal-
ogy, scripture, 54; non-religious motivation
of policies, 119-20; policies reinterpreted
as pro-Arab, 30-33, 48, 116-17, 120; poli-
cies justified on military grounds, 29; pro-
hibition on enslavement of Arabs, 27-28;
promotion of learning Arabic, 54; recom-
mendation of a‘rdb for good treatment,
32; reference to Mu'‘'Gwiya as “Chosroes of
the Arabs,” 18; reported commendation of
desert life, 32; views on love and hatred of
Angér, 64-65

‘Umar Il ibn ‘Abd al-‘Aziz
and: Arab attitude to Turks, 106; assimila-
tion of Copts, 70; attitudes to Arabs, non-
Arabs, in affairs of state, 40; attitude to
mixed marriage of Arabs, non-Arabs, 38,
39, 118; banning non-Muslims from Ara-
bia, 30; concept of Turks as eschatological
enemy, 110; rehabilitation of bedouins, 53;
violation of the Ka‘ba, 98

‘Umar ibn Hafg al-Makki, and attitudes to
black slaves, 84

‘Umar ibn HarQn, and traditions condemning
Persian language, 52



160

Umayyad period
basically Arab orientation during, 41; es-
chatological interpretation of civil wars in,
41; apocalyptic insecurities engendered by
collapse of rule, 102-103

Umm Ayman, and tradition on attitudes to
black slaves, 85

Umm Haini’, and concept of Prophet's Arab
ethnicity, 17-18

Umm al-Harir, and apocalyptic insecurities,
94-95

Umm al-Husayn, and, Arab attitudes to
blacks, 88, 90

Umm al-Quri
association with concept of Prophet as mes-
senger to Arabs, 45; possible identification
with Mecca, 45

Umm Razin, and apocalyptic insecurities, 94—
95

Umm Salama, and assimilation of Copts, 70

Umm Sharik, and the last days, 95

umma, ummi, ummiyun
association with fusion of Arabs and Islam,
44-48, 114, 118-19; People of the Book
differentiated, 46; uses of: and equation
with Arabs, 44-46, 47; and Arab polythe-
ists, 46-47; in Aadith literature, 47-48, 113;
Qur'&nic, 7, 14-15, 4448, 114; to identify
Prophet, 44, 47

unbelief, Qur'Enic asssociation with ‘arab, 8

untrustworthiness, tradition associating with
Arabs, 13

‘Uqba ibn ‘Amir, and unfavourable view of
Berbers, 78

‘Ugba ibn Salam al-Hann&'T, and identifica-
tion of Turks as descendants of Keturah,
104

‘Urwa ibn al-Zubayr
and: approval of bedouins who convert to
Islam, 53; attitudes to black slaves, 83-84;
avoidance of blacks in marriage, 38; con-
cept of Prophet as messenger to Arabs, 45;
imminent onset of evil, 103; worthiness in
marriage, 38, 86

‘Utba ibn ‘Abd al-Sulami, and integration of
blacks into Islam, 87

‘Uthman al-Battl, non-Arab descent used as
argument against, 42

‘Uthman ibn ‘Affén
and: attitudes to Arabs and non-Arabs,
65-66; Berber viciousness, 78; loving the
Arabs, 61; rebellion against, and traditions
on Arab attitudes to blacks, 90

‘Uthman ibn Qa'id, and tradition accepting
Arabic as sacred language, 52
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‘Uthm&n al-Tar&'ifi, and assimilation of non-
Arabs, 72

Wahb ibn Munabbih
and: the last days, 95; accepting Arabic as
sacred language, 50-51, 119

WakT ibn al-Jarrdh
and: Arab attitudes to blacks, 90; kissing
of hands, 34; role in Islam of non-Arabs,
75-76

al-Walid I ibn ‘Abd al-Malik, 85
reference to Arab ethnicity of, 19

al-Walid II ibn Yazid
apocalyptic insecurities engendered by
killing of, 102-103; rejection of claim to
throne because of mixed race, 39-40

al-Walid ibn Muslim, and tradition of Arabs
as chosen of God, 59-60

Warqs’ ibn ‘Umar, and concept of Turks as
eschatological enemy, 109

Waithila ibn al-Asqa’
and: Arabs as chosen of God, 59-60; as-
similation of non-Arabs, 72

Women
black, traditions on Arab attitudes to, 92;
suckling, ban on intercourse with, 33; see
also marriage

worthiness (kafd’a), concept of, in marriage,
discrimination between Arabs and non-
Arabs, 36-40, 86

Wuhayb ibn Khilid al-Bahili, and concept of
imminent onset of evil, 103

Y&fith see Japheth

Yahy& ibn ‘Abb&d, and interpretations of
shu‘ab, 22

Yahy& ibn Ma'in, favourable comment on
Abmad ibn Hanbal, 42

Yahy& ibn Sa‘ld al-Qattin, and Arab atti-
tudes to blacks, 91

Yahy& ibn Sulaym&n/ibn Abi Sulaymén, and
attitudes to black slaves, 85

Yahy& ibn Yazid al-Ash‘ari, and traditions on
fusion of Arabs and Islam, 57

Yahy& ibn Yazid al-Sa‘dl, and connection of
Prophet’s eloquence with revelation, 50

Yazid I ibn Mu‘Bwiya
reference to Arab ethnicity 18-19; urged
to learn genealogy, astronomy, Arabic by
Mu‘Swiya, 55

Yazid 111 ibn al-Walid, conflict with Walid II,
39-40

Yazid ibn AbT Habib, and integration of blacks
into Islam, 87

Yazid ibn AbT Sa‘id al-Nahawi, and interpre-
tations of umma, 14
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Yazid ibn ‘Amr al-Ma‘afirf, and violation of
the Ka‘ba, 96

Yazid ibn Ibriahim al-Tustari, and Arab atti-
tudes to blacks, 90

Yazid ibn Qatida ibn Di‘ama, and traditions
on Arab attitude to Turks, 106

Yazid/Zayd ibn Qays, and fear of internal dis-
cords, 101-102

Yazid ibn Sindn, and threat to Arabs from
non-Arabs, 74

Yinus ibn ‘Amr, and Arab attitudes to
blacks, 90

Yunus ibn ‘Ubayd, and threat from non-
Arabs, 74

zakdt (“alms tax”), discrimination in payment
required of Arabs, non-Arabs, 29

Zanj
revolt of, 86; term for black slaves, 82; sce
also blacks, slavery

Zayd ibn al-Habbab, and integration of blacks
into Islam, 87

Zayd ibn Jubayra, and attitudes to Arabs and
non-Arabs, 62-63

Zayd ibn Thabit, reported as naming ad-
dressee of letter, 35

Zayd ibn Wahb, and identification of Turks as
descendants of Keturah, 104

Zaynab bint Jahsh (wife of Prophet), and con-
cept of imminent onset of evil, 101, 103-104

Ziyad ibn Ab7 Sufyan, differentiation between
Arabs and non-Arabs, 117-18
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Ziy&d ibn Sa‘d
and: discrimination between Arabs, non-
Arabs, relative to marriage, 38; worthiness
in marriage, 86

al-Zubayr ibn al-‘Awwam
a‘rad urged to fight against ‘Ali by, 11;
criticised by Prophet for not abandoning
a‘rabiya, 10

al-Zuhri, Muhammad ibn Shihab
and: accepting Arabic as sacred language,
51; Arabian-Islamic attitude to Copts, 122;
Arab attitudeto slavery, 27-28; assertion of
national character of Prophet, 119; assim-
ilation of Copts, 69, 70; attitude of Arabs
to Turks, 109; attitude to mixed marriage
of Arabs, non-Arabs, 37, 38, 39, 118; at-
titudes to black slaves, 83-84; attribution
of policies of discrimination to ‘Umar I,
117; attribution of pro-Arab attitudes to
Prophet, 48; banning non-Muslims from
Arabia, 30; concept of Arabic as sacred lan-
guage, 56, 119; concept of imminent onset
of evil, 103; concept of Prophet as mes-
senger to Arabs, 45; domination of non-
Arabs in running affairs of state, 40; in-
terpretations of shu‘ab, 23; rehabilitation
of bedouins, 53; slandering the Nab&¢, 79—
80; violation of the Ka‘ba, 96; worthiness
in marriage, 86

Zutt (“gypsies”?), occasional references to,
78, 124, 125
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