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PREFACE

T h e  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-l-‘Arab, o f my last major work, Muqaddima Ft al- 
Târïkh al-Àkhar (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 o f 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

vu



Vlll Preface

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

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

Suliman Bashear

Editors’ 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

T h e  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 o f the 
terms umma and ummt;1 Islam as a genuine “national” Arabian form 
o f monotheism;2 the process of the “arabization of Islam;” 3 the role o f 
Arabic as the language of the Qur’an;4 the process and tribal nature 
o f Arab settlement;5 the question of whether Islam on the whole can

1R. Paret, s.v. “Umma,” E l1, 4/1015-16; A.J. Wensinck, s.v. “Community” and 
“Umma” in H.A.R. Gibb and J.H. Kraemer, eds., Shorter El, Leiden 1974, 324-25, 
603-604; idem, The Muslim Creed, London 1965, 6; H.M.T. Nagel, “The Authority 
o f the Caliphate,” in G.H.A. Juynboll, ed., Studies on the First Century of Islam, 
Carbondale 1982, 177-97.

2J. Fueck, “The Originality o f 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, Khayyät, 
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.

4W.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’änic Studies, Oxford 1977, 93-94, 103.

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

1



2 Introduction

considered as a bedouin and desert, rather than a sedentary, religion 
and culture;6 the relationship between the Arab “conquistador’’ and the 
peoples converted to Islam as mawalï, and the position and role played 
by the latter in the different fields o f Muslim life;7 and finally, the 
emergence of what Syriac-speaking Christians referred to as an Arab 
malkütä (kingdom) and a perception of an Arab menace in Syriac and 
Persian apocalypses, respectively.8

A few studies have specifically addressed certain aspects o f the is
sue of the relations between Arabs and non-Arabs within the Muslim 
empire. Among these mention may be made o f the works of Goldzi- 
her on the Shu‘übïya and “Arab and ‘A jam,” as well as Wellhausen’s 
views concerning the national and racial motives behind the ‘ Abbäsid 
revolution.9 But the point of departure of these works, as well as that o f 
the critical follow-ups made by some scholars,10 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 Balädhur! (d. 
279/892), Futüh al-Buldän, ed. Ridwän Ridwän, Dar al-Kutub al-‘ llmlya, Beirut 
1978,1/140, 150-52,155-58,171-75, 211-14.

6H.A.R. Gibb, Islam, Oxford 1980,1,17; G.E. von Grunebaum, Medieval Islam, 
Chicago 1953, 173-74; idem, “The Nature o f Arab Unity Before Islam,” Arabica, 
10 (1963), 7, 18-23.

7I. 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 Social Structure 
of Islam, Cambridge 1969, 55-62; P. Crone, Slaves on Horses, Cambridge 1980, 38, 
nn. 274, 277, 288; A.J. Wensinck, s.v. “Mawlä,” in E l1, 3/417.

8S.P. Brock, “Syriac Views of Emergent Islam,” in Juynboll, ed., Studies, 14- 
21 (and compare with Ibn al-ibrl, Tärikh, 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‘ublyah and the Social History o f Early Islamic Iran,” 

IJMES 7 (1976), 161, on Goldziher. For the criticism of the kind of views expressed 
by Wellhausen and others concerning the ‘Abbäsid 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;11 hence, such studies have concentrated upon the ex
amination of only the early ‘Abbäsid and later phases of these relations. 
Such an approach implies an a priori acceptance of the notion that the 
rise o f 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.” 12 But this judgement 
referred only to the Shu‘üblya 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 Kultuma- 
tion to Staatnation, as another simultaneous process,13 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.14

11 Lewis, Race and Color, 19.
12H.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.
14See Mottahedeh’s introductory notes on this issue in his “Shu'üblyah,” 161.



4 Introduction

There is nothing extraordinary in the fact that in an area o f 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 o f 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 o f 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 o f 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 hadïth, and lately, those o f 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 hadïth 
and Qur’anic exegesis that demeans the bedouins (a ‘ra6). 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-à-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 isnäd analysis of the traditional material previously 
noted by scholars, will be adopted, and a fresh one with sufficient isnäd 
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 fiqh,15 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
salisai 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 mawâlî, dhimmïs 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‘übïya as reflected in adab sources (in the sense o f 
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(räb (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- 16

16J. Schacht, The Origins of Muhammedan Jurisprudence, Oxford 1979, 156 (on 
the tendency of isnäds to grow backwards), 165 (on the most perfect and complete 
isnäds being the latest ones).
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pects of the interaction between sedentary and bedouin lives in adab 
literature.16

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 (ummt, *arabï, ilä al-‘arab) or to mankind 
in general ( ilä l-käffa) 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 occasions16 17 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.

17uThe Mission of Dihya al-Kalbl 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 I

BEDOUINS AND NON-ARABS

A CLEARLY PREDOMINANT CURRENT in both Qur’änic discourse and 
hadïth literature is one that demeans bedouins, who are referred to as 
a‘räb. 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.” 1 
This supports the earlier view of Goldziher that Sürat Al ‘ Imrän (3), 
v. 110,2 “refers to the religious community, not the Arab nation.”3 
Together with this, Goldziher and a few later scholars have noted the 
existence of another current in Qur’änic exegesis that presents the terms 
shu'üb (peoples) and qabä’il (tribes) in Sürat al-Hujurät (49), v. 13, as 
referring to non-Arabs (mawàlï, ‘ajam) and Arabs, respectively, with 
the overall meaning of the verse taken as a basis for the promotion of 
universal equality among all Muslims.4 The material on these points, as 
well as other related ones, is important and merits further examination.

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

3Lit. “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 o f 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.

7



8 Bedouins and Non-Arabs

Several Qur’änic verses mention the a‘räb 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.5 In fact, only one verse, Sürat 
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.” 6

However, there is a clear early tendency in Qur’änic 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.7 
From ‘Abd al-Razzäq (d. 211/826) we learn of an isolated attempt, in 
the form of a tradition by Qatäda (d. 117-18/735-36), to assert ex

5See especially the comments along these lines in Särat al-Tawba (9), vv. 90,97- 
98,101,120; Surat Saba’ (34), v. 20; Sürat al-Fath (48), vv. 11,16; Sürat al-Hujurät 
(49), v. 14.

6 As translated in Arberry 1/219.
7The relevant materials on this are quite extensive. See Muqâtil (d. 150/767), 

Tafstr, Ms. Istanbul, III Ahmet 74/1, fol. 159r; 74/2, fols. 89v, 160v-161r; Mujähid 
(d. 102-103/720-21), Tafstr, ed. ‘Abd al-Rahmän al-Sawartl, al-Manshürät al- 
‘ Ilmlya, Beirut n.d., 2/601,608; Ibn Qutayba (d. 276/889), Tafstr Ghartb al-Qur’an, 
ed. Ahmad Saqr, Dâr al-Kutub al-‘Ilm?ya, Beirut 1978, 191, 416; Abü ‘Ubayda (d. 
210/825), Majâz al-Qur’ân, ed. F. Sezgin, Maktabat al-Khänjl, Cairo 1954, 1/267; 
Fîrüzâbàdî (d. 817/1414), Tanwir al-Miqbäs Tafstr Ibn ‘Abbas, Dar al-Jll, Beirut 
n.d., 126-27; Tabari (d. 310/922), Tafstr, ed. Mahmüd and Ahmad Shäkir, Dar 
al-Ma‘ärif, Cairo 1954, 14/418-19, 429, 431, 433; Wâhidî (d. 468/1075), Asbâb al- 
Nuzül, ‘Alam al-Kutub, Beirut 1316 AH, 124, 265-66, 296-97; Zajjäj (d. 311/923), 
Ma’änt l-Qur’än, ed. ‘Abd al-Jalll Shalabl, ‘Älam al-Kutub, Beirut 1988, 2/464- 
65, 4/221; Sufyän al-Thawr! (d. 161/774), Tafstr, Dar al-Kutub al-‘ llmlya, Beirut 
1983, 276; al-Akhfash (d. 207/822), Ma‘äni l-Qur’än, ed. ‘Abd al-Amlr al-Ward, 
‘Älam al-Kutub, Beirut 1406/1985,2/558; al-Farrä’ (d. 207/822), Ma‘änil-Qur’än, 
ed. Ahmad Najätl and Muhammad al-Najjär, al-Hay’a al-Misrlya al-‘Ämma li-1- 
Kitäb, Cairo 1980, 1/447-49, 3/65, 79. See also Ibn Sa‘d (d. 230/844), Tabaqät, 
Dar Sädir and Dar Beirut, Beirut 1957, 1/39; Ibn Sayyid al-Näs, ‘Uyün al-Athar, 
Dar al-Jll, Beirut 1356 ah, 2/250-51; Ibn Habib (d. 245/859), al-Muhabbar, ed. Ilse 
Lichtenstädter, Dar al-Äfaq al-Jadlda, Beirut n.d., 86-88; idem, al-Munammaq, 
Hyderabad 1964, 286-88; Ibn ‘Abd al-Barr (d. 463/1070), al-Tamhtd, ed. Mustafö 
al-‘Alawï and Muhammad al-Bakrl, al-Markaz al-Isläml li-l-Tibä‘a, Rabat 1981, 
9/248, 12/226.
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plicitly that Sürat al-Hujurät (49), v. 14, did not refer to all a‘rdb, 
but only to certain groups ( tawd’if) of them.8 9 And both Tabari (d. 
310/922) and TabarsI (d. 548/1153) take the trouble to explain the dif
ferences between ‘arabî (as a sedentary Arab) and a(râbï (as a bedouin) 
in the context of their commentaries on Sürat al-Tawba (9), vv. 97- 
99.®

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 Sürat Al ‘ Imrän (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 Küfan mawlä, d. 95/713), ‘ Ikrima (a Medinese o f 
Berber origin, d. 100-10/718-28) and Muqâtil (d. 150/767) either say 
that those meant were the Companions who made their hijra (emigra
tion) with the Prophet or specify a few of them by name. Zajjâj (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 Abl 
Hâtim (d. 237/938) cite traditions asserting that no other umma has 
responded to Islam more (aktharu istijäbatan) than this umma. No 
authority, however, presents the verse as specifically referring to the 
Arabs.10

8‘Abd al-Razzäq, Tafsir, Ms. Dar al-Kutub, Cairo, Tafstr/242, fol. 138v. See 
also Muhammad ibn Nasr al-MarwazI (d. 394/1003), Ta'ztm Qadr al-Salât, ed. ‘Abd 
al-Rahmän al-Faryawä’i, Maktabat al-Där, Medina 1406 AH, 2/566.

9TabarI, Tafstr 21/142; TabarsI (d. 548/1153), Majma‘ al-Bayän, Dar al-Fikr 
and Dar al-Kitäb al-Lubnänl, Beirut 1956, 10/123.

10See Zajjâj 1/456; Tabari, Tafstr 4/44; Ibn Abl Hâtim (d. 327/938), Tafstr, 
ed. Ahmad al-Zahrânï, Där Tayba, Riyadh 1408 AH, 2/474; Suyütï (d. 911/1505), 
al-Durr al-Manthûr, al-Matba'a al-Maymanlya, Cairo 1314 AH, 2/64; idem, al- 
Khasä’is ol-Kubrä, Hyderabad 1320 ah, 2/209; Nasal (d / 303/915), Tafstr, ed. 
Sayyid al-Jalîmï and Sabrî al-Shäfi‘1, Maktabat al-Sunna, Cairo 1990,1/319; Wâhidî 
87; Ibn Abl 'Äsim (d. 287/900), al-Sunna, ed. Nâsir al-Dïn al-Albânî, al-Maktab 
al-Isläml, Beirut 1985, 2/615-16, 629-30; al-Hâkim (d. 405/1014), al-Mustadrak, 
Dâr al-Ma‘rifa, Beirut 1986, 2/294-95, 4/76; Ibn Jumay‘ (d. 402/1011), Mu‘jam 
al-Shvyükh, ed. ‘Umar al-Tadmurl, Mu’assasat al-Risâla, Beirut 1987, 132; Ibn 
Abl Shayba (d. 235/849), al-Musannaf, ed. Mukhtâr Nadawï, al-Dâr al-Salaflya, 
Bombay 1982, 12/155; Ibn Hajar (d. 852/1448), al-Matälib al-'Äliya, ed. Habib al- 
Rahmän al-A'zamï, Där al-Ma‘rifa, Beirut 1392 AH, 3/315; Ibn Hanbal (d. 241/855), 
Musnad, Büläq, Cairo 1313 AH, 1/273, 319, 324; al-Haythaml (d. 807/1404), Ma-
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In complete harmony with the Qur’an, there exists in hadtth liter
ature a strong current that also demeans and slanders bedouins and 
bedouin life (a‘râbïya). In a few traditions a‘räbtya is contrasted 
to hijra. One says that whoever apostatizes to a‘râbïya after mak
ing hijra commits a great sin ( min al-kabä'ir): he will be cursed by 
God and the Prophet and will never enter Paradise.11 The Prophet 
was quoted as once blaming his Companion al-Zubayr ibn al-‘Awwäm 
for not abandoning his a‘râbïya.12 In another tradition he is said 
to have forbidden an a‘râbï from leading a muhäjir in prayer (wa- 
lä ya’ummanna a‘räbiyun muhäjiran),13 though later Sälim ibn ‘Abd 
Allah (d. 105-107/723-25) retreats from this prohibition on condition 
that such an a‘râbï be a righteous man (sälihan).14 According to a mur- 
sal tradition15 by Damra ibn Habib (HimsI, d. 130/747), the Prophet 
forbade a‘räbis from marrying muhäjirät women for fear that the lat
ter might revert with their husbands to bedouin life.16 The same posi

jma‘ al-Zawä’id, Dar al-Rayyän li-1-Turäth, Cairo, and Dar al-Kitäb al-‘Arab!, 
Beirut, 1987, 6/327.

11TayâlisI (d. 204/819), Musnad, Dar al-Ma'rifa, Beirut 1986, 243; Bukhari, al- 
Adab al-Mufrad, Cairo 1979, 169-70; al-Khatlb al-Baghdädt (d. 463/1070), Tärtkh 
Baghdad, Maktabat al-Khânjî, Cairo, and al-Maktaba al-‘Arab!ya, Baghdad, 1931, 
12/293; Suyötl, al-JämV al-Kabïr, facs. ed., al-Hay’a al-Misrlya al-‘Ämma li-1- 
Kitäb, Cairo 1978, 1/543; idem, Ihyä’ al-Mayt, ed. Mustafa al-Äghä, Dar al-Jïl, 
Beirut 1987, 57.

12Ibn Qutayba, ‘Uyün al-Akhbär, al-Hay’a al-Misrlya al-'Ämma li-1-Kitäb, Cairo 
1973, 1/44; BayhaqT (d. 458/1065), Shu'ab al-îmân, ed. Muhammad Basyünï 
Zaghlül, Dâr al-Kutub al-ilmïya, Beirut 1990, 6/480; al-Muttaql al-Hindl (d. 
975/1567), Kanz al-'Ummâl, ed. Bakrl Hayyänl and Safwat al-Saqqâ’ , Mu’assasat 
al-Risäla, Beirut 1979, 3/888 no. 9042. Note that the last two sources cite this 
tradition as a mursal one by al-Hasan al-Basrl (d. 110/728). On mursal traditions 
see n. 15 below.

13Ibn Mukram al-Qädl, Fawä’id, Ms. Zähirlya, Majmû‘ no. 63, 26-27.
14Abù Nu'aym (d. 430/1038), Hilyat al-Awliyâ’, Maktabat al-Khânjï and Mat- 

ba‘at al-Sa*äda, Cairo 1938, 9/22.
15A mursal tradition is one in whose isnâd 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 isnâds are the latest. For more information see G.H.A. Juynboll, Muslim 
Tradition, Cambridge University Press, Cambridge 1985, 16 passim.

16Sa‘Id ibn Mansür (d. 227/841), Sunan, ed. Habib al-Rahmän al-A'zaml, Dar 
al-Kutub al-‘Ilmiya, Beirut 1985, 1/142.
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tion was attributed to (Umar I, Sha‘bï (Küfan, d. 103-10/721-28) and 
Hasan al-Basrl (d. 110/728).17 Finally, there is a Prophetic tradition 
that differentiates between the hijra o f a bedouin (al-bâdï) and that of 
a sedentary (al-hädir) and expresses a strong preference for the latter 
(ashadduhumä balïyatan wa-a ‘zamuhumä ajran, “a trial more difficult, 
but the one with the greater reward” ).18

This contrast is clear in a report on the struggle between Mu‘äwiya 
and ‘All in which the latter asserts his own pre-eminence based, among 
other things, on the claim that he is a muhäjir while Mu‘äwiya is an 
a‘râbî.19 But before that, we hear of ‘All blaming Talha and Zubayr for 
instigating the a‘räb to fight against him in the Battle of the Camel.20 
We also notice that Hajjäj, in his famous speech upon assuming the 
governorship of Iraq in 75/694, boasted that he was muhäjirun laysa bi- 
a‘râbï, “a muhäjir, not a bedouin.” 21 From the story of the Companion 
Salama ibn al-Akwa‘ , reported in the context of a dialogue between 
him and Hajjäj, we learn that the concession to revert to bedouin life 
(ta‘arrvb) after one had made hijra was granted and even recommended 
by the Prophet during a civil war (ft l-fitna).22 Another Prophetic 
statement says that ta(arrub after the hijra would be the only thing

17Ibn Abï Shayba 4/346; Ibn Hazm (d. 457/1064), Marätib al-Ijmâ‘ , Beirut 1978, 
73.

18Abü ‘All al-‘Abdî, Hadith, Ms. Zâhirlya, Majmû‘ no. 22, 107; al-Dhakwänl, 
Amäli, Ms. Zähirlya, Majmü' no. 63, 18.

19Ibn ‘Abd Rabbihi (d. 328/939), al-‘Iqd al-Farid, ed. Ahmad Amin, Ahmad al- 
Zayn and Ibrâhîm al-Abyârî, Matba'at Lajnat al-Ta’lïf wa-l-Tarjama wa-l-Nashr, 
Cairo 1940-53, 4/304.

30 Kitâb Sulaym ibn Qays, Najaf n.d., 170.
21 Anonyme Arabische Chronik (possibly vol. 11 of Balädhurl’s Ansäb), ed. W. 

Ahlwardt, Greifswald 1883, 286; al-Washshâ’ (d. 340/951), Kitâb al-Fâdil, Ms. 
British Museum, Or. 6499, fol. 98v (I am indebted to Dr. Lawrence Conrad for 
drawing this important source to my attention); Ibn Manzür, Lisân al-‘Arab, Böläq, 
Cairo 1308 AH, 8/173; Zabîdî, Tâj al-‘Arüs, Bülâq, Cairo 1307 AH, 4/299. Note 
also that the contrasts a'râbï-muhâjir and a'râbi-hâdir occur in two poetic verses 
by Iyäs ibn Mälik al-Tâ*î and Jarir, respectively. See for them Abü Tammäm (d. 
236/850), Kitâb Ash‘àr al-Hamâsa, ed. G. Freytag, Bonn 1828-47, 294 and Diwân 
Jarir, Cairo 1353 ah, 56.

22BukhärI, Sahih, Dar al-Fikr, Beirut 1981, 8/24; Muslim, Sahih, Dar al-Fikr, 
Beirut n.d., 6/27; ibn ‘Asäkir (d. 571/1175), Tärikh, facs. ed., Dar al-Bashîr, Am
man 1988, 7/501.
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that could save people ( yunjï) towards the end of time.23 By a third 
tradition we are told that the best o f people in the future fitan will be 
the desert-dwelling Muslims ( muslimü ahl al-bawâdî).24

This current of prejudice and discrimination against a‘räb is fur
ther attested by a group of other traditions attributed to both the 
Prophet and ‘All. One mentions bedouins among those who are not 
allowed to lead in prayer or even to be in the first row during prayer 
(Id yataqaddamu al-saffa al-awwala a‘räbtyun wa-lä a‘jamtyun wa-ld 
ghuldmun lam yahtalim)2S Another rejects the testimony of a bedouin 
(badawï) against a sedentary (sahib qarya)26 A third forbids a muhdjir 
from acting as a broker (simsdr) for the merchandise o f a bedouin.27 
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.28 There is also 
a warning against the tendency o f a‘räb to delay the evening prayer 
(al-‘ishä’) until milking the camels after darkness, and hence, altering 
its name to al-‘atama (meaning “darkness” ).29

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

24lbn ‘Asäkir 5/391. Further observations on the position o f the Arabs during 
the fitan preceding the end of times will be made below in Chapter V.

2SDäraqutnl (d. 385/995), Sunan, ed. ‘Abd Allah Hâshim YamânT al-Madïnl, 
Medina 1966, 1/281; Daylaml (d. 509/1115), al-Firdaws, ed. Sa‘Td Zaghlül, Dar 
al-Kutub al-'Ilmîya, Beirut 1986, 5/118; Ibn ‘Asäkir 14/638.

26Häkim 4/99; BayhaqI, Sunan, Dar al-Ma‘rifa, Beirut 1987, 10/250.
27Ibn Abi Hätim (d. 327/938), ‘liai al-Hadith, Dar al-Ma‘rifa, Beirut 1985,1/376; 

Tabaränl (d. 360/970), al-Mu‘jam al-Awsat, ed. Mahmüd al-Tahhän, Maktabat al- 
Ma‘ärif, Riyadh 1985, 1/160; HaythamI, Majma‘ 3/82; MuttaqI 4/56 no. 9482; 
Muhyl 1-Din al-Ba‘albakî, Mashyakha, Ms. Zähirlya, Majmü‘ no. 25, 51; Sufyän ibn 
‘Uyayna, Hadith, Ms. Zähirlya, Mojmü‘ no. 22, 82; Yunus ibn ‘Ubayd, Hadith, Ms. 
Zähirlya, Majmü' no. 103, 140; Ibn al-Sawwäf, Hadith, Ms. Zähirlya, Majmü‘ no. 
i05, 163, 166.

2®Bayhaql, Sunan 6/348; Ibn ‘Asäkir 2/247.
29Humayd! (d. 219/834), Musnad, ed. Habib al-Rahman al-A‘zaml, ‘Älam al- 

Kutub, Beirut 1383 AH, 2/285; Bazzär (d. 292/904), Musnad, ed. Mahfuz Zayn 
Alläh, Maktabat al-'Ulüm wa-l-Hikam, Medina, and Mu’assasat ‘Ulöm al-Qur’än, 
Beirut, 1988, 3/264; Abu Ya‘lä (d. 307/919), Musnad, ed. Husayn Asad, Där al- 
Ma’mön li-1-Turäth, Damascus 1984, 2/173; al-Shâshï (d. 335/946), Musnad, ed. 
Mahfuz Zayn Alläh, Maktabat al-‘Ulum wa-l-Hikam, Medina 1410 ah, 1/293; Ibn 
Hibbän (d. 354/965), Sahib, ed. Kamäl al-Höt, Där al-Kutub al-‘Ilmïya, Beirut 1987,
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Living in the desert is said by one tradition to be the cause o f 
uncouth character (man sokana l-bädiyata jafä).30 Certain Arab habits, 
like mourning the dead ( niyäha), attacking another’s claims to noble 
descent (al-ta‘n ft l-nasab), prayer for rain (al-istisqä* bi-1-anwä’ ), and 
so forth, are branded as elements of unbelief (kufr) from which, we are 
told, the Arabs will never free themselves.* 31 Their hypocrisy (riyä’ ) 
and covert sensuality (al-shahwa al-khafiya) are causes for concern in 
another Prophetic tradition.32 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.33 ‘Abd Allah ibn ‘ Amr warns that one day people will follow 
the sunna o f a‘rdb and have hearts like those of a‘äjim (non-Arabs).34 
A tradition transmitted by Anas ibn Mälik says that nine tenths of all 
jealousy in the world rests with the Arabs, and the remaining one tenth 
belongs to the other peoples (ft l-näs).35 Through Abu Hurayra we hear 
o f another tradition in which the Prophet even says that he trusts the 
mawâlï (non-Arab clients) more than the Arabs, or at least more than 
some of them. This was transmitted by the Medinese mawlä Çâlih ibn 
Abi §älih (d. 125/742).36 Two mursal traditions by ‘Atä’ (possibly al- 
KhuräsänT, d. 135/752) say that the abdäl (mysterious saintly figures)

3/41; Abu Nu‘aym 8/385; Bayhaql, Sunan 1/372, quoting Bukhari and Muslim; 
Suyütï, Durr 5/57, quoting Ibn Abl Shayba and Ibn Mardawayh (d. 410/1019); 
MuttaqI 7/nos. 19468-69,19504, 19507.

^Bayhaql, Sunan 10/101; Ibn ‘Abd al-Barr 18/144; MuttaqI 15/no. 41588. Com
pare also with Abü Nu‘aym 3/282, where the same was cited as Mujâhid’s statement.

31Ibn ‘Asäkir 6/443.
32Ibn al-Mubârak (d. 181/797), Kitab al-Zuhd, ed. Habib al-Rahman al-A‘zamï, 

Dâr al-Kutub al-‘ llmlya, Beirut 1386 ah, 393; Ibn Abi Hätim, ‘liai 2/124; Abu 
Nu'aym 7/122; Ibn ‘Asäkir 8/5; MuttaqI 3/nos. 7538, 8840.

^Bayhaql, Sunan 4/341; MuttaqI 5/no. 11820.
34Cf. however, Tabari, Tahdhib al-Äthär, ed. Mahmud Shakir, Matba'at al- 

Madanl, Cairo 1981, 1/122, and Ibn Hanbal, Musnad 5/340, where a Prophetic 
tradition warns against alsina ( “tongues” ) instead of al-sunna o f the Arabs.

35DaylamI2/160; al-Kinânî (d. 963/1555), Tanzth a-Shart'a, ed. ‘Abd al-Wahhäb 
‘Abd al-Latlf and ‘Abd Allah al-Siddlq, Dar al-Kutub al-ilmfya, Beirut 1979,1/177. 
As this tradition mentions the characteristics o f other peoples, a further reference 
to it will be made below.

36Tayâlisï 326; TirmidhI (d. 279/892), Sahth, ed. Ahmad Shakir, Cairo 1937, 
5/725; al-Jawraqinl (d. 543/1148), al-Abâtïl wa-1-Manâkïr, Varanasi 1983, 2/266.
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will be mawëlî and that an Arab’s hatred of a mawld is hypocrisy 
(nifäq, i.e. in the sense of religious dissimulation).37 Finally, one report 
has it that the Companion Salman al-FärisT used to pray for God’s 
protection (yata‘awwadhu bi-1-lâhi) from a non-Arab who behaves like 
an Arab (al-must a‘rib).38

The strongest current in interpreting the term umma in Sürat Ä1 
‘ Imrân (3), v. 110, is one that asserts that it refers to the Prophet’s 
Companions (ashäb al-rasül), especially those who made hijra with 
him. This is clearly reflected in the traditions of Sa‘7d ibn Jubayr and 
‘ Ikrima from Ibn ‘Abbas, as well as those of al-Dahhäk ibn Muzähim 
(d. 105-106/723-24) and Sudd! (d. 127/744).39 Other traditions, es
pecially the one reported from ‘ Ikrima by Ibn Jurayj (d. 150/767), 
give the names of individual Companions who were referred to by this 
verse.40 However, as reported by YazTd al-NahawT (ibn Abl Sa‘Td, d. 
131/748), ‘ Ikrima interpreted it as referring to “the people who best 
treat other people” (khayru al-näsi li-1-näs), explaining that they gave 
security “to the red and black” ( li-l-ahmar wa-l-aswad), meaning “to 
all mankind.” 41 Actually, the statement khayru al-ndsi li-1-näs occurs 
also in traditions bearing the names of Ibn ‘Abbäs, Mujähid, al-Rabl1 
ibn Anas (d. 139-40/756-57), ‘Atä’ al-Khuräsänl and ‘Atïya al-‘Awfï 
(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 Abü Hurayra by Abu Häzim (Salman al-Ashja‘T 
al-Küfï, 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-1-saläsil).43

37Abü Bakr ibn al-Khallâl (d. 311/923), al-Sunna, ed. ‘Atïya al-Zahrânï, Dar al- 
Räya, Riyadh 1989, 290; Muttaqï 12/no. 34598; al-Ghumârï, al-Mughïr, Cairo n.d., 
32; the last two sources quoting al-h'unä by al-Häkim.

MIbn Qutayba, ‘Uyün 1/269.
39Tabari, Tafsïr 7/101-102; Ibn Abi Hätim, Tafsïr 2/470.
40Tabarî, Tafsïr 7/101-102, and compare with Muqâtil, 74/1, 59v.
41Ibn Abï Hätim, Tafsïr 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.

42Ibn Abï Hätim, Tafsïr 2/472; Tabari, Tafsïr 7/103; Mqjähid 1/133.
43Ibn Abi Hätim, Tafsïr 2/472; Tabari, Tafsïr 7/103.
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One Shf! tradition with the isnid Jâbir (al-Ju‘fï, d. 127-34/744-51) 
«— Abu Ja‘far (al-Bäqir, d. 114-19/732-36), says that this verse meant 
“the best people of the house of the Prophet.” 44 And the philological 
commentary o f Abû ‘U bay da interprets umma as ua group” {jama*a). 
To all intents, the closest attempt to present this verse along ethnic 
lines is recorded in a tradition of al-Rabl4 ibn Anas that only says, how
ever, that “no umma displayed a greater acceptance (lit. “response,” 
istijäbatan) o f Islam than this one.” Note also that in one source, Ibn 
Abl Hâtim’s Tafstr, the isnäd has been extended back from al-Rabf to 
Abu l-‘ Àliya (Rufay‘ ibn Mihrân, d. 93-111/711-29) <— a Companion 
o f the Prophet, Ubayy ibn Ka‘b.45

The notion o f a messenger who has been sent to people ( li-1-näs) 
in general (jamVan, käffatari), and not to any particular ethnic group, 
is explicitly advanced in Sürat al-Nisä’ (4), v. 79, Surat al-A‘ raf (7), 
v. 158 and Sürat Saba’ (34), v. 28. In the ps.-Ibn ‘Abbas Tafstr it is 
even said that such message was directed to both “spirit beings and 
humans” ( li-l-jinni wa-l-ins).46 Actually, this may not be very far from 
Tabari’s view that Sürat al-Nisä’ (4), v. 79, meant that Muhammad 
was God’s messenger to all “creatures” ( al-khalq), assuming that by 
this word Tabari had in mind something broader than “mankind” in 
particular.47 * Commenting on the term jamVan o f Sürat al-A‘ räf (7), v. 
158, Tabari also draws the line between Muhammad and the prophets 
preceding him, who, he says, were sent only to some people {Ua ba*d al- 
nds).“  In a few other sources the terms jam?an, käffatan and ‘ämman 
are applied as synonyms to explain one another.49

Commenting on Sürat Saba’ (34), v. 28, the early ‘ Abd al-Razzäq 
cites a tradition that Mujähid 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 o f five other things that

44Ibn Abï Hätim, Tafstr 2/473.
45 Ibid., and compare with Tabari, Tafstr 7/103.
46Fïrüzâbâdî 61, 27. See also Zabldl, Ithäf al-Sâda, Cairo n.d., 2/35, where a 

similar view was attributed to both Ibn ‘Abbas and Mujähid, with BayhaqI being 
quoted for it.

47TabarI, Tafstr 8/562.
“ ibid., 13/170.
49Abü ‘Ubayda 2/149; Ibn Qutayba, Tafstr 357; Plrûzâbâdî 109.
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no other prophet before him was granted.so We notice, however, that 
hadîth and other sources cite variants o f this tradition but attribute 
them to the Prophet through the Companions Abu Dharr, Ibn ‘Abbäs, 
Abü Umäma al-Bähill, Jäbir ibn ‘ Abd Allah, ‘Awf ibn Mälik, ‘All and 
Abü Hurayra. Still, we believe that the original core o f 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-Razzäq, an even earlier source, the Kitäb al-Zuhd o f Ibn al-Mubärak, 
cites both the mursal form of Mujähid and two other transmissions by 
him from Abü Dharr and Abü Hurayra.50 51 We also notice that the tra
dition of ‘ All was transmitted by his grandson, ‘All Zayn al-‘Abidin 
(d. 92-100/710-18), in a family line.52 Also suggestive is the mursal 
tradition of Khälid ibn Ma‘dän (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 (t/ä l-käffa), but 
if they fail to respond (fa-in lam yastajïbü), then to the Arabs... to 
Quraysh... to Banü Häshim.. . , ” etc.53

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 /a ll peoples” (anâ sayyidu wuldi âdam/ al-nâs). It 
occurs in different contexts and was widely circulated through chains 
of transmitters leading back to ‘Ä ’ isha, Hudhayfa ibn al-Yamän, Abü 
Sa‘îd al-Khudrï, Anas ibn Mâlik, Abü Hurayra, Jâbir ibn ‘Abd Allah

50‘Abd al-Razzäq, Tafsïr, 112v.
51 For these, as well as the variants transmitted by the other Companions, cf. 

Ibn al-Mubärak 377, 563; Abü Bakr al-‘Alläf, Amâlï, Ms. Zähirlya, Majmü“ no. 
67, 120; Ibn Humayd (d. 249/861), al-Muntakhab Min al-Musnad, ed. Subhl al- 
Sâmarrà’ï and Mahmüd al-Sa‘ïdï, Maktabat al-Sunna, Cairo 1988, 215-16; Jähiz 
(d. 255/868), al-Bayân wa-l-Tabytn, Där al-Fikr li-l-JamT, Beirut 1968, 4/7; idem, 
Fakhr al-Südân, ed. G. van Vloten, Leiden 1903, 75-76; Ibn Hibbän, Sahïh, 8 /104- 
105, 127; al-Khatïb al-Baghdâdï 12/378; Bayhaql, Shu'ab 2/177; Ibn ‘Abd al-Barr 
5/221-22; Zabldî, Ithâf 2/35; Samarqandï (d. 373/983), Tanbth al-Ghâfilïn, Där 
al-Fikr, Beirut n.d., 191; Suyütï, Durr 2/83, 5/237, 240; Muttaql 11/439-40 nos. 
32060-65.

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

53Suyütï, Khasä’is 2/188; Muttaql 11/427 no. 32004, quoting Ibn Sa‘d.
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and Ibn ‘Abbäs. The wording of ‘ Ä ’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 ‘ All /  var. 
Abu Bakr (or, in a harmonizing version, ‘All as uthe master of Arab 
young men,” the shabäb, and Abu Bakr as the master of the kuhül, 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 ‘ Abbäsid isnäd, which mentions both ‘All and al-‘Abbäs as "the 
two masters of the Arabs” (sayyidä l-‘arab).54

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-subbäq): Muhammad, Salman, Suhayb and 
Bilal, each mentioned as a representative säbiq o f his people. It bears 
the name of ‘All and attributes to the Prophet the saying, among other 
things, that Ädam 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.55

But all other variants, attributed to the Prophet through Anas, Abü 
Umäma al-Bähill and Umm Häni’ , use säbiq instead of sayyid and limit 
themselves to specifying the Prophet and his three Companions, each

54See Ibn Sa‘d 1/20; Ibn Hanbal, Fadä’ü al-Sahäba, ed. Was! Allah ‘Abbäs, 
Mu’assasat al-Risäla, Beirut 1983, 1/394; Bukhari, al-Târîkh al-Kabîr, Hyderabad 
1380 ah, 7/400; Abu 1-Hasan al-Bazzär, Fadä’ü Bant Häshim, Ms. Zâhirîya, Majmü' 
no. 103,167; Abü Bakr ibn al-Muqri’ , Fawa'id, Ms. Zâhirîya, Majmüt no. 105, 183; 
Tabarànï, al-Mu ‘jam al-Kabtr, ed. Hamdl al-Salafl, Baghdad 1983, 3/88; idem, 
al-Mu‘jam al-Awsat, 2/36, 279; Ibn Hibban, Sahih 8/129-30, 137; Häkim 3/124; 
Abü Nu‘aym 1/63; Nasà*ï, Tafstr 1/648, in connection with Sürat al-Isrâ’ (17), v. 
3; Muhibb al-DTn al-Tabari (d. 694/1294), Dhakhä’ir al-‘Uqbä 37; idem, al-Riyäd 
al-Nadira ft Manäqib al-‘Ashara, ed. Muhammad Abü l-‘Ulä, Maktabat al-Najda, 
Cairo 1970, 1/163-64; al-Khatlb al-Baghdâdî 11/89-90; Daylamî 1/43; Ibn ‘Asâkir 
3/384,8/929,9/621,12/274-75; DhahabI (d. 748/1347), Tärikh al-lsläm, ed. ‘Umar 
Tadmuri, Dar al-Kitâb al-‘Arabî, Beirut 1987-proceeding, 635; Haythamï, Majma' 
9/131; Ibn Hajar, Lisân al-Mtzân, Hyderabad 1330 ah, 4/289-90; Sakhâwi (d. 
902/1496), cil-Maqäsid al-Hasana, Cairo 1956, 245-46; MunäwT, Kunüz al-Haqâ’iq, 
in the margin of Suyütl, al-Jämi' al-Saghtr, Dar al-Kutub al-ilmïya, Beirut n.d., 
1/148; MuttaqI 11/nos'. 33003, 33006,* 13/no. 36456; Zabldl, Ithif 2/35-36.

55DaylamI 2/324.
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as the forerunner of his nation. However, one variant o f Anas’ tradition, 
transmitted from him by a certain Muhammad ihn Hijära, refers to the 
Prophet as “master of the children of Adam.” We also notice that Abu 
Umäma’s tradition specifies Paradise as the aim of such precedence 
(sdbiq. .. ilä 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-Basrï.56

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 Ban! Mäzin and al-Mutarraf respectively, in which the 
Prophet is addressed as “king /  master of all peoples and judge o f the 
Arabs” (yä malika/sayyida l-näsi wa-dayydna l-‘arab).57 As against 
this, the instances in which other early Muslim figures are referred to 
by this title are rare indeed.58 The titles commonly used in both the 
Umayyad and early ‘ Abbäsid periods are overwhelmingly related to the 
Arabs. The clan of Banü ‘ Abd Shams, for example, was addressed by 
Arwâ bint al-Härith ibn ‘Abd al-Muttalib as “masters of the Arabs” 
(sddat al-‘arab).59 In a unique report, ‘ Umar I is quoted as calling 
Mu‘äwiya “Chosroes of the Arabs.” 60 Mu‘äwiya’s wife, Maysün bint

S6For all these variants, see Ibn Sa‘d 1 /21,2/232,4/82; Ibn Hanbal, Fadä’il 2/209; 
BalädhurT (d. 279/892), Ansâb al-Ashräf 1, ed. Muhammad Hamid Allah, Dar al- 
Ma‘ärif, Cairo 1959, 181; Ibn Abl Hâtim, ‘liai 2/353; al-Halïmî (d. 402/1011), al- 
Minhoj Ft Shu'ab al-Imän, Dar al-Fikr, Beirut 1979,2/178; Samarqandi 129; Häkim 
2/284-85,402; Abü Nu‘aym 1/149,185; DaylamI 1/45; Ibn ‘Asäkir 3/455-56,7/391, 
407, 8/377-78; Ibn Badrân (d. 1346/1927), Tahdhib Tärikh Ibn ‘Asäkir, Matba‘at 
Rawdat al-Shäm, Damascus 1331 AH, 3/306; Dhahabl, Tärikh 203, 514, 598; al- 
‘ Iraqi, al-Qurab Ft Mahabbat al-'Arxtb, Bombay 1303 AH, 4; HaythamI, Majma‘ 
9/305; Suyütl, al-Jämi‘ al-Saghir 1/107; Munâwî 1/80,144; HaytamI (d. 973/1565), 
Fakhr al-'Arab, ed. Majdï al-Sayyid Ibrâhîm, Maktabat al-Qur’än, Cairo 1987, 20; 
Muttaqî 11/nos. 32082, 33133, 33676.

57Ibn Sa‘d 7/36-37; Ibn Manzör, Lisän ai-1 Arab 17/24; Zabîdî, Taj 9/208.
58E.g. where the poet A ‘sha Ban! Rabl'a addressed Bishr ibn Marwän, ‘Abd al- 

Malik’s brother and his governor over Iraq, with the verse: yä sayyida l-näsi min 
‘ujmin wa-min ‘arabi, “O master o f [all] people from among [both] non-Arabs and 
Arabs.” See Balâdhurî, Ansâb al-Ashräf 5, ed. S.D. Goitein, Jerusalem 1936, 171.

S9BalädhurI, Ansäb al-Ashräf 4B, ed. M. Schioessinger, Jerusalem 1938, 127.
60Ibn ‘Asäkir 16/701.
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Bahdal from the tribe of Kalb, praised her son YazTd by calling him 
“the best among Arab young men” (khayru shabäbi l-‘arab).61 The 
third Marwänid caliph, al-Walld I, was addressed by a similar title, 
namely “master (sayyid) of Arab young men."62 63 In an attempt to gain 
al-Mansür’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-farab).M Another poet, ‘ Abd al-Rahlm 
al-Raqqäs, called ‘All, son of the caliph al-Mahdl, “youth (fatà) of 
the Arabs.”64 And a third one, MutT ibn Iyäs, praised another early 
‘Abbäsid dignitary, Ma‘n ibn Zä’ida al-Shaybänl, as “master (sayyid) 
o f the Arabs.” 65

Sürat 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-äkharina minhum lammä yalhaqü bihim). 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 mawâlï, to the ‘ajam and, more specifically, to the Persians 
as well.66

To support this view, a tradition bearing the name of Abü 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-FârisT and said: “Had belief /  religion /  knowledge been suspended 
from the Pleiades, some of the people of this [man] would seize it.”67 
In some hadtth compilations, variants of this tradition were also at
tributed to the Prophet through the Companions Qays ibn Sa‘d and 
Ibn Mas‘üd. We notice, however, that the tradition of Abü Hurayra

61Ibn Habib, Munammaq 434.
62Ibn ‘Asäkir 17/840-41.
63Ibn Qutayba, al-Shi'r wa-l-Shu‘arä’, ed. M.J. de Goeje, Leiden 1902, 480.
64A1-Mubarrad, al-Kämil, ed. W. Wright, Leipzig 1864, 1/389.
<sAbü 1-Faraj al-Isbahânî (d. 356/966), Kitäb al-Aghänt, Dar al-Kutub al-Misrlya, 

1950, 13/324.
66See Ffrûzâbâdî 354; Zajjäj 5/169-70; Mujâhid 2/673; Farrä’ 3/155.
67BukhärT, Sahih 6/63; Muslim 7/191-92; Nasa*!, Tafstr 2/428; idem, Fadä’il 

al-Sahäba, ed. Farüq Hamäda, Dar al-Thaqäfa, al-Där al-Baydä’ 1984,157-58; Tir- 
midhl 5/725-26; Tabari, Tafstr 28/95-96; Bayhaql, Daiä’il al-Nubuwwa, ed. ‘Abd 
al-Mu'tl Qal‘ajl, Dar al-Kutub al-‘Ilmîya, Beirut 1985, 6/333; Jawraqänl 2/262-63; 
Ibn Hibbän, ?ahih 9/207; Muttaql 12/303 no. 35125.
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connects this statement with the revelation o f Sürat al-Jumu‘a (62), v. 
3, and that only when transmitted by the early second/eighth-century 
Medinese mawlä Sälim, nicknamed Abu al-Ghayth.68 We also notice 
that when reported through the chain al-‘Alä’ ibn ‘Abd al-Rahmän (d. 
132-39/749-56) <— his father, the tradition of Abù Hurayra is over
whelmingly connected rather with Surat Muhammad (47), v. 38: uAnd 
if you turn away, He will replace you with another people.” 69

Sürat al-An‘âm (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 o f some 
Companions, usually of non-Arab origin like Salman, Suhayb and Biläl, 
who are sometimes presented as slaves (a ‘bud) or mawâlï, rejected by 
certain Arab or Qurashl 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‘afä ' al-muslimïn).70

As noted by some scholars, Sürat al-Hujurät (49), v. 13, was of
ten referred to in the heat of Arab /  non-Arab controversy.71 The key 
term in this verse, shu‘üb, is presented by a few sources as denoting 
the mawâlï or ‘ajam, while others hold that it referred to great Arab

68See the sources cited in the previous note and cf. ‘Abd al-R&zzäq, Musannaf, 
ed. Habib al-Rahmân al-A‘zamî, al-Maktab al-Islâmï, Beirut 1983, 11/66; Ibn Abl 
Shayba 12/207; also HaythamI, Kashf al-Astâr, Mu’assasat al-Risàla, Beirut 1983, 
3/316; idem, Majma‘ 10/64-65; Abû Ya‘lä 3/23; Halim! 2/177; Ibn ‘Asâkir 8/137, 
14/686; Ibn Hajar, Matälib 4/158; Suyütî, Khasä’is 2/153; Muttaq! 12/no. 34129, 
quoting Tabarânî.

69Tabârï, Tafsîr 26/66-67; Ibn Hibbän, Sahth 9/127; Zajjäj 5/17; Tabarsï 26/48; 
Suyütî, Durr 6/67; Häkim 2/458; Bayhaqî, Dalâ’il 6/334; Ibn ‘Asâkir 7/413-14; 
but compare with Mujâhid 2/600.

70Muqâtil 74/1, 116v-117r (where they are curiously referred to as a ‘rö6); 
Fîrûzâbâdï 87; Thawri 107; Mujâhid 1/215; ‘Abd al-Razzâq, Tafsîr 35r; Ibn Abl 
Shayba 12/207-208; Farrä’ 1/336; Nasäl, Fadâ’il 149-50; Tabari, Tafsîr 7/201- 
202, 11/374, 381—cf. also 15/234-36, commenting on Sürat al-Kahf (18), v. 28, 
which he notes as a parallel; Zajjäj 2/251; Wähidl 162-63; Bayhaql, Shu‘ab 7/334; 
Ibn al-JawzI (d. 597/1200), al-Tabsira, Dar al-Kutub al-‘ llmlya, Beirut 1986,1/486; 
Ibn ‘Asâkir 3/445, 8/380; Suyütî, Durr 3/13.

7IGoldziher, 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 isnäd informa
tion we learn that the first opinion was advanced by Ja‘far al-Sâdiq (d. 
148/765) and ‘Atâ’ (al-Khurâsânï, d. 135/752), the latter attributing 
it to Ibn ‘ Abbäs. But other transmitters from Ibn ‘Abbas (such as 
Sa‘ld ibn Jubayr and ‘AtTya al-‘Awfi), as well as the traditions o f other 
early second-century figures (such as Mujâhid, Qatäda and al-Kalbl, d. 
146/763), upheld the second opinion.72 As for “the occasion of revela
tion” (sabab al-nuzül) o f this verse, we also notice that it was revealed 
in order to rebuke the Companion Thäbit ibn Qays, who mentioned 
somebody's mother in a slanderous way.73 The narrative reported from 
Ibn Abï Mulayka ( ‘Abd Allah ibn ‘Ubayd Allah, d. 117-18/735-36) and 
Muqätil says that it was revealed when people from Quraysh protested 
against Bilal's call to prayer ( adhän) from the roof o f the Ka‘ba upon 
the occupation of Mecca, because of his black colour.74

Goldziher also noted that this verse was reportedly recited by the 
Prophet during his Farewell (al-wadâ‘ ) 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” (là fadla li-‘arabïyin (ala 
a‘jamxyirx illä bi-l-taqwä).7S 76 Now Goldziher's observation is basically 
correct, as a cross-examination with major sir a, maghâzï, hadith and 
historiographical sources reveals that such an addition is indeed absent 
from them. However, this does not alter the fact that Sürat al-Hujurät

72Cf. Firüzäbädl 325; Mujâhid 2/608; ‘Abd al-Razzäq, Tafsir 138r-v; Farrä’ 
3/72; Ibn al-Yazïdî (d. 237/851), Gharib al-Qur’an wa-Tafstruh, ed. ‘Abd al-Razzäq 
Husayn, Mu’assasat al-Risâla, Beirut 1987, 165; Ibn Qutayba, Tafstr 416; Zajjäj 
5/37-38; Ibn ‘Abd Rabbihi 3/284, 354; Tabari, Tafstr 26/139-40; Halim! 2/152; 
Abu Hayyân al-Tawhïdï (d. 444/1052), àl-Basâ’ir wa-l-Dhakhä’ir, ed. Wadäd al- 
Qädl, Beirut 1988,1/147; Baghawï (d. 510/1116), Ma‘alim al-Tanztl, Bombay 1273 
AH, 4/88; Tabars! 26/96-97; and see the lexicographie work of the early third/ninth- 
century Abu l-‘Umaythil al-A‘râbi, Mâ Ittafaqa Lafzuhu wa-Ikhtalafa Ma'nähu, Ms. 
Zahirlya, Majm€‘ no. 104, 115.

73Fïrûzâbâdî 325; Wahid! 295.
74Wähid! 295; Ibn ‘Asäkir 3/465; and compare with Firüzäbädl 325, where the

same was reported under the anonymous form wa-yuqälu, “and it has been said.”
76Goldziher, Muslim Studies 1/72 n. 3; cf. also Levy 60. The later sources referred 

to are Ya‘qQb! (d. 282/895), Tärtkh, ed. M.T. Houtsma, Leiden 1969, 2/123; Jähiz, 
al-Bayân 2/33; Ibn ‘Abd Rabbihi 2/85.
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(49), v. 13, which conveys a clear sense o f 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 isndd 
information and have arrived at the following conclusions:

1. In none o f Ibn Ishaq’s traditions (from Yahyä ibn ‘ Abbäd, Layth 
ibn Sulaym, Ibn Abl Najlh), or those o f his mid-second/eighth 
century contemporaries (like ‘ Amr ibn Abl ‘ Amr «— ‘ Ikrima, Sa‘Td 
ibn Abi ‘Arüba Qatäda, Hishäm ibn al-Ghäz «— Näfi‘ , Qurra 
ibn Khälid <— Ibn Sïrïn; Ja‘far al-Sädiq <— Muhammad al-Bäqir, 
etc.), is there any mention of this additional statement in the 
Farewell Pilgrimage.76

2. The link al-Sädiq <— al-Bäqir, which transmits the tradition of 
Jäbir ibn ‘Abd Alläh, is worth noting because o f the existence of 
two similar traditions by Jäbir himself and Abü Sa‘ïd al-Khudrï, 
both transmitted by Abü Nadra (al-Mundhir ibn Mälik, d. 108- 
109/726-27). We notice that the tradition Abü Nadra f -  Jäbir in
cludes the additional statement within the context of the Farewell 
Address only when reported by a certain Shayba al-‘Absï, nick
named Abü Quläba. On the other hand, when the Abü Nadra 
4— al-Khudrl tradition is reported by Sa‘Td ibn Iyäs al-Jarlrï (d. 
144/761), the same statement is given, but without mentioning 
the context of the Farewell Pilgrimage.76 77

76lbn Hishäm, al-Stra al-Nabawtya, ed. ‘Abd al-Ra’üf Sa‘d, Dar al-Jil, Beirut 
1975, 4/185-87; WäqidT, Maghäzt, ed. M. Jones, ‘Älam al-Kutub, Beirut 
1984, 3/1110-13; Ibn Sa‘d 2/183-86; Tabari, Tarikh al-Umam wa-1-Mulük, ed. 
Muhammad Abu 1-Fadl Ibrâhîm, Där Suwaydän, Beirut 1967, 3/150-52. See also 
Ibn Sayyid al-Näs 2/272—80; Abu Ya‘lä, al-Mafärtd, ed. ‘Abd Alläh al-Juday‘ , Mak- 
tabat Där al-Aqsä, Medina 1985, 100-101; Ibn Hibbän, al-Stra al-Nabawiya toa- 
Tärikh al-Khulafä’ , ed. al-Sayyid ‘AzTz Bek, Där al-Fikr, Beirut 1987, 395-96; Ibn 
‘Abd al-Barr, al-Durar, Där al-Kutub al-‘llmlya, Beirut 1984, 201; Bayhaql, Shu'ab 
4/386-87; Ibn ‘Asäkir 7/441,19/155; Nasä*!, Tafstr 1/533-34, who rather cites this 
speech in connection with the revelation o f Sürat al-Tawba (9), v. 3.

77Cf. Ibn Hanbal, Musnad 5/411; Abü 1-Shaykh (d. 369/979), al- Tawbtkh wa- 
l-Tanbth, ed. Hasan Ibn al-Mandüh, Maktabat al-Taw‘iya al-Islämlya, Cairo 1408 
ah, 259; Abü Nu‘aym 3/100; DaylamI 4/371; Suyütï, Durr 6/98-99.
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3. A variant similar to the one by al-Jarlrl was transmitted from 
Jäbir by the chain ‘Abd Allah ibn Salama «— ZuhrT 4— Abd al- 
Rahmän ibn Ka‘b, but again, outside the context of the Pilgrim
age speech.78

4. One tradition by Abü Umäma 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*yxr) by Abû 
Dharr concerning Bilal’s mother, but again without mentioning 
the Farewell Address.79

5. From a report cited by BalädhurT we learn that during Ziyäd’s 
governorship of Iraq under Mu‘awiya the ShPa there invoked 
Sürat al-Mä’ida (5), v. 45 ( al-nafsu bi-l-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” (lä fadla li-‘arabiyin ‘aid ghayrih).80

To conclude this discussion, mention may be made of another tra
dition, noted by Goldziher, which describes the massive conversion o f 
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 Qatäda and Hasan al-Basrl.81

78Ibn Abi Hâtim, ‘Hal 2/161.
79Ibn ‘Asâkir 3/464; Suyütï, Durr 6/99.
80Balâdhurï, Ansäb al-Ashräf 4A, ed. M. Schloessinger and M.J. Kister, 

Jerusalem 1971, 220. This, we are told, they did when Ziyäd refused to execute an 
Arab from Banü Asad for killing a Muslim from non-Arab origin.

81Goldziher, Muslim Studies 1/112; for the isnäd information see ‘Abd al-Razzäq, 
Musannaf 11/66; Ibn Hanbal, Fadä’il 1/163; Dâraqutnl, al-‘liai al-Wärida Fi l- 
Ahädith al-Nabawtya, ed. Mahfuz al-Salaft, Dar Tayba, Riyadh 1985, 1/289; Häkim 
4/395; Bayhaql, Dalä’ü 6/336-37; Muttaql 11/569 no. 32692, 12/92 no. 34134.



CHAPTER II

THE IMPACT OF THE ARAB POLITY 
IN RETROSPECT

T h e  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.1 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 o f direct 
relevance to our topic.

As noted by von Grunebaum, the importance of the Arab-Persian 
battle of Dhö Qär (in ca. AD 610) for the future relations between 
these two peoples cannot be denied.2 3 We may concede the truth o f 
the view that without the Arab victory in that battle the future o f the 
region, and with it, that o f Islam as well, would have been different. 
The problem, however, lies in the fact that the only sources on Dhû 
Qär are traditional Muslim ones that not only present it within the 
framework of the crucial stage in the birth o f Islam, but also advance

1See J. Wansbrough, The Sectarian Milieu, London 1978; also M. Sharon, "The 
Military Reform o f Ab& Muslim,” in M. Sharon, ed., Studies in Islamic History and
Civilisation, Jerusalem 1986,109 n. 15.

3Von Grunebaum, "The Nature o f 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 o f the relevant traditions, however, 
reveals that they were basically the product o f two mid-second/eighth 
century figures: Ibrahim al-Tayml (his exact death date is unknown) 
and Muhammad ibn Sawä’ (d. 187/802). A third figure from approxi
mately the same period, Khälid ibn Sa‘id al-UmawI, circulated a similar 
variant o f the Prophet’s reaction through a family isnäd. The main el
ements reiterated by these traditions are 1) the Prophet’s statement 
that the Arabs /  var. Band Bakr gained justice ( intasafü) from the Per
sians (*ajam), 2) the information that the Arabs used Muhammad’s 
name as their battle slogan (shi‘är), and hence, 3) the Prophet’s state
ment: “They were victorious through me” (bî nusirû), upon hearing 
the outcome o f the battle.3

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 
o f Islam against the Persians. However, as it stands, and in the absence 
o f 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 o f 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 rajaz verses 
composed by Abü 1-Najm al-‘ IjlT during the reign of the ‘Abbasid caliph 
Mansur.3 4

Another set o f traditions specify the Prophet’s assessment o f the 
future o f his religious movement vis-à-vis Arabs and *ajam. This comes 
in the form of a reported conversation between him and his uncle Abü 
Tälib. 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, Fadâ’il 2/829; idem, Kitâb al-‘liai wa-Ma‘rifat al-Rijâl, ed. Was! 
Allah ‘Abbâs, al-Maktab al-Islâmî, Beirut, and Dar al-Khânï, Riyadh, 1988, 1/129; 
Akram Diyâ’ al-‘Umarî, Musnad Khalifa ibn Khayyät (d. 240/854), Medina 1985,24; 
al-‘Askari, al-Awä’il, Dar al-Kutub al-'Ilmlya, Beirut 1987,18; DaylamI5/548; Abü 
1-Baqä', al-Manäqib al-Mazyadîya, ed. Çâlih Darâdka and Muhammad Khraysât, 
Maktabat al-Risâla al-Hadïtha, Amman 1984, 422; HaythamI, Majma' 6/211; 
Albânl 2/47-48. Cf. also Tabari, Tärikh 2/193, 207.

4Ibn al-Shajarï, Hamâsa, Cairo 1345 ah, 38.
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circulating this tradition are two mid-second/eighth century figures: 
Sulaymän ibn Mihrän al-A‘mash (d. 145-48/762-65) and Ibn Ishaq, 
the latter reporting it in an ‘Abbäsid family line through al-‘ Abbäs ibn 
‘Abd Allah ibn Mi‘bad.5

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 o f “Chosroes” (Kisrä) 
and “Caesar” ( Qaysar) and the seizure o f their treasures.6 There are 
also some exegetical traditions on Sürat al-Fath (48), vv. 116-21, which 
specify the Persians and Byzantines as the future enemies who will be 
defeated.7 Under the same category comes the statement o f the local 
Persian leader, Hurmuzän, 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‘ä$hir) and 
the Persians,” he said, “the latter were victorious; then He took the 
side o f the Arabs and brought about their victory.”8

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

sIbn Hishäm 2/46; Ibn Ishäq, Kitäb al-Siyar wa-l-Maghäzi, ed. Suhayl Zakkär, 
Dar al-Fikr, Beirut 1978, 236; Ibn Hibbän, Sahih 8/242; Abü Ya'lâ 4/455-56; Ibn 
Hanbal, Musnad 1/227, 2/362; Hakim 2/432; N asal, Tafsir 2/216-17; W ahid! 275; 
Tabari, Tafsir 23/125; BayhaqI, Sunan 9/188; Suyütï, Durr 5/295. The tafsir 
sources cited here quote this tradition in the context o f explaining the occasion for 
the revelation o f Sürat Säd (38), vv. 1-5.

6For some o f these, see Ibn Hanbal, Fada ’il 2/865-66; al-Basawi (d. 277/890), 
al-Ma ‘rtfa wa-1-Târikh, ed. Akram Diyâ’ al-‘UmarI, Beirut 1981, 1/266-67, 352, 
2/514-15; Ibn Ab! ‘Äsim (d. 287/900), al-Awä’il, ed. Muhammad Sa‘!d  Zaglül, 
Dar al-Kutub al-‘ llmlya, Beirut 1987, 56; Ibn Abl Hatim, ‘Hal 2/397; Ibn Hibbän, 
Sahih 8/237, 243-44; Tabarânî, al-Mu‘jam al-Awsat 2/492-93; al-Sam‘änI, Kitäb 
al-Ansäb, fiscs, ed. by D.S. Margoliouth, London 1912, 8r; Hâkim 4/515, 519; al- 
Khatlb al-Baghdâdî 1/186, 190, 5/36, 10/38; Bayhaql, Dalâ’il 4/393, 6/322-30; 
idem, Sunan 5/225-26, 9/177; Ibn ‘Asâkir 1/140-41, 9/12; Muttaq! 11/n o. 31773, 
12/no. 34139, 13/no. 37617.

7Mujâhid 2/602-603; Muqâtil 74/2, 161v; Yahyâ ibn Ädam, Kitäb al-Kharâj, 
ed. T .W . Juynboll, Leiden 1895, 22; Firüzâbâdî 320; Farrâ’ 3/67; Ibn Qutayba, 
Tafsir 413; Tabari, Tafsir 26/21-22.

8Sa‘ïd ibn Mansür 2/252.
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reports on the early wars against the Persians we encounter statements 
describing Hurmuz as a king umost hostile to the Arabs,” 9 while the 
"Muslim” armies are merely referred to as "the forces (ma(ôshir) o f the 
Arabs.” 10 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 (futüh), a process that, we believe, was the product o f the 
great literary fusion between Arabism and Islam in the second/eighth 
century. To provide a full examination of this futüh material would 
carry us beyound the scope o f the present study. We can only call for 
more attention to the sporadic references to the *arab as an element 
separate from muhàjirün, mawâlï, anbät, ‘abïd and even Jews in the 
reports on the anti-Byzantine wars in Syria.11

A group o f traditions and reports mention several instances and 
fields o f discrimination in favour o f 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 o f this principle 
be rendered effective.12 However, from the information cited by Bay- 
haqï on the treatment o f the matter by Shäfi‘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‘ïd ibn al- 
Musayyib, Sha‘bT and ZuhrT held that no Arab could be enslaved and

9Hakim 3/299; BayhaqI, Stman 6/311.
10TabarT, Tärikh 4/140; Ibn Abl Shayba 12/194; Hakim 3/451-52.
11For coverage o f this subject, see F.M. Donner, The Early Muslim Conquests, 

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 o f these separate references 
may be found in ps.-Wäqidl, Futüh al-Shäm, al-Maktaba al-Sha‘bïya, Beirut n.d., 
1 /12-14,18, 27, 76-78, 96, 98-99,101-103,105; Abü Hafs Ibn Shähln, Hadith, Ms. 
Zähirlya, Majmü* no. 83, 102; Ibn Duqmäq, al-Intisär, ed. K. Vollere, Cairo 1893, 
4 /5 ; al-Azdï, Futüh al-Shäm, ed. W.N. Lees, Calcutta 1854, 75. For a modern evalu
ation o f the originality o f this last source, see L.I. Conrad, “Al-AzdI’s History o f the 
Arab Conquests in Biläd al-Shäm: Some Historiographical Observations,” in The 
Fourth International Conference on the History of Biläd al-Shäm, ed. Muhammad 
‘Adnän Bakhlt, Amman 1987, 28-62.

12Von Grunebaum, “The Nature o f Arab Unity,” 19.
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reported traditions to that effect from the Prophet, ‘Umar I and ‘Umar 
II. On the other hand, certain scholars, whom BayhaqI does not name, 
held that Arabs should be treated the same as ‘ajam and that Shafi‘T, 
who shared this position, doubted the authenticity o f Prophetic tradi
tions that favoured the Arabs.13

The only feasible explanation for such discrepancies among the vari
ous traditional reports is the recasting o f materials reflecting what were 
initially two separate currents: the Arab policies on the one hand, and 
the religious position o f Islam on the other. The same observation can 
be made concerning the material exempting the Arabs from payment o f 
tithes ( ‘ushür). 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.14 And related to this also are the contro
versial reports on the positions and fiscal policies attributed to the 
Prophet, ‘Umar I and ‘A ll concerning the Arab tribes, especially Banü 
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 o f 
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.15 One may also

13Bayhaqî, Sunan 9/73-74. See also Ibn ‘Abd al-Barr, Tamhid 3/133-34, 5/195; 
Halim! 2/151; Tabarânï, al-Mu'jam al-Kabir 20/168; Haythaml, Majma‘ 5/332; 
and compare between the Prophetic tradition cited by Ibn Ab! Hätim, ‘liai 1/442, 
which gives priority to freeing someone from among the children o f Ismä‘11, and the 
information, cited by Ibn Abl Shayba 12/192, that the ransom o f an Arab during 
the Battle o f Badr was double that o f a mawlâ.

14Bishr ibn Matar al-Wäsitl, Hadith, Ms. Zâhirïya, Majmü‘ no. 94, 93; al-Qattän, 
Hadith, Ms. Zâhirïya, Majtnü' no. 31, 178; Ibn Hanbal, Musnad 1/190, 3/474, 
4 /322,5/410; Basawï 1/292; al-Harbï (d. 285/898), Gharib al-Hadith, ed. Sulaymân 
al-‘Âyid, Kullîyat al-Sharï‘a, Mecca 1985,1/153; Abû Ya‘lâ 2/256; Bayhaqï, Sunan 
9/199, 211; Baghawl, Mukhtasar al-Mu‘jam, Ms. Zâhirïya, Majmü* no. 94, 132; 
Daylamï 5/287; Mughultay, al-Zahr al-Bâsim, Ms. Leiden, Or. 370 ,120v; Haythamï, 
Majma' 3/87; Muttaqï 12/no. 33937.

15 For such questions as whether one should consider non-Muslim Arabs as 
dhimmis or ahl al-kitäb, 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 Yahyâ ibn Adam, 10-12; Abû Yûsuf, Kitâb al-Kharäj, 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 o f intense controversy throughout 
the second/eighth century, with traditions adduced in the names o f the 
Prophet, ‘Umar I and ‘All to support either view. The legal ruling to 
exempt Band Taghlib from payment o f jizya and to collect, instead, 
a doubled zakät (alms tax) from them, was adopted by Thawrl, Abu 
Hanlfa (d. 150/767), Shäfi(I and Ibn Hanbal— all relying on a Küfan 
tradition asserting that such was the policy o f ‘Umar I. We also learn 
that no explicit ruling on the matter was reported from Mälik ibn Anas 
(d. 179/795), although scholars o f the Malik! rite are said not to have 
treated Band Taghlib differently from the rest o f those from whom jizya 
was levied. Mälik seems to have stood alone also when he ruled that 
‘ajam and non-Muslim Arabs should be subject to payment o f jizya on 
an equal footing. As for Shâfi‘ï and Abü ‘Ubayd (al-Qäsim ibn Salläm, 
d. 224/838), they reportedly adopted a middle path in ruling that jizya 
is to be accepted from Arabs only if they are ahl al-kitäb (lit. “people 
o f the book,” i.e. Jews and Christians).16

One tradition gives a military justification to ‘ Umar I’s pro-Arabian 
policy. This is a family tradition circulated by Sa‘Td ibn ‘ Amr ibn 
Sa‘Td ibn al-‘Äs (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” (hädhä l-dtn) 
with Christians from the RabT‘a tribal confederation (to whom Band 
Taghlib belonged) on the banks o f the Euphrates.17

The notion that only Islam could be accepted from the Arabs was 
understood by Wellhausen as part o f the policy to rid Arabia o f any 
other religion,18 and could apparently be taken as a “proof” that Is

ed. ‘Abd al-Mahdl ibn ‘Abd al-Hädl, Maktabat al-Faläh, Kuwait 1985, 1/322; Ibn 
Hanbal, ‘liai 3/386; Abu ‘Ubayd (d. 224/838), Kitäb al-Amwäl, Cairo 1353 AH, 41; 
Tabari, Tahdhtb al-Âthâr (Musnad ‘Alt), ed. Mahmud Shakir, Matba'at al-Madanl, 
Cairo 1982, 223-24; Abu Ya‘lä 1/204; al-Mas‘üdï (d. 345/956)', al-Tanbih wa-l- 
Ishräf, Maktabat Khayyät, Beirut 1985, 167-68, 206; Ibn al-Mundhir (d. 318/930), 
al-Ijtimä‘ , ed. ‘Abd Allah al-Bärüdl, Dar al-Jinän, Beirut 1986, 56-59; Mâwardï (d. 
450/1058), al-Ahkäm al-Sultäniya, Dar al-Kutub al-‘ llmlya, Beirut 1978, 109; Ibn 
Hazm, Marätib al-Ijmä' 44-45; Bayhaql, Sunan 7/173, 9/187, 216-18, 284.
’ 16Ibn ‘Abd al-Barr, Totnhid 2/117-18, 131-32.

17Bazzär, Musnad 1/443; cf. also HaythamI, Kashf 2/287; idem, Majma' 5/302; 
Abü Y aiä  1/204; Bayhaql, Sunan 9/187; Ibn ‘Asäkir 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 o f (Umar 
I, especially in the case o f the Jews o f Khaybar and the Christians o f 
Najrän; but traditions in this spirit were attributed to the Prophet via 
other Companions, as well as ‘Ä ’isha.19 * 21 22 23 From a note by Ibn Hanbal <— 
AsmaT (d. 217/832), we also learn that what was meant was the ter
ritory not previously controlled by the Byzantines or Persians.30 Even 
more interesting is the isnäd information on some o f 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 ZuhrT and Hasan al-Basrl, who figure as im
portant links in the isnäds o f some o f 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___).31

The name o f ‘Umar I is prominently associated with the policy o f 
favouring the Arabs and segregating them from ‘ajam, dhimmïs and 
even mawâlï. Such was the bottom line in his well-known policy o f es
tablishing the separate Arab settlements known as amsär. Against this 
background, the information that in his stipend policy ( ‘atä ’ ) he treated 
equally Arabs and mawâlï who participated in the Battle o f Badr33 
seems clearly to be tendentious. One may also note that such a no
tion contradicts the information that until the Arabization o f registers 
(dawâwïn) during the reign o f ‘ Abd al-Malik (d. 86/705) or even that 
o f Hishâm (d. 125/742), Arabs and (ajam were registered separately.33

19Ibn al-Jârüd (d. 307/919), al-Muntaqä Min al-Sunan, Dar al-Qalam, Beirut 
1987, 407; Ibn Hibbän, Sahih 6/26; Tabarânï, al-Mu‘jam al-Awsat 2/42; Abû 
Nu'aym 8/385; BayhaqT, Sunan 6/115; Ibn ‘Asäkir 8/733, 9/690; Abu Bakr al- 
Shïrâzl, Amâlî, Ms. Zâhirïya, Majtnü‘ no. 63, 5; Ibn ‘Abd al-Barr, Tamhtd 6/463, 
12/13-15; MuttaqI 12/nos. 35147-48,14/nos. 38160, 38252-54.

2° ‘Abd Allah ibn Ahmad ibn Hanbal, Maso’il al-Imäm Ahmad, ed. Zuhayr al- 
ShäwTsh, al-Maktab al-Isläml, Beirut 1988, 444.

21Ibn al-Ja‘d 2/1126-27; BayhaqT, Sunan 9/207-208.
22Ibn Abl Shayba 12/207; BayhaqT, Sunan 6/349; Tabari, Tärikh 4/211.
23Ibn ‘Asäkir 7/114. More information on ‘Abd al-Malik’s or Hishäm’s Arabiza

tion o f the registers may be consulted in BalädhurT, Futüh 1/230, 2/368-69; The 
Fihrist of aUNadîm, 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 futüh reports, makes 
a separate identification o f mawalï and Arab regiments (bu‘ûth) dur
ing Hishäm’s reign, as well as in a certain summer campaign (sâ’ifa) 
against the Byzantines under the Umayyad commander Maslama ibn 
‘Abd al-Malik.24

A family tradition that Mälik ibn Anas reports from al-‘Ala’ ibn 
‘Abd al-Rahmân ibn Ya‘qûb attributes to ‘Umar I a decision forbid
ding any a‘jamî to trade in an Arab market (lä yabVanna ft süqinä 
a'jamtyun). We also learn from it that al-‘Alä’ ’s grandfather, who 
was himself a cloth trader ( täjiru bazzin) o f non-Arab origin, person
ally testified to this order.35 36 37 Another strong expression o f ‘Umar I’s 
policy comes in a series of widely circulated reports that attribute to 
him statements forbidding Arabs to learn non-Arab languages ( ratänat 
al-a‘àjim), wear their style o f clothing (ziyy) or adopt their habits 
( ‘ädät), and ordering them to adhere, instead, to the rough way of 
life o f their ancestor Ma‘add. Goldziher, who noted this tradition, 
briefly observed that a basic core o f it also occurs in a poem of Hassan 
ibn Thäbit. However, he did not seem to have felt that it merited 
further examination and assigned it to the category o f later forms o f 
traditional prohibitions on foreign customs.26 As for ‘Umar Ps order, 
it appears within different contexts and was cited by a wide variety 
o f sources. Especially worth noting is the reported attempt to at
tribute one variant o f it to the Prophet in a mursal form on the au
thority o f ‘ Abd Allah ibn Sa‘Td al-Maqburl, who circulated it after 
the mid-second/eighth century.27 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, 
Abu ‘Uthmän al-Nahdl (‘ Abd al-Rahmän ibn Mall, d. 95—100/713—

24For some o f these, see Ibn ‘Asäkir, 16/160,445.
3sMälik ibn Anas, Muwatta’ , in the recension o f Shaybänl (d. 189/804), ed. ‘Abd 

al-Wahhäb 'A bd al-Latif, Dar al-Qalam, Beirut n.d., 283.
36Goldziher, Muslim Studies 1/143. Hassän’s verse in question, wa-lä talbasü 

ziyyan ka-ziyyi 1-a‘äjimi, “and do not wear clothing styled after that o f the a'ajim,” 
was cited also by Ibn Hishäm 4/157.

37TabaränI, al-Mu ‘jam al-Kabir 19/40; Ibn ‘Asäkir 9/102; al-Râmhurmuzï, 
Amthal al-Hadith, ed. Ahmad ‘Abd al-Fattäh Tamäm, Mu’assasat al-Kutub al- 
Thaqäfiya, Beirut 1988, 161-62; Sakhäwl 163-64; Fattanl 113.
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18). And while the context given for the main version is a letter sent 
by ‘Umar I to Adharbayjän, he is said to have made similar state
ments when he visited Jäbiya 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 ligures centrally in the variants attributed to 
both ‘Umar and the Prophet. Finally, in two hadxth sources the term 
a‘äjim is replaced by the phrase “the people o f polytheism” ( ahl al- 
shirk).M

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-näs) to 
spend some time in the desert during the spring.* 29 In another, ‘Umar 
I is even quoted as specifying knowledge in dealing with JähilT matters
(man lam yu'älij amr al-jähiltya___ ) as one o f two things without
which the Arabs would perish, the other being companionship with the 
Prophet.30 Finally, the reported testament o f ‘ Umar to his successor 
does not fail to mention the a‘räb as one of the groups he recommended 
for good treatment ( wa-üsïhi bi-l-a‘räbi khayran), because they were 
“the origins of the Arabs and a reinforcement for Islam” ( li-annahvm 
aslu l-*arabi wa-mäddatu l-isläm).31

^Compare al-Mu‘äfa ibn ‘Imran (d. 185/801), Kitäb al-Zuhd, Ms. Zâhirîya, 
Hadith no. 359, 260; Abü l-‘Umaythil 121; Abu ‘Ubayd al-Qäsim ibn Salläm (d. 
224/838), Ghaiib 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), Kitäb ab- 
Amwäl, Riyadh 1986,1/271; Muslim 6/140-41; Ibn Qutayba, ‘Uyün 1/132; al-Harb! 
2/544-46; Ibn Hibbän, Sahih 7/401; Abü Nu‘aym 3/122; BayhaqI, Shu‘ab 5/137, 
159, 7/43-44; idem, Sunan 2/18, 423, 3/269-70, 9/234, 10/14; Ibn ‘Asäkir 8/125; 
Ibn al-Jawzî, Gharib al-Hadith, ed. ‘Abd al-Mu‘ti Q al'ajï, Dar al-Kutub al-ilm ïya, 
Beirut 1985, 2/364; Ibn ‘Abd al-Barr, Tamhid 14/252; Zayla‘T (d. 762/1360), Nash 
al-Râya, Dar al-Hadîth, Cairo 1938, 4/226-27; Sakhâwl 165; Fattanï 113; Suyütï, 
al-Ahädith al-Hisän, ed. A. Arâzï, Jerusalem 1983, 48-49; Muttaqï 3/nos. 5732, 
6315, 8486, 9034.

29A1-Dhakwânï, Amâli, Ms. Zâhirîya, Majmü‘ no. 63, 5.
30Ibn al-Ja‘d 2/876; Ibn Abl Shayba 12/193; Ibn Sa‘d 6/88; Abü Nu‘aym 7/243; 

Hâkim 4/428; Bayhaql, Shu ‘ab 6/70.
31 Abü Yüsuf 13-14; Ibn al-Sammäk, Hadith, Ms. Zâhirîya, Majmü' no. 103, 25; 

Ibn al-Ja‘d 1/587; Abü l-‘Arab (d. 333/944), Kitäb al-Mihan, ed. Yahyâ al-Jabbürî, 
Dar al-Gharb al-Islâmî, Qatar 1983, 51; Bayhaqï, Sunan 9/206; Ibn ‘Asäkir 3/168; 
‘Iraqi 5; Haytamï 23. Cf. also Nasal, Tafsir 2/406, where a variant o f this tradition
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Elaborations on the core o f the pro-Arab policy associated with the 
name o f ‘Umar I were made in the course o f time and acquired the 
form of statements also attributed to the Prophet. But before we move 
on to examine this kind o f material, note must be made o f the fact 
that to the Prophet were also attributed several traditions that warn 
against harming even the non-Muslim dhimmt and mu‘ähid and urge 
just treatment for them.32 Our concern, however, is not the official 
or internal policies towards non-Muslim subjects under Muslim rule,33 
but the cultural and behavioural expressions o f 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 (a/- 
ghiyäl) makes a point o f 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.34 * Another testimony, cited in the name 
o f the Companion al-Barrä’ ibn ‘Äzib, states that the Prophet rec
ommended for Muslims the shaking/clapping o f hands (musdfaha) in 
spite of the objection expressed by al-Barra’ that such was the manner 
o f a‘äjim.3* But such cases o f invoking and consciously conceding the 
imitation o f non-Arab practices are indeed rare ones in our sources, and 
must be weighed against the numerous traditions rejecting non-Arab 
habits.

One o f these traditions was attributed to the Prophet through Abù 
Hurayra on the authority o f ‘ Abd al-Rahmän ibn Ziyäd 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 Särat al-Hashr (59), v. 9, but without mentioning the 
element o f a'räb.

33A1-Khatlb al-Baghdädl 8/370; Ibn al-Jawzl, al-Mawdü'ät, Medina 1966, 2/236; 
Sakhäwl 392-93; Samhüdï (d. 911/1505), al-Ghummäz ‘Alâ l-Lummäz, ed. Muham
mad ‘Atä, Dar al-Kutub al-ilm lya 1986, 20.

“ For coverage o f this subject, see A.S. TYitton, The Caliphs and Their Non- 
Muslim Subjects, London 1939.

“ This 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; Häkim 4/69; Ibn ‘Âbd al-Barr, Tamhïd 13/90.

“ Ibn ‘Asâkir 2/61.
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refused to allow him to do so, saying that this was what a‘äjim did to 
their kings.36 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 o f Ibn Abl 
Layla 4— Ibn ‘Umar according to which the latter testifies that people 
used to kiss the Prophet’s hand.

Another report, with the isnäd WakP (d. 197/812) 4— Sufyän, says 
that Abû ‘ U bay da ibn al-Jarräh kissed the hand o f ‘Umar I when they 
met in Syria. Other cases of kissing the hands o f the caliph ‘Abd 
al-Malik and ‘Alï Zayn al-‘Âbidïn 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 Hishäm ibn ‘Abd al-Malik and the early ‘Abbäsids 
Mahdi (d. 169/789) and Ma’mûn (d. 218/833).37 * The reason Hishäm 
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 o f submission” ( inna l-‘araba ma qabbalat al-aydï ilia 
hulu‘an, wa-lä fa ‘alathu l-‘ajamu ilia khudü‘an). Ma’mûn, in turn, was 
quoted as saying to a man who wanted to kiss his hand: “A kiss o f the 
hand by a Muslim is an act o f humiliation (dhulla), and by the dhimmt 
it is an act o f treachery (khadi‘a).n

Another tradition o f this sort was attributed to the Prophet through 
the Companion Abû Umäma al-Bähill on the authority o f Mis‘ar ibn 
Kaddâm (d. 155/771 ). According to it the Prophet prohibited standing 
for him like the a‘djim do for exalting one another (là taqümû kamä 
taqümu l-a‘äjimu yu(azzimu ba‘duhum ba‘dan).3* From Abû 1-Zubayr 
al-Makkl (Muhammad ibn Muslim, d. 126/743) we hear o f a tradition 
of the Companion Jäbir ibn ‘Abd Allah that tells how once the Prophet,

“ BayhaqI, Shu‘ab 5/172; Haythamï, Majma‘ 5/121-22, quoting Abû Y aiä  and 
TabaränI’s al-Mu'jam al-Awsat; Suyuti, al-La’alt 1-Masnü‘a, Dar al-Ma‘rifa, Beirut 
1975, 2/263; AlbinI 1/126, 2/44.

37Ibn ‘Abd Rabbihi 2 /6 -7 . He mentions this in a chapter entitled “Kings who 
Disliked that Their Hands be Kissed” and quotes al-'Utbî for it.

“ Ibn Hanbal, Musnad 5/253,256; Ibn ‘Asakir 8/297; Mundhiri (d. 656/1258), «I- 
Targhib vaa-l-Tarhib, Dàr al-Hadith, Cairo n.d., 3/269-70; Albânl 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.39

More information is available about the controversy over whether 
a Muslim, when writing a letter, should begin it by mentioning his 
name or that o f the man to whom it is addressed, like the {ajam 
do when writing to a senior person (al-‘ajam yabda’üna bi-kibärihim). 
A prohibition in this spirit is attributed to the Prophet in a tradi
tion that Sa‘Td al-Maqburl (d. 117-26/735-42) transmitted from his 
father.40 However, reviewing the material that Shay ban! (d. 189/804) 
cites in the Muwatta’ in the name of Mälik ibn Anas, one notices 
that he either ignores MaqburT’s tradition or else is not aware o f it. 
Moreover, he adduces two traditions—one with the isnäd o f Mälik 
4 - ‘Abd Allah ibn Dinar (d. 127/744), and the other from ‘Abd al- 
Rahmän ibn Abll-Zinäd (d. 174/790) <- his father (d. 131-32/748-49) 
4- Khärija ibn Zayd (d. 99-100/717-18)— testifying that both Com
panions Ibn ‘Umar and Zayd ibn Thäbit began the letters they wrote 
to ‘Abd al-Malik and Mu‘Ewiya, respectively, by addressing them. On 
this basis Shaybänl concluded that there was “no harm” in such a 
practice.41

Another relevant controversy is one concerning the games o f dice 
( nard) and chess (shatranj), which were considered a ‘jamï games o f 
luck ( maysir). We may note especially the conflicting reports about 
whether early second/eighth-century figures like Bahz ibn Hakim, Ibra
him al-Hajarl, Hasan al-Basrl, ‘Amir al-Sha‘bI, Muhammad ibn Sirin 
and Hishäm ibn ‘ Urwa did or did not play chess. The position reported 
from another such figure, Mujähid, is that Surat al-Ma’ida (5), vv. 
90-91, which prohibits maysir, applies in this case. The same opinion 
is attributed to both Husayn ibn ‘All (often through a family line o f 
isnäd) and the Prophet (by Qatäda in a mursal form ).42

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

39Ibn Hibbän, Sahth 3/282; Bayhaqï, Sunan 3/79.
40Daylamï 3/89.
41MäIik 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.43 From another report we learn that professional and trade 
segregation was also the predominant situation during Ziyäd's gover
norship over Iraq.44 An anonymous poet, cited by Jähiz, notes that 
mawdlï run shops in all the markets o f Iraq.45 O f some relevance are 
also two traditions o f Ibn ‘Abbas commanding merchants to be honest 
with their scales and measures: a Prophetic one transmitted by ‘ Ikrima 
and a mawqüf one (whose isnäd ends with the name o f a Companion, 
in this case Ibn ‘ Abbas, and is not attributed to the Prophet) circu
lated by Kurayb (ibn AbT Muslim, mawlä o f Ibn ‘Abbäs, d. 98/716). 
One should notice that in this second variant, the word “merchants” 
(tujjär) is replaced with “non-Arabs” (a ‘djim).46

Another occupation that was strongly disapproved for Arabs was 
agriculture. For both ‘All and ‘Abd Allah ibn ‘Amr, planting (zar‘ ) 
was tantamount to apostasy (ridda).47 Abu 1-Ghayth (Salim, an early 
second/eighth-century mawlä o f Ibn MutT4) 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.48

Also of some relevance is a unique report concerning the circum
stances in which Hajjäj had to dismiss the dark-skinned mawlä Sa‘Td 
ibn Jubayr from the position o f judge (qädt ) o f Küfa. From it we learn 
that the Kûfans protested against his appointment to this post, say
ing that it did not suit a mawlä and that only an Arab was fit for 
the position.49 Later, we are told, Sa‘Td joined the rebels under Ibn 
al-Ash‘ath and when caught by Hajjäj was put to death.

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

43Abü l-‘Abbäs al-Asamm, Hadith, Ms. Zähirlya, Majmû‘ no. 31, 142; Ibn Abî 
Hatim, ‘liai 1/383.

44Ibn ‘Asäkir 8/430-41.
45 “I looked at the markets o f Iraq and / /  found only mawâlî running its shops” 

( ta’ammaltu aswâqa l-‘iraqi fa-lam ajid/ /  dakäktnahä illä ‘alayhä l-mawäliya); see 
Jähiz, Rasä’il, ed. ‘Abd al-Saläm Harûn, Matba'at al-Khânjï, Cairo 1964-65,2/251.

46Bayhaqï, 5unan 6/32. More on mawqüf traditions in Juynboll, Muslim Tradi
tion, 16-17, passim.

47Abü Nu‘aym 1/292; SuyütT, Durr 2/83, quoting Ibn AbT Hatim.
48SuyütI, al-Jämi' al-Kabtr 1/207.
49Ibn ‘Àbd al-Barr, Tamhtd 2/262.
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have raised a sharp controversy, was the issue o f worthiness (kafä’a) in 
marriage. Roughly noting the relevant group o f traditions, Goldziher 
expressed his view that they reflect “the prevailing sentiments o f the 
Arab aristocracy in the first two centuries in Islam.” 50 One o f these tra
ditions attributes to the Prophet, through ‘Ä ’isha and the Companions 
Mu‘ädh ibn Jabal and Ibn ‘ Umar, the saying that Arab men and tribes 
sure worthy o f each other and mawält are worthy o f each other, except 
for a tailor or a cupper ( illä hä’ik aw hajjäm). No isnäd details are given 
for Mu'ädh’s tradition. From one source we learn that ‘Ä ’isha’s ver
sion was transmitted through the link ZuhrT «— SaTd ibn al-Musayyib. 
Ibn O m ar’s tradition enjoyed the widest circulation through two early 
second-century chains: his Medinese mawlä Näfl( (d. 117-20/735-37) 
and Ibn Abl Mulayka (d. 117-18/735-36), a Meccan who acted as qâdî 
for Ibn al-Zubayr.51

O f direct relevance to this issue are traditions and reports on cases o f 
Arab-m awô/f mixed marriages. Noteworthy among these are ones that 
bear the name o f Salmän al-FärisT, whose name is symbolic because 
o f his Persian descent. He is usually quoted as saying that “we” (i.e. 
non-Arabs or mawâlî ) do not lead “you” (i.e. Arabs) in prayer and do 
not marry “your women” (lä na’ummukum wa-lä nankahu nisäf<ikum). 
Some variants explain that this preference was granted to the Arabs 
because the Prophet came from among them ( nufaddilukum bi-fadli 
rasüli l-lähi). Note also that while most variants give the statement 
as Salman's own (mawqûf ), others attribute this prohibition through 
him— i.e. in a marfü4 form—to the Prophet saying: “The Prophet 
forbade us to marry your women” (nahänä rasülu l-lähi an nankaha 
msä'aAttm).52

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

S0Goldziher, Muslim Studies 1/125.
51Abü l-‘Abbäs al-Asamm, Hadith 142; Ibn Abi Hätim, ‘liai 1/412, 421, 423- 

24; HalTmï 2/175-76; Bayhaqï, Sunan 7/134-35; DaylamT 3/89; Zayla‘I 3/197-98; 
Haythaml, Majma' 4/275; Ghumari 73.

52‘Abd al-Razzäq, Musannaf 5/153; Ibn al-Ja‘d 1/375; Ibn Sa‘d 4/90; Ibn Abi 
Shayba 4/418-19; Ibn Abi Hätim, ‘liai 1/110, 406; Ibn ‘Adi (d. 365/975), al-Kämil 
ft Du‘äfa> al-Rijäl, Dar al-Fikr, Beirut 1984, 3/1297; Abu Nu'aym 1/189; BayhaqI, 
Sunan 7/134; Ibn ‘Asäkir 7/424-25; Haythaml, Majma' 4/275.



38 The Impact o f the Arab Polity in Retrospect

her to the Arab Companion Abü 1-Dardä’ . We also learn that Abu 
1-Dardä’ acted as a marriage broker for Salman seemingly because, 
according to an early source, the Prophet had associated the two as 
brothers (äkhä baynahumä). Abü 1-Dardä’ , we are told, apologized to 
Salman and took the women for himself.53 In another case, that o f Biläl 
and his brother, the provided isnäd information is more conclusive. 
From a maqtü‘ report (i.e. one whose isnäd is broken up with at least 
one chain missing) by Qatäda (d. 117-18/735-36) we learn that Bilal 
actually married an enslaved Arab woman from the tribe o f Zuhra.54 
The traditions of Sha‘bT (d. 103-10/721-28), ‘Amr ibn Maymün (d. 74- 
75/693-94) and al-Husayn ibn Numayr (d. 63-64/682-83) say that Biläl 
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.55

A clear relevance to the issue o f worthiness, and one with an indi
rect bearing on the case o f the black-skinned Biläl, can be found in a 
group o f traditions attributed to the Prophet through (Ä ’isha, ‘ Umar 
and Anas. According to them the Prophet basically said: “Choose for 
your seed and marry the worthy” ( takhayyarü li-nutafikum wa-nkahü /- 
akfä’). We notice, however, that in the variants o f Sufyän ibn ‘Uyayna 
(d. 198/813) « -  Ziyäd ibn Sa‘d <— Zuhrl (d. 124/741) from Anas, and 
those o f a certain Hishäm, mawlä to the family o f ‘Uthmän ibn ‘ Affan, 
and Sudd! (d. 127/744), both transmitting from Hishäm ibn ‘Urwa 
(d. 145-47/762-64) «— his father «— ‘ À ’isha, an addition is made ad
vising the avoidance o f black “because it is a trait o f disfigurement” 
(wa-’jtanibü hädhä al-sawâda fa-innahu khalqun mushawwah). There 
are even two variants, by ‘Ämir ibn Sälih al-Zubayrl (d. 182/798) and 
Maslama ibn Muhammad (death date uncertain), both from Hishäm 
4— ‘ Urwa «— ‘ Ä ’ isha, which limit themselves to citing only the last part 
o f the statement on avoiding blacks.56

53Ibn ‘Asäkir 7/429; HaythamI, Majma‘ 4/275; Ibn Sa‘d 4/84.
54BalädhurI, Ansäb 1/189.
55Cf. BalâdhurI, Ansäb 1/189; Ibn Sa‘d 3/237-38; Hakim 3/283; Bayhaqï, Sunan 

7/137; Ibn ‘Asäkir 5/157-58, 421.
56Cf. Yahyä ibn Ma‘In (d. 233/847), Tärikh, ed. Ahmad Nür Sayf, Markaz al- 

Bahth al-iim ï, Mecca 1979, 1/338; Ibn Mâja (d. 275/888), Sunan, ed. Muhammad 
‘Abd al-Bäql, Dar al-Hadïth, Cairo n.d., 1/633; Ibn Abî H itim , ‘Hal 1/403-404;
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There is a striking complaint, made by Jähiz in the name o f the 
blacks, that the kafd ’a principle applied to their disadvantage was a 
Muslim innovation unknown in the Jâhillya.57 The dearth o f relevant 
information, however, renders it impossible to pursue this assertion be
yond noting that ‘Umar I, ‘Umar II, Hasan al-Basrl, ZuhrT, Thawri 
and other prominent figures in early Islam are indeed reported to have 
stood strongly against mixed marriages and in favour o f the strict ap
plication o f the kafä’a principle.58 Only ‘All is reported to have not 
preferred an Arab woman over a mawlät one.59 Mu‘äwiya is said to 
have sent a letter to Ziyäd, his governor over Iraq, instructing him to 
follow the sunna o f ‘Umar I and, among other things, not to allow 
a mawlä to marry an Arab woman.60 Ibn Jurayj (d. 150/767) even 
circulated a Prophetic tradition that branded those who enter mixed 
marriages as the worst among both Arabs and mawäli.61 Sulaymän 
al-A‘mash circulated another tradition through Ibn Mas‘üd prohibit
ing the marrying o f Khazars in particular.62 A half-breed son (hajîn, 
i.e. one whose mother was non-Arab) could not easily find a wife o f 
aristocratic Arab descent even though his father was none other than 
the caliph ‘Abd al-Malik.63 And during the struggle between the late

Ibn Hibbân, Kitâb al-Majrühîn, ed. Mahmud Zâyid, Dâr al-Wa‘y, Aleppo 1402 
AH, 2/286; Ibn ‘Adi 5/1737; Häkim 2/163; Abu Nu‘aym 3/377; al-Khatîb al- 
Baghdâdï 1/264; Tammäm al-RäzT (d. 414/1023), Fawä’id, ed. Jäsim al-Dawsari, 
Dar al-Bashä’ir al-Islämlya, Beirut 1989, 2/373; al-Qudä‘i  (d. 454/1062), Mus- 
nad, ed. Hamdî al-Salafi, Mu’assasat al-Risäla, Beirut 1985, 1/390; Däraqutni, 
5unan 3/299; Bayhaql, Suntin 7/133; Ibn ‘Asäkir 5/241; Zayla‘i  3/197; Ibn Hajar, 
Tahdhib al-Tahdhib, Hyderabad 1325-27 AH, 10/148; Suyüti, La’äli 1/445; idem, al- 
Jämi‘ al-Saghir 1/130; Samhüdl 78; Kinänl 2/32; al-Qäri (d. 1014/1605), al-Asrär 
al-Marfü‘a, ed. Muhammad Sa‘id Zaghlöl, Dar al-Kutub al-‘Ilmiya, Beirut 1985, 
332; Shawkänl (d. 1250/1834), al-Fawä’id al-Majmü‘a, Cairo 1960, 415-16; Albäni 
2/159; MuttaqT 16/no. 44558.

57Jähiz, Fakhr cd-Sudan, in G. van Vloten, ed., 7Vto Opuscula, Leiden 1903, 68. 
For an interesting evaluation o f the motives behind this work, see Lewis, Race and 
Color 19.

58<Abd al-Razzäq, Musannaf 5/152-54; Ibn Abi Shayba 4/418-19,12/194-95.
59Bayhaqi, Sunan 6/349.
60Kitâb Sulaym ibn Qays (d. 90/708), Najaf n.d., 140-43.
61Daylami 5/288-89, with the full isnâd for the tradition quoted from Zahr al- 

Firdaws 4/281, in the margin.
62Daylami 5/190, with the full isnâd quoted from Zahr 4/190, in the margin.
63lbn ‘Abd Rabbihi 3/366.
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Umayyads Yazld III and WalTd II, the fact that one was a hajtn was a 
reason for the rejection of his claim to the throne.64

Of the Umayyad rulers, Mu‘äwiya is the one most frequently re
ported as loving, preferring and recommending the good treatment o f 
Arabs. Moreover, he is said to have expressed his fear that the hamrä’ 
( “red ones,” i.e. non-Arabs) would overpower the Arabs and urged the 
latter to bring to fruition the mission o f the Prophet, least others do it 
in their stead.65 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 ZuhrT. As noted by Goldziher, ZuhrT told ‘ Abd 
al-Malik that it was actually people o f non-Arab origin who ran the re
ligious and legal affairs in the major provincial centers o f his empire.66 
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 o f affairs and his relief when told by ZuhrT that in 
one place, Küfa, the leading religious authority is Ibrâhîm al-Nakha‘1, 
an Arab.67

‘Abd al-Malik’s son Sulaymän is reported to have expressed a similar 
dissatisfaction over the continued dependence upon ‘ajam in running 
the affairs of the state.68 About ‘Umar II we learn that he advised a 
governor o f his to rely primarily upon Arabs,69 though this caliph is o f 
course more commonly known for his meaures in favour o f the mawält.

64Note especially the poetical verse attributed to WalTd II when he was deposed 
(cited in Ibn ‘Asäkir, 5/241): atankvthu bay'att min ajli ummt // wa-qad bäya'tumü 
qabli ha final, “Will you break your pledge o f allegiance to me because o f my mother, 
j  / when you have pledged allegiance to a hafin previously?” In another verse o f his 
(cited in Ibn Manzür, Lisän al-‘Arab 4/416 and ZabldT, Täj 2/504) he says: ‘allili 
l-qawma qalilan / /  bi-bni binti l-färistya, “Cherish the hopes o f people for a short 
while / /  with the son o f a Persian daughter.”

65For such statements o f Mu'äwiya, see Ibn Ab! ‘Äsim, Sunna 35-36; Tabarânï, 
al-Mu‘jam al-Kabïr 19/307-308; Haythamî, Majma' 9/358; Ibn ‘Abd Rabbihi 
3/364, 370-71.

66Goldziher, Muslim Studies 2/110, citing Ibn al-Saläh (d. 643/1245).
$7For this version, see Ibn ‘Asäkir 2/853, 11/643-44,16/140-41.
68A1-Zubayr ibn Bakkär (d. 256/869), al-Akhbâr al-Muwaffaqîyât, ed. Sam! al- 

‘Ân!, Matba'at al-‘Ànï, Baghdad 1980,186.
69Ibn al-JawzI, Strat wa-Manäqib ‘Umar t'6n ‘Abd al-‘Azfz, ed. Na‘!m  Zarzür, Dar 

al-Kutub al-‘Ilimya, 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.70 There is an isolated tra
dition that even describes the death of Husayn ibn ‘All as the first 
humiliation (awwalu dhullin) that the Arabs suffered,71 an idea that, if 
considered outside the context of this general Arab orientation, would 
seem quite extraordinary, especially against the background o f the pro- 
mawâlï position o f the ShTa. The uprising o f Ibn al-Ash‘ath in Iraq in 
the year 82/701 was noted for being dominated by a mawäli element, 
probably ex-prisoners o f war, and Hajjaj’s reportedly harsh treatment 
o f them bears a clear ethnic colouring.72

We shall see below how the civil wars in the late Umayyad period 
were feared for threatening the perdition (haläk) o f the Arabs and, as 
such, for being an eschatological sign of the end o f times. As for the 
‘ Abbäsids, 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 o f the massive mawàlî and specifically 
Persian elements, the da‘wa (religious movement) remained basically 
Arab in leadership and political aspirations.73 Non-Arabs, it is true, 
were reportedly recruited to the ‘Abbäsid army in substantial numbers 
during Mansür’s reign (136-58/753-74).74 It is also true that Abü

70On the need o f mawâlt 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-Marwazî (d. 394/1003), Ta‘ztm Qadr al-Salât, ed. ‘Abd al-Rahmân al-Faryawâ’i, 
Maktabat al-Där, Medina 1406 ah, 1/503.

71TabaränT, al-Mu‘jam al-Kabïr 3/123; Ibn ‘Asäkir 4/551; Haythamï, Majma' 
9/196.

72Cf. Balâdhurï, Ansâb V, 246, 294 and Ibn ‘Abd Rabbihi 3/367, who quotes 
Jähiz’ al-Mawält wa-l- ‘Arab, with the Syriac contemporary source o f Bar Penkâyë, 
cited in P. Crone, Slaves on Horses, Cambridge 1980, 156 n. 647; and see Levy 
58-59.

73Lewis, The Arabs in History 81, and especially M.A. Shaban, The ‘Abbäsid 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.

74Crone, 84, referring to the Syriac source in J.B. Chabot (ed. and trans.), 
Chronique de Denys de Tell Mahre, Paris 1895. More on Mansur’s recruitment 
o f Turks will be said below. See also Ibn Khaldun's note (in his Tärüch, Fez 1936,
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Muslim al-Khuräsänl, Mansür’s military right-hand man at one stage, 
was reportedly no great lover o f Arabs.75 76 However, Mansür himself 
is said to have ordered different treatments for each o f the groups o f 
Qurashls, Arabs and mawält who took part in the uprising o f al-Nafs 
al-Zaklya against him in the year 145/762.78

A report in which the caliph Ma’mün (d. 218/833) expresses his 
dissatisfaction and resentment about the political behaviour o f the main 
Arab tribal confederations towards the ‘ Abbäsid state77 may reflect the 
actual state o f affaits, or at least the beginning o f a certain shift in the 
political and military situation during his own time. However, the main 
orientation— with the Arabs standing in the core o f the new religion 
and constituting its predominant element— seems to have taken root 
by the era o f the early ‘Abbäsids. This is clear from the fact that 
in the late second/eighth century, only the Khärijites were reported, 
and this in order to blamt them, as having treated Arabs and non- 
Arabs equally.78 Also o f some relevance is the fact that o f the merits 
o f the famous third/ninth-century hadith scholar Ahmad ibn Hanbal, 
a special note that he did not boast o f his Arab descent was made by 
his contemporary, Yahyâ ibn Ma‘ïn .79

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 o f independent legal reasoning 
(al-ra’y): Abu HanTfa, ‘Uthmän al-Battl (ibn Muslim, d. 143/760) and 
RabX*a ibn Abi ‘Abd al-Rahman (nicknamed RabTat al-Ra’y, d. 133— 
42/750-59). In order to undermine their rulings, a Prophetic tradition 
was circulated in a mursal form by Hishäm ibn ‘ Urwa (d. 145—47/762— 
64) warning against the rise o f uthe sons o f slave girls from among the

3/177) that in the army o f Yahyâ, brother o f the caliph Saflah (d. 136/753), there 
were four thousand blacks (zanj).

75Ibn ‘Asäkir 10/190; Ibn Khaldün 3/103.
76A1-Zubayr ibn Bakkär, al-Akhbär 186.
77Noted by Goldziher, Muslim Studies 1/138, who quotes Tabari (Tärikh, ed. 

M.J. de Goeje et al., Leiden 1897-1901, III/1142). See also Ibn ‘Asäkir 19/269. 
Ma’mün, we are told, expressed such grudges when he visited Syria and was ap
proached by a man from the Qudä‘a tribal confederation who complained to him 
that “the Arabs are lost in Syria (al-shâm).”

78Abü Yusuf 59.
79Cited in Ibn ‘Asäkir 2/122-23.
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nations” (abnä* al-sabäyä min al-umam) to high positions in legal (fiqh) 
matters.80

However, taking such advantage does not always seem to have been 
done. Shurayk (ibn ‘Abd Allah al-Nakh‘ï, d. 177/793) is quoted as 
saying that religious knowledge ( Him) is exclusively the occupation o f 
Arabs and the tribal notables o f kings (mä käna hädhä l-Hlmu illä f i  
l-(arabï wa-ashräfi l-mulük).81 But when the Arab Sufyän al-Thawrl 
died (in 161/777), ‘Abd Allah ibn al-Mubärak (d. 181/797), who was 
a maw Id, was considered his successor to the title “legal authority o f 
the Arabs” (faqihu l-‘arab).82 Finally, the statement attributed to Ibn 
al-Muqaffa‘ (d. ca. 145/762) that the Arabs were “the most intelligent 
o f all nations” (a‘qal al-umam), though most probably not authentic 
in itself, clearly reflects a pro-Arab current in the struggle against the 
Shu'übïya.83

80Abu Bakr al-MarwazI, Akhbär al-Shuyükh, Ms. Zâhirïya, Majmü‘ no. 120, 42; 
Ibn Mäja 1/21; Basawî 3/20-21; al-Khatïb al-Baghdädi 13/394.

81Abü Nu‘aym 5/48.
87Ibid. 8/163.
“ Ibn ‘Abd Rabbihi 3/372.



CHAPTER III

THE GREAT FUSION

T h e  TERMS MOST FREQUENTLY USED in the Qur'an to identify the 
Prophet and those to whom he was sent are ummt and ummtyün, 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.

Sürat al-Baqara (2), vv. 129,151, Sürat Ä1 ‘ Imran (3), v. 164, Surat 
al-Tawba (9), v. 128, and Sürat al-Mu’minün (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 o f Muhammad, 
as represented by the Muslim “who has not been contaminated by a 
pre-Islamic birth” (lam yusibhu shay’un min wilädat al-jâhilïyd)}

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

^ u jä h id  1/92; Muqätil 74/1 22r, 25r; 74/2, 30r; ‘Abd al-Razzäq, Tafstr 54v; 
Tabari, Tafair 3/82-86, 209-10, 14/585; Ibn Abi Hätim, Tafstr 1/388-89.
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Prophet and did not deny him (ta‘rifünohu wa-lä tunkirünah).2 Con
cerning the same verse, Farrä’ says that min anfusikum meant that 
there was no Arab tribal branch (batn) that did not have a share in 
his birth.3 The ps.-Ibn ‘Abbäs source presents Sürat al-Baqara (2), vv. 
129 and 151, as meaning the genealogy o f the descendants o f Ismä‘Tl.4 
As for Sürat al-Tawba (9), v. 128, this passage says that the ones being 
addressed were the people o f Mecca, and that rasühin min anfusikum 
meant that he was “an Arab, Häshimite like you.” 5 And both Zajjäj 
and Tabari upheld their own understanding that vv. 129 and 151 o f 
Sürat al-Baqara (2) addressed the Arab polytheists and Arabs in gen
eral, respectively.6

Sürat al-Qasas (28), v. 59 mentions Umm al-Qurä (lit. “the mother 
o f 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 o f the 
Prophet.7

The ones to whom a messenger was sent “from among themselves” 
are named in Sürat Ä1 ‘ Imrän (3) as mu ’minün, “believers.” Two tra
ditions, one by Qatäda and the other by Ibn Ishâq, understand this 
term as denoting the umma or the ahl al-tmän, the “people o f faith.” 8 
On the other hand, a unique tradition of Zuhrl (from ‘ Urwa <— ‘ A ’ isha) 
says that the Qur’änic verse was revealed “especially for the Arabs” 
(li-l-‘arabi khâssatan).9 The ps.-Ibn ‘Abbas source in turn interprets 
the phrase min anfusihim in this verse as meaning “a QurashT, Arab 
like them.” 10

3Muqätil 7 4 /1 ,162r.
•Farrä’ 1/456.
4Fîrüzâbâdî 14, 17.
5/6td., 130.
6Zajjàj 1/228; Tabari, Tafsir 3/210, 14/584.
7See Fïrûzâbâdl 243; Farrä’ 2/309; Abû ‘Ubayda 2/108; Ibn al-Yazldl 139; Ibn 

Qutayba, Tafsir 334.
8Tabarï, Tafsir 7/37.
9Ibn Abi Hätim, Tafsir 2/647-48; Qurtubl (d. 671/1272), al-JämV li-Ahkäm 

al-Qur’än, Dar al-Sha‘b, Cairo n.d., 4/264; Suyütl, Dürr 2/93, quoting Ibn Abi 
Hätim, Ibn al-Mundhir (d. 318/930) and Bayhaql.

10FlrözäbädI 48.
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The term ummïyün is the one usually used to denote those to whom 
a messenger was sent from among themselves. Special attention must be 
given to Sürat al-Jumu‘a (62), v. 2, where such use is made. In Surat A1 
‘ Imran (3), vv. 20, 75, ummïyün are differentiated from “people o f the 
book.” A call to believe in the ummt prophet is made in Surat al-A ‘räf 
(7), vv. 157-58. On the basis o f these as well as other occurrences, 
a strong current equating ummt and ummïyün with “an Arab” and 
“Arabs” emerged in Muslim sources.11 In what follows, however, we 
shall re-examine the tafsïr material in an attempt to reconstruct this 
process and possibly detect the existence o f other early currents.

To begin with, there exists a strong tendency in early tafsïr sources 
to present ummïyïn in Sürat Ä1 ‘ Imrän (3), vv. 20, 75, and Sürat 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 Ishäq «— Muhammad ibn Ja‘far (d. 110-20/728-37), 
Ma‘mar (ibn Rashid, d. 152-54/769-70) 4- Qatäda and some o f their 
contemporaries, or else occur as the personal interpretation o f some 
early commentators.12

Clearly, what was meant by “a book” in these contexts was a scrip
ture: hence, in some sources, ummïyün were understood as Arab poly
theists (min mushrikï /- ‘«ra i).13 However, a process o f literary abridg
ment was soon underway, and the Arab polytheists who did not recite 
a book soon became “the illiterate ones” ( al-ladhïna là yaktubün), a

n Wensinck, "Community” and “Umma." See also BayhaqI, Shu'ab 2/232; Halïmï 
2/47; Ibn Sa‘d 1/21; Ibn Hibbän, Sahih 2/60, 8/137-38; Ibn Abï Hâtim’, ‘liai 
2/418; MuttaqI 1/no. 961; Ibn Sayyid ai-Näs 2/315; Abü Yüsuf 32-33; Ibn Hishäm 
2/115; Bäyazid al-Bistâmï, Risäla, Ms. Zähirlya no. 4690, 90; Ibn ‘Asäkir 1/539— 
41, 544; Nawädir al~Makhtütät, ed. ‘Abd al-Saläm Härün, Matba'at Lajnat al-Ta’lîf 
wa-l-Tarjama wa-l-Nashr, Cairo 1954, 290, 329. For the interchangeable occur
rence o f timmf and ‘arabt as titles o f the Prophet in the context o f the reports on 
Muhammad’s contacts with Heraclius, see Bashear, “Dihya al-Kalbl and the Situ
ation in Syria,” esp. nn. 100-105 and the sources cited therein. However, compare 
also with Wâhidï, 258-59 where, in a commentary on Sürat al-Rüm (30), v. 1, the 
Persians o f pre-Islam are also referred to as ummïyün.

12TabarI, Tafsïr 2/257-58, 6/282; Ibn Abï Hâtim, Tafsïr 2/158; Abü ‘Ubayda 
1/90; Ibn al-Yazîdï 40; ‘Abd al-Razzâq, Tafsïr 151v.

13Tabarï, Tafsïr 6/281, 522; Ibn Abï Hâtim 2/251. Note that this view was also 
traditionally reported through the link Ma'mar « -  Qatäda.
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notion that Ibn Jurayj attributed to Ibn ‘Abbäs and that was also re
ported by some commentators in an anonymous form .14 The second 
step was to drop both polytheism and illiteracy and simply to equate 
ummïyün with Arabs, a notion traditionally connected with the names 
o f Sa‘Id ibn Abl ‘ Aruba (d. 156-57/772-73) <— Qatäda, Asbät <— Sudd! 
and al-Rabl4 ibn Anas, or cited as the personal interpretation o f some 
early scholars.15 Concerning the term ummt, which occurs as an ep
ithet o f the Prophet, curtailing the element o f polytheism must have 
been a convenient outlet, a dynamic that also set forth the notion that 
he was illiterate.16

In conclusion to this section a note must be made o f the existence 
in hadîth literature o f a current parallel to the one just reviewed in 
Qur’anic exegesis: namely, that o f identifying the Prophet with the 
Arabs or attributing to him statements promoting their position and 
merits. We hear, for example, o f his wish to dye his beard and his 
command that others should do so in order to differentiate themselves 
from a'äjim.17 He also combed his front hair like the Arabs did (farq 
al-‘arab) after having formerly combed it like the ahl al-kitäb,18 rec
ommended the wearing o f turbans in order to establish a point o f dif
ference from other preceding communities (* ‘tammü, khalifü l-umama 
qablakum), and praised turbans as Arab crowns {al-(amâ*imu tïjân al-

“ Tabari 6/282; Ibn Abi Hätim 2/158; Abu ‘Ubayda 2/258; Ibn al-YazIdl 180; 
Zajjäj 5/169.

15Tabari, Tafstr 6/521-22; Ibn Abi Hätim, Tafstr 2/250; Firüzäbädl 36, 41, 354; 
Ibn Qutayba, Tafstr 106-107. Compare also with Muqätil 74/1, 56v, where the 
same was given as an interpretation o f Sürat Ä1 ‘Imran (3), v. 75. As for v. 20 o f 
this last Süra, it is worth noting that Muqätil drops the word ummfyün from the 
codex altogether. See for that his Tafstr 74/1, 51r.

16See Muqätil 7 4 /1 ,137r; Ibn al-YazIdl40; Tabari, Tafstr 13/157,163 (where such 
a view was reported from the link Sa‘Id ibn Abl ‘Aruba <- Qatäda); Firüzäbädl 109, 
where he avoids interpreting this epithet altogether and only says that “it means 
(yo ‘n f) Muhammad.”

17Ibn ‘Asäkir 9/988. See also the tradition o f Ibn ‘Abbas, cited in Suyütï’s Durr 
1/115, which attributes to the Prophet the saying: “Do not look like a'djim; change 
your beards” (lä tashbbahû bi-l-a'djim, ghayyirû l-lihd). However, as cited by an
other source, Ibn ‘Abd al-Barr, Tamhtd 6/76, the same was reported through Ibn 
‘Umar except for substituting “the Jews” (al-yahüd) for al-a‘djim.

18A1-Khatïb al-Baghdâdï 8/438; TirmidhI, Shamd’il, Ms. Zähirlya, Majmü‘ no. 
83, 50.
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‘arab) that add forebearance (hilm) to their wearers.19 However, we 
notice that some o f these traditions were also reported as Zuhrl’s own 
statements or else were related in maqtü‘ form from Khälid ihn Ma‘dan 
(d. 103-108/721-26).20 In a few traditions, also reported in this form, 
the Prophet was quoted as praising the Arab bow ( al-qaws al-‘arabïya), 
as against the Persian one, and also the Arabian horse.21 Finally, the 
tradition attributed to both the Prophet and ‘Umar forbidding people 
to inscribe an Arabic inscription on their signet rings (wa-lä tanqushû ft 
khawâtïmikum ‘arabïyan) was explained by Bukhari as an order not to 
imitate the formula “Muhammad is the messenger o f God,” a fact that 
clearly points to the identification o f the inscription o f the Prophet’s 
name and epithet as an Arabian stamp.22

As against the lack in the Qur’an o f any explicit identification o f 
the Prophet and his umma along clear ethnic lines, there are numerous 
verses in which the adjective ‘arabï is used to denote the scripture or 
its language.23 And once, in Sürat al-Ra‘d (13), v. 37, the Qur’an is 
referred to as uan Arab judgement” (hukman *arabïyan). In the eyes o f 
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-yafqahûhu),24 or else, as in the case o f Surat al-Nahl 
(16), v. 103, that it involved a rebuttal against an implicit accusation 
o f non-Arab ( a‘jam ï) influence.25

19See also the information that Ibn Hanbal and other scholars recommended that 
the turban ( ‘imäma) be worn in a way that differentiates one from the ‘ajam; 
Suyütî, al-Ahädith al-Hisän, 27-28.

20Häkim4/193; Bayhaqî, Shu'ab 5/176; Ibn ‘Asâkir 5/684; Muttaql 7/nos. 19460, 
19477, 15/nos. 41130, 41136-37.

21Ibn Hanbal, ‘liai 3/404; Nasal, Sunan, Dâr al-Hadïth, Cairo 1987, 6/223; 
Hâkim 2/92, 144; Bayhaqî, Sunan 10/14.

22Bukhârî, Târikh 1/455. For this tradition, see also Ibn Hanbal, Musnad 3/99; 
Musnad Khalifa 21; Nasal, Sunan 8/176; Ibn ‘Abd al-Barr, Tamhid 17/111; Mut
taql 6/no. 17393; Suyütî, Durr 2/66, quoting Ibn Humayd, Tabari, Abü Ya‘lâ, Ibn 
al-Mundhir, Ibn Abi Hätim and Bayhaqî.

23E.g. Surat Yusuf (12), v. 2; Sürat Tähä (20), v. 113; Sürat al-Shu‘arâ’ (26), v. 
195; Sürat al-Zumar (39), v. 28; Sürat Fussilat (41), vv. 3, 44; Sürat al-Shürâ (42), 
v. 7; Sürat al-Zukhruf (43), v. 3; Sürat al-Àhqâf (46), v. 12.

24See especially Muqätil 74/1, 177r, 207v;' 74/2, 7r, 54r, 123v, 136r, 137r, 141r, 
152r, 190r-v.

25Tabarï, Tafsir 14/177; Zajjâj 3/219-20; Fîrüzâbâdî 174.
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Concerning Surat Fussilat (41), v. 44, several commentators set 
forth the notion that Muhammad was an Arab prophet,26 a view also 
stated in Muqätil’s commentary on Sürat al-Ra‘d (13), v. 37, where he 
adds: “ . . .  when he [Muhammad] made a summons to the religion o f 
his fathers” (. ..htna da‘ä ilä dîni äbä’ihi).27 For Abu ‘Ubayda, Tabari 
and TabarsT, hukm in this verse meant both legal judgements ( ahkärn) 
and religion (dm ).28

A few other nuances are worth noting. In the ps.-Ibn 4 Abbäs work 
the adjective ‘arabïyan in most of the above-noted examples is ex
plained as meaning Mas expressed in the language o f the Arabs” ( ‘alä 
majrä lughat al-‘arab).29 Zajjäj, in turn, understands the word qur’an 
as “a collection” (majmü1) and interprets Sürat Fussilat (41), v. 3, as 
meaning: “Its verses were made evident when it was collected in Ara
bic” (buyyinat äyätuhu ft hält jam‘ihi ‘arabïyanJ.30 For Tabari, the 
contexts o f Sürat al-Shürä (42), v. 7, and Sürat al-Zukhruf (43), v. 3, 
imply also that Muhammad, like other prophets, was sent to his own 
people— the Arabs,31 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’änan ‘arabïyan in Sürat Yüsuf (12), 
v. 2, a traditional current emerged linking eloquence (fasäha) with 
revelation.32 This appears in the form of a tradition stating that 
Muhammad’s ancestor Ishmael /  var. Abraham, learned the Arabic lan

26Muqätil 74/2, 190r-v; Mujähid 2/572; Ibn Qutayba, Tafstr 389-90; Abü 
‘Ubayda 1/368; ‘Abd al-Razzäq, Tafstr 127r; Tabari, Tafstr 13/164-65; TabarsI 
13/182; Zajjäj 4/389; Flrûzâbâdî 298; Farrä' 3/19; al-Akhfash 2/685. See also Abü 
Hayyän, Hadith, Ms. Zahirîya, Majmü‘ no. 93, 23, 32. Cf. also Thawrl 267, where 
the isnäd chains cited for this latter view are Abu Bishr <— Ibn Jubayr <— Ibn 
‘Abbas and Sa‘ïd (ibn Abi ‘Arüba) <— Mujähid.

27Muqätil 74/2, 136r.
28Abü ‘Ubayda 1/334; Tabari, Tafstr 13/164-65; TabarsT 13/183.
29FIrüzäbädI 146, 159, 174, 198, 233, 287, 295, 300.
^Zajjäj 3/87, 4/379. For this unusual interpretation o f qur’an, see also ‘Abd 

al-Wahhäb al-Hunatî, al-Risâla al- Wâdiha, Ms. Zähirlya, Majmü‘ no. 18, 61.
31Tabari, Tafstr 25/8, 47-48. See also 16/219, 23/212-13, 24/91 concerning 

Sürat Tähä (20), v. 113, Sürat al-Zumar (39), v. 28, and Sürat Fussilat (41), v. 3, 
respectively, and compare with TabarsI 25/39 concerning Sürat al-Shürä (42), v. 7.

32Noted by J. Wansbrough, Quranic Studies, Oxford 1977, 93-94, 103.
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guage by way o f revelation (ulhima ismâ‘ïtu /  ibrähimu hädhä l-lisäna l- 
‘arabïya ilhäman). A close look at the isnâd o f 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 isnäd Sufyän 4 - al-§ädiq 4— 
al-Bäqir (d. 114-18/732-36), though later forms insert the Companion 
Jäbir ibn ‘ Abd Allah between al-Bäqir and the Prophet.33 Also worth 
noting are two similar traditions cited by Jähiz: one by the same al- 
Bäqir, but ufrom his fathers” ( ‘an äbä’ihi), and the other circulated by 
Qays ibn al-Rabf (d. 165-68/781-88), who does not specify his sources 
( ‘an ba‘di shuyükhihi).34

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 o f his eloquence, since Muhammad is ttnot 
one of us /  not one who came from amongst us” ( aräka afsahanä wa- 
lasta minnä /  wa-lam takhruj min bayni azhurinä). To this the Prophet 
replies that Arabic had degenerated ( indarasat) until the angel Gabriel 
came and taught it to him in revelation.35 But opposed to this trend 
are the traditions that attribute the Prophet’s eloquence to his having 
been born in the tribe o f Quraysh and brought up by the tribe o f 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 Yahyä ibn Yazld al-Sa‘dT, the latter’s transmission being 
also in a mursal form.36

Dating these traditions is crucial for the assessment o f the process 
through which Arabic acquired the position o f a sacred language o f 
revelation, a process that we believe occurred around the turn o f 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 Kitäb al- Tijän attributed to him. This says that God

33See Hakim 2/343-44, 439; BayhaqT, Shu‘ab 2/233-34 (who comments on the 
mursal form by saying: “ . . .  and it is the one [more favourably] remembered” . . .  wa
ll wa l-mahfüz)\ Suyütî, Durr 4 /3 ; MuttaqI 11/490 no. 32311.

^Jâhiz, oi-Boyân, 4 /5 -6 .
35Bayhaqî, Shu'ab 2/158; Ibn ‘Asâkir 15/375; MuttaqI 2 /no. 2963, 7/no. 18683, 

ll/n o s . 32309, 32313,12/no. 35462; Suyütî, al-Jâmi' al-Kabïr 1/207.
36See Daylamî 1/42; HaythamI, Majma‘ 8/218; Suyütî, al-Jämi‘ al-Saghïr 1/107; 

MuttaqI 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.37

From another early source we learn o f this statement by Wahb’s 
younger contemporary, ZuhrT (d. 124/741): “The tongue/speech o f the 
people o f Paradise is Arabic” (lisänu /  kalämu ahli l-jannati ‘arabi).3* 
However, one generation after ZuhrT, a certain elaboration on this no
tion acquires the form o f a tradition attributed to the Prophet through 
the chain ZuhrT «— Sa‘7d ibn al-Musayyib 4- Abü Hurayra. This hadxth 
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 o f scholars over the authenticity o f this tra
dition, one may conclude that such elaboration was made by Sulaymän 
ibn al-Arqam, the reporter from ZuhrT.39

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 o f Paradise. In one tradition, the Antichrist 
(al-dajjäl) was described as one who would have the guise o f Magians 
(hay’at al-majüs), a Persian bow and Persian speech.40 Another says 
that Persian is a language hated most by God, that KhüzistänT is the 
speech o f demons, and that BukhârT is the language used in Hell. We 
notice that the person held responsible for circulating this tradition was 
Ismä‘Tl ibn Ziyäd (d. 246-48/860-62), who attributed it to the Prophet 
in a chain leading back through Abü Hurayra.41

37Wahb ibn Munabbih, Kitäb al-Tijän, ed. F. Krenkow, Hyderabad 1347 ah, 26.
“ Nu'aym ibn Hammâd (d. 227/841), Ziyädät al-Zuhd, in the margin o f Ibn al- 

Mubärak, 71. Compare this also with the version in Ibn Kathlr (d. 774/1372), al- 
Nihäya Ff l-Fitan wa-1-Malähim, ed. Ahmad ‘Abd al-‘Azïz, al-Maktab al-Thaqâfî, 
Cairo 1986, 2/412.

39Cf. Ibn ‘Adi 3/1101; ‘Iraqi 14; Haythami, Majma1 10/53; Haytami 76; Abu 
1-Shaykh (d. 369/979), Sifat AM al-Janna, Dar al-Ma’mün, Damascus 1987, 117; 
Fattani (d. 986/1578), Ma‘rifat Tadhkirat al-Mawdü‘ât, Bombay 1342 AH, 113.

40Ibn al-Murajjâ (d. 492/1098), Fadä’il Bayt al-Maqdis, Ms. Tübingen 27, 79v.
41 Ibn Hibbän, al-Majrûhïn 1/129; Jawraqän! 2/260-61; Ibn al-Jawzî, al- 

Mawdü'ât, ed. ‘Abd al-Rahmàn ‘Uthmân, al-Maktaba al-Salaftya, Medina 1966, 
1/111; Suyütï, La’âlt 1/11; Kinânï 1/137; Ibn Hajar, Tahdhtb 1/299; Fattanï 113.
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DaylamT attributes the same statement to ‘Abd Allah ibn ‘Amr, but 
without any isndd details.42 From him, as well as from other sources, 
we also learn o f a Prophetic tradition through Ibn ‘Umar stating that 
Arabic is the speech o f the people in Paradise, in the Heavens and at 
the place where people will stand (mawqif ) before God on the Day of 
Judgement. Note again that the authority held responsible for circu
lating it is the late second/eighth-century ‘Uthmän ibn Qä’id.43

Also noteworthy is another late second/eighth-century current that 
adds the element of forbidding people from speaking Persian to the 
original core o f urging them to learn Arabic. ‘Umar ibn Härün (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 ( türithu al-nifâq).44 Also around the 
late second/eighth century, Talha ibn Zayd al-Raqql circulated another 
Prophetic tradition that asserts that speaking Persian increases one’s 
deviousness /  meanness /  insanity /  wickedness and decreases his manli
ness ( muruwwa).45

Other traditions whose authorities are not specified say that “Per
sian /  non-Arabic is the speech o f the people o f Hell” (kalâmu 1-a‘jami- 
yati kalâmu ahl al-nâr)46 that “the speech most hated by God is Per
sian” (abghadu l-kalämi ilä l-lâhi l-fârisïyatu),47 etc. On the other hand, 
a few traditions tried to save some place for Persian by saying that it 
is the language o f the carriers o f God’s seat (kalâmu hamalati l-‘arshi),

42Daylami 1/368.
43lbn Hibbän, al-Majrühfn 2/101; Daylamï 3/85; Ibn ‘Asäkir 2/229; Dhahabï, 

Mizân 3/51. Compare also with Fattanî 112 and Ibn al-Qaysarânï (d. 507/1113), 
Ma'rifat al-Tadhkira, ed. ‘Imâd al-Dîn Haydar, Mu’assasat al-Kutub al-Thaqâfîya, 
Beirut 1985, 181.

44Abu Sa‘ïd al-Naqqâsh, Amâli, Ms. Zâhirlya, Majmü‘ no. 20, 41; Hakim 4/88; 
‘Iraqi 15; Ibn al-Siddîq al-Ghumârl, al-Mughîr ‘Ala Da‘tf al-Jämi‘ al-Saghtr, Cairo 
n.d., 93-94; HaytamT76; AlbänT 2/12. Compare also with DaylamT3/516, where the 
same tradition was attributed to the Prophet not through Ibn ‘Umar, but through 
‘Umar. For more traditions that urge the learning o f Arabic, see below, 50-52.

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

46Daylami 3/300; Halimi 2/169.
47A1-Shawkäni (d. 1250/1834), al-Fawä’id ol-Afajmü'a, ed. ‘Abd al-Rahmän al- 

Mu‘allimi al-Yamäni, 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 (idhä aräda amran fihi linun /  ridan), while 
he uses Arabic for something involving harshness or anger (fihi shid- 
datun / ghadabun).48

The improvement o f the position not only o f Arabic, but also o f the 
Arabs, was part o f the process o f fusion that resulted in the Arabisation 
o f Islam and the Islamisation o f the Arab polity. One dimension o f this 
process is clearly reflected in traditions that rehabilitate the previous 
position o f bedouins ( a*räb), reconcile them with Islam and result in 
the emergence o f 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 Banü Sulaym, saying: “0  ‘A ’isha, a‘rab 
who have professed Islam ( aslamü) are no [longer] a Va6, but the people 
o f our desert [periphery] (ahlu bädiyatinä), while we are the people o f 
their sedentary center (ahlu hädirihim). If we call them they respond 
to us, and if they call us we respond to them.”49

It is worth noting that the isnäd o f this tradition leads through the 
link §älih ibn Kaysän (d. 130-40/747-57) <— ‘Urwa ibn al-Zubayr (d. 
94/712). From another report we learn that the contemporary Zuhrl 
used to take it upon himself to dwell among the a‘râb in order to teach 
them (käna yanzilu bi-l-a‘räbi yu‘allimuhum).50 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 (at- 
ahwä’) that he should follow “the religion o f the bedouin and that o f 
the child o f school age” /  var. “in the book” ( ‘alayka bi-dtni 1-a‘râbïyi 
wa-1-ghulämi l-ladhï f i  l-kuttäbi /  l-kitäbi).51 On the other hand, there 
is a unique tradition that attributes to the Prophet the saying: UI 
belong to the Arabs, but the bedouins do not belong to me” (ana min

^H alïm ï 2/168-69; Daylami 3/300; Kinànï 1/136; PattanT 113; al-QârT, al-Asrâr 
al-Marfü‘a 182-83.

49Bayhaqï, Shu‘ab 6/480; Ibn al-Jawzî, Sira wa-Manäqib ‘Umar ibn ‘Abdal-'Aztz, 
83.

50Abü Nu'aym 3/363.
slBayhaqî, Shu'ab 1/95; the latter reading is surely a scribal or editorial error. 

Compare also with Muttaq! 11/144 no. 30164, quoting Ibn 'A di for a similar tradi
tion attributed to the Prophet through 'Abd Allah ibn ‘Amr.
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l-‘arabi wa-laysat al-a‘räbu mmn*).52 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‘rdb, which is a pejorative name used by non-Arabs.53 
Finally, there is the statement o f Hasan al-Basrl in which he interprets 
the Qur’änic phrase dhü l-qurbä as denoting the Prophet’s “relatives 
from among the Arabs.” 54

Nothing is said here to imply that the rehabilitation o f the position 
o f aVa6-Arabs was a smooth one. On the contrary, the troubled style 
and content o f some o f the above-cited traditions reflect the complex
ity o f a process throughout which different cross-currents were in effect. 
And the same observation may be made concerning reports describing 
the policies o f certain first/seventh and second/eighth-century figures 
promoting the learning of Arabic. One o f them says that ‘Umar I did so 
because he believed that knowledge o f Arabic “increases muruwwa and 
strengthens the intellect” ( tazïdu ft l-muruwwa wa-tuthabbitu l-‘aql). 
This was circulated by ‘Abd al-Wärith ibn Sa‘Td (d. 179/795) from 
a certain Abü Muslim.55 From a tradition o f ‘ Atä’ ibn Abi Rabäh 
(d. 114/732) we learn that ‘ Umar I heard a man speaking Persian 
and urged him to pursue the study of Arabic ( ittabV ild l-‘arabtyati 
sabtlan).56 However, one tradition circulated by the mid-second/eighth 
century Ghälib al-Qattän says that ‘Umar I urged the learning o f both 
genealogy and Arabic, and attributes to him the saying that through 
knowledge o f the latter people would know the scriptures.57

It is worth noting that the appearance o f this additional element o f 
knowledge o f the scripture in the policy attributed to ‘Umar I occurs 
also in a mursal tradition by the early second-century Hasan al-Basrl.58 
We also notice that almost the same was attributed to the Prophet in

S2Ibn Taymïya, Ahddith al-Qussâs, Beirut 1972, 100.
53 "They call us bedouins, but Arabs is our name / /  And their names amongst us 

are the necks o f provision bags” (yusammünanä l-a'râbu wa-l-‘urbu ismunä / /  wa- 
asmd’uhum find riqdbu l-mazdwidi)', for this, see al-Mubarrad 1/264; Simt al-La’ait, 
Cairo 1354 ah, 1/598.

S4A1-Barql, Kitdb al-Mahdsin, Najaf 1964, 109-10.
MAbü 1-Qäsim al-Hirafi, Fawâ’id, Ms. Zähirlya, Majmü‘ no. 87, 5; BayhaqI, 

Shu'ab 2/257; MuttaqI 3/no. 9037, 10/no. 29355.
56A1-Hirafl, Fawd’id 5; BayhaqI, Shu‘ab 2/257; MuttaqI 3 /n o. 9038.
57SamarqandI, Hadith, Ms. Zähirlya, Majmü1 no. 40, 307.
“ BayhaqI, Shu‘ab 2/257.
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another tradition, that o f ‘Atä’ ihn Abi Rabäh from Abü Hurayra, 
though here a modest knowledge o f astronomy is also mentioned.58

One report o f ‘Abd Allah ibn Burayda (d. 115/733) says that Mu‘ä- 
wiya urged his son YazTd to learn the same three arts—genealogy, as
tronomy and Arabic— but knowledge o f the scriptures is not mentioned 
here as a motive for learning Arabic.* 60 The caliph ‘Abd al-Malik ibn 
Marwän is also reported to have urged his sons to learn Arabic gram
mar, saying to his adviser, Rawh ibn Zinbä‘ : “No one should rule the 
Arabs except one who speaks their language” (la yanbaght an yalï amra 
l-‘arabi illä man yatakallamu bi-kalämihä).61

A tradition circulated in Basra in the first half o f the second cen
tury AH by ‘ Awf al-A‘ râbï (d. 146-48/763-65) 4 - Khulayd al-Basrl, 
reflects the great advantage the Arabs acquired by being those whose 
language was recognized as the sacred tool o f revelation. According to 
this tradition, Salmän al-FärisT refused to lead in Qur’änic recitation 
and explained that since the Qur'an was Arabic, an Arab should be 
asked to recite it.62

The statement attributed to Salmän does not stand alone, and must 
be considered together with a whole group o f polemical traditions con
cerning the issue o f whether or not slaves and mawäli 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‘jam% tongue.63

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

69Ibid., 2/269-70.
60Ibn ‘Asäkir 2/269-70.
61Ibn ‘Asäkir 17/840-41; cf. also 2/853.
63Ibn Abl Shayba 10/460, 12/192 and the biographical note on Khulayd in Ibn 

Hajar, Tahdhib 3/159. Compare also with a tradition bearing the name o f Ibn 
Mas‘0d in Bayhaqî, Shu'ab 2/541.

63Bayhaql, Sunan 3/88-89. Cf. also Ibn ‘Abd Rabbihi 3/363-64.



56 The Great Fusion

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 Zuhrl we learn that ‘Abd al-Malik once asked an eloquent 
man whether he was a matulä 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-‘arabtyatu aban fa-lastu 
minhä, wa-in takun lisänan fa-innï minhä). ‘Abd al-Malik, the report 
says, expressed his agreement with this and referred to the phrase bi- 
lisânin ‘arabïyin mubïn, “in clear Arabic speech,” the Qur’änic locution 
of Sürat al-Shu‘arä’ (26), v. 195.64 We may only add here that almost 
the same notion occurs in a tradition attributed to the Prophet in a 
mursal form by Abü Salama ibn ‘Abd al-Rahmän (d. 94-104/712-22) 
and reported by none other than Zuhrl. 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.”65

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 Abü Hurayra attributes to the Prophet the saying: “I 
am an Arab, the Qur’an is Arabic and the speech of the people o f 
Paradise is Arabic.” Another, bearing the name of Ibn ‘Abbâs, at
tributes to the Prophet a statement identifying these three elements 
as reasons for loving the Arabs (ahibbû l-‘araba li-thaläthin___). A

64Abu Hayyän al-Tawhldl 8/35; Ibn ‘Asäkir 19/326.
6SSee Abü al-Hasan al-Sukkarlal-Khuttall, Hadith, Ms. Zâhirïya, Majmü' no. 118, 

6; Ibn ‘Asäkir 3/464, 7/407, 8/378-79; Muttaqi 12/47; al-Àlbânî, SUsilot al-Ahâdïth 
al-Da‘ifa, al-Maktab al-Isläml, Beirut 1384 AH, 2/325, quoting Ibn TaymTya’s Iqtidä’ 
too. This tradition is cited by Mottahedeh 179, who notes that al-Qumnü quotes 
it in his Tafstr (Najaf, 1387 ah, 2/322) in a commentary on Sürat al-Hujurät (49), 
v. 13.
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close examination of the available isnäd information reveals that the 
Ibn ‘Abbäs tradition was actually circulated by Ibn Jurayj, who took 
it from ‘Atä\ However, the link of Yahyä ibn Yazld al-Ash‘arT «— al- 
‘Alâ’ ibn ‘Amr al-Hanafi, which reported it from Ibn Jurayj, was the 
one blamed for it by hadîth 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-Khuräsänl, was completely ignored by these scholars.66 As 
for the Abü Hurayra tradition, it was also reported around the middle 
of the second/eighth century by Shibl ibn al-‘Alä’ ibn ‘Abd al-Rahmän 
in a family line from his father, al-‘Alä’ (d. 132/749) 4 - grandfather 4— 
Abü Hurayra.67

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.68 One of 
these traditions, with the isnäd Thäbit al-Bunänl 4— 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-qad ahabbanî wa-man abghadahum fa-qad

6®See al-Dhuhalï, Fawä'id, Ms. in private possession, 17v; Ibn Abi Hätim, ‘liai 
2/375-76; al-‘UqayIï (d. 322/933), Kitâb al-Du‘afâ’ al-Kabtr, ed. ‘Abd al-Mu‘tï 
Qal'ajî, Dâr al-Kutub al-ilmïya, Beirut 1984, 3/348-49; Tabarânî, al-Mu‘jam aî- 
Kabir 11/185; Hàkim, al-Mustadrak 4/87; idem, Ma‘rifat ‘Ulüm al-Hadîth, Dâr 
al-Kutub al-‘ Ilmîya, Beirut, and al-Maktaba a!-‘Ilmïya, Medina, 1977,161-62; Bay- 
haql, Shu'ab 2/159,230; Abü 1-Shaykh, Sifat al-J arma 116; Ibn ‘Asâkir 6/458; Dha- 
habî, Mïzân al-Vtidâl, Cairo 1963, 3/103; al-'Irâqï, al-Qurab Ft Mahabbat al-‘Arab, 
Bombay 1303 AH, 4, 14; Haythaml, Majma‘ 10/52; Ibn Hajar, Lisân al-Mïzân, Hy
derabad 1330 AH, 2/185; SakhâwT22; Suyütî, La’âlî 1/442; idem, al-Jämi‘ al-Kabtr 
1/23; idem, al-Jämi* al-Saghtr 1/11; al-Qârï (d. 1014/1605), al-Asrär al-Marfü‘a, 
Beirut 1985, 182; al-Kinânî (d. 963/1555), Tanzth al-Shart‘a, Beirut 1979, 2/30; 
al-Haytamî (d. 973/1565), Fakhr al-*Arab, Cairo 1987, 20; al-Fattanî (d. 986/1578), 
Tadhkirat al-Mawdü'ât, Bombay 1342 AH, 112; ShawkânI413; al-Hût al-Bayrütl (d. 
1276/1859), Asnâ al-Matâlib, Beirut 1319 a h , 20; Albânï 1/189-90.

67Sakhâwï 22-23; Suyütî, La’âli 1/442-43; Kinânï 2/30—31 ; Albânï 1/192-93; 
and, without sufficient isnäd, also in Halïmî 2/170; ‘Iraqi 4, 14; Haythaml 10/52— 
53; Munâwî 1/80; Haytamî20; Fattanî 112; Shawkânï413; Muttaqî 12/43 no. 33922, 
quoting Abü 1-Shaykh’s Thawäb.

“ Ibn Abï ‘Àsim, Sunna 2/636; Halïmî 2/167; Daylamî 1/121.
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abghadanï).69 In another tradition, by Abü 1-Husayn 4— Abü 1-Ahwas 
4-  Ibn Mas‘Qd, Quraysh is described as a bird’s breast (ju ’ju ’) without 
whose wings, the Arabs, it cannot fly.70

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 Abü Sufyän’s slander of Banü 
Häshim, we are told, the Prophet said that God chose human beings 
(ikhtära bant ädam) out of all his creatures. His second stage was choice 
of the Arabs out of all human beings, and then, consequently, Mudar, 
Quraysh, Banü Häshim 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.71

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-Bäqir, who attributes it to the Prophet 
in a mttrsal form. The main differences between the two variants are 
the absence of the introductory element of Abü Sufyän’s slander, the 
final standard statement on love and hatred, and the appearance of 
Banü Kinäna as an additional chain between the Arabs and al-Nadr ibn 
Kinäna.72 Exactly the same statement was attributed to the Prophet 
in another mursal tradition, that of ‘Abd Allah ibn ‘Ubayd Allah ibn

69Bazzär, Afusnad, cf. HaythamI, Kashf 1/51; idem, Majma' 1/89, 10/7, 32; 
Haytaml 19-20.

70Ibn ‘Abd Rabbihi 3/270.
71Tabarânï, al-Mu ‘jam al-Kabtr 12/455-56; Ibn ‘Adi 2/665-66; Halïmî 2/47; 

Häkim 4/73, 86-87; Bayhaqî, Shu'ab 2/139-40; idem, Dalä’il 1/171-72; Dha- 
habl, Mizän 3/55; Ibn Kathîr, al-Bidâya wa-1-Nihâya, Cairo 1932, 2/257; ‘Iraqi 
3; HaythamI, Majma‘ 8/215; Suyütï, Khasä’is 1/38; idem, Durr 3/294-95; Hay
taml 17; MuttaqI 12/43 no. 33918. Compare also with BayhaqI, Shu'ab 2/229 and 
Suyütï, Durr 4/193, where the same tradition was attributed to ‘Umar I.

72Ibn Sa'd 1/20; cf. also MuttaqI 11/451 no. 32121 (who calls it ‘‘problematic’' 
(mu'dil))] Basawl 1/498; BayhaqI, Dalâ’il 1/167; idem, Sunan 7/134; Suyütï, 
Khasâ’is 1/38; idem, Durr 3/295.
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‘Umayr (d. 113/731 ).73 When this tradition was reported from al- 
Bäqir by his son al-Sadiq, slight changes occurred, such as the removal 
o f the Banö Kinäna 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. (qosama l-lähu l-ardinä qismayn fa-ja*alant ft 
khayrihimä).74

The element of an act o f splitting by God at every new stage o f 
choice until the birth of Muhammad, with the latter’s part being always 
the better, appears also in traditions associated with the name of Abu 
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-känat khïratu l-lahi 
ft l-‘arab).75 Another tradition that follows the pattern of consecutive 
splitting was reported from both al-‘Abbäs and ‘Abd al-Muttalib ibn 
Rabf 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.76 There is also 
the tradition of HabashT ibn Junäda that speaks about the Arabs being 
chosen from all peoples ( istafä l-‘araba min jami‘ al-näs), but ends by 
adding some Shff figures from the Prophet’s house to the list of God’s 
chosen ones.77

There is an interesting tradition associated with the name o f the 
Companion Wäthila ibn al-Asqa‘ and transmitted through the Syrian 
link AwzäT (d. 157/773) « -  Shaddäd Abu ‘Ammär. After AwzäT it 
splits into two branches of transmission: one by al-Walld ibn Muslim 
(d. 194-95/809-10) continues the Syrian line, and another moves with 
Muhammad ibn Mus‘ab al-Qirqisânï (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-

73Ibn Sa‘d 1/21; cf. also MuttaqT 11/450-51 nos. 32119-20 (where it is wrongly 
assigned to the father, ‘Ubayd ibn ‘Umayr); Suyütï, Durr 3/295.

74Ibn Sa‘d 1/20; Suyütï, Durr 3/295.
75Bïbï bint ‘Abd al-Samad (d. 477/1084), Juz’, ed. ‘Abd al-Rahmän al-Faryawäl, 

Dar al-Khulafa’ li-l-Kitâb al-lslâmï, Kuwait 1986, 79; ‘Iraq! 3; Haythamï, Majma‘ 
8/217; Haytamï 17-18.

76Ibn Abi ‘Àsim, Sunna 619; Suyütï, Durr 3/294.
77Ibn ‘Asâkir 5/45; cf. also Muttaqï 11/756 no. 33680.
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stead, they speak about the choice of Band Kinäna from among Band 
Ismä‘Il, of Quraysh from among Band Kinäna, etc. We notice, however, 
that Walld’s variant ends with an element attributing to the Prophet 
the saying uand thus I am the master of [all] human beings'* (fa-ana 
sayyidu wuldï ädam).78 Finally, preference for the Arabs over all crea
tures is expressed by one variant of a tradition of Abu Musa al-Ash‘arT 
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 aqraba l-khalqi min lixvd ’ï yawma ’idhin 
al-‘arab)79

The Prophet’s concern to secure preferential treatment for the Arabs 
is reflected in a tradition according to which he required ‘All ibn Abl 
Talib to ensure their well being (awsähu bi-l-‘arabi khayran),®° a no
tion that seems designed to pre-empt any possible anti-Arab sentiment 
among the Shfa. 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-FärisI, who we 
are told was warned by the Prophet that hating the Arabs would mean 
hating him, and hence, departure from religion {là tabghadni fa-tvfäriq 
dïnaka. .. tabghadu l- ‘araba fa-tabghadnî).

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,81 it is important 
to try to date it. The available information on its isnäd to Salman 
shows that it leads exclusively to the family link Qâbûs (Küfan, d. 
ca. 132/749) <— his father, Abü Zibyän (d. 90/708). The only recorded 
transmitter of this tradition is the Küfan Abü Badr Shujä‘ ibn al-Walld 
(d. 203-205/818-20), from whom it was cited by several scholars, a

78Ibn Sa‘d 1/20; Ibn Hanbal, Musnad 4/107; Ibn Hibbän, Sahih 8/47, 81-82; Ibn 
Abi ‘Äsim, Sunna 618; Ibn ‘Asâkir 17/704; Suyütl, Durr 3/294; Haytamï 18.

79Bazzär, Muanad, cf. Haythaml, Kashf 3/315; idem, Majma‘ 10/52; Bayhaqï, 
Shu‘ab 2/231-32; Suyütl, Dürr 4/86; Haytamï 25; Muttaql 12/46 no. 33929; ‘Iraqi 
6.

80Bazzär, Musnad 2/318; cf. also Haythaml, Kashf 3/315; idem, Majma4 10/52; 
Tabaränl, al-Mu'jam al-Kabtr 4/8; ‘Iraqi 5; 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.82

Some time earlier, another tradition was circulated in Küfa, 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 ‘Uthmän ibn ‘Allan.83 From the link Mutarraf ibn 
Ma‘qil 4— Thäbit al-Bunänl (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 l-(araba fa-ülâ’ika 
humu l-mushrikün).8* Another tradition, by Jâbir ibn ‘Abd Allah, 
says: “If the Arabs are humiliated, then Islam is humiliated” ( idhä 
dhalla l-‘arabu dhalla l-isläm). This hadith was reported through the 
line Muhammad ibn al-Khattäb 4— ‘All ibn Zayd (ibn Jud‘än, Basran 
d. 129-31/747-48).85 The same Muhammad ibn al-Khattäb was also 
held responsible for circulating from ‘Atä’ ibn Abi Maymüna (Basran, 
d. 131/748) a tradition of Abü Hurayra urging people to love Arabs be
cause “their survival is light in Islam and their perdition is darkness in

82See BaghawT, Mukhtasar al-Mu‘jam, Ms. Zähiriya, Majmû' no. 94,135; Muhibb 
al-DTn al-Tabari, Dhakhä’ir al-'Uqbä, Ms. ZähirTya, General no. 4808,6; Ibn Hanbal, 
Musnad 5/440-41; Tirmidhi 5/723 (where he notes that Abü Zibyän did not see 
Salmän); Ibn Abi Hätim, al-Maräsit, ed. Ahmad ‘Isäm al-Kätib, Dar al-Kutub al- 
‘ Ilmlya, Beirut 1983, 47 (noting the same as Tirmidhi); Häkim 4/86 (insisting that 
its isnäd is sahth); al-Khatlb al-Baghdädl 9/248 (and compare 14/366, a differ
ent tradition advocating a similar theme); BayhaqT, Shu'ab 2/230; DaylamT 5/388; 
MuttaqI 12/44 no. 33921; ‘Iraqi 4-5; Suyütï, al-Jâmi' al-Kabir 1/964; HaytamT 21 
(insisting that there are no gaps in its isnäd: lä inqitä'a fi tariqihi); Ibn Hajar, 
Tahdhib 4/314.

^Ibn Abi Shayba 12/193; Ibn Hanbal, Musnad 1/72; ‘Abd ibn Humayd (d. 
249/863), al-Muntakhab Min al-Musnad, ed. Subhl al-Sämarrä’I and Mahmud al- 
§a‘ïdï, Maktabat al-Sunna, Cairo 1988, 48; Tirmidhi 5/724; Bazzär, Musnad 2/16; 
Daylami 3/533; ‘Iraqi 5; Suyütï, al~Jâmi‘ al-Kabtr 1/804; idem, al-Jämi' al-Saghir 
2/176; Haytami 23; Munäwi 2/114; Muttäqi 12/44 no. 33920; Albänl 2/24.

MThis was sometimes reported as Anas’ tradition, clearly because in some vari
ants he stands between Thäbit al-Bunäni and ‘Umar I. See ‘Uqayll 4/217; Ibn ‘Adi 
6/2376; Halim! 2/151; al-Khatlb al-Baghdädl 10/295; BayhaqI, Shu‘ab 2/231; Dhar 
habl, Mizân 4/126; MuttaqI 12/44.

85Abü Ya‘lä 3/402, 4/74; Ibn Abi Hätim, ‘liai 2/376; Dhahabi, Mizân 3/537; 
'Iraqi 4; Ibn Hajar, Lisän 5/155; HaythamI, Majma‘ 10/53; Haytami 21; MuttaqI 
12/44 no. 33923; Albänl 1/194-95.
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Islam” (fa-inna baqä’ahum nürun ft l-isläm wa-fanä’uhum zulmatun ft 
l-isläm). Parallels to this were also transmitted from Anas (by the same 
‘Atä’ ihn Abi Maymöna), Nubayt ibn Sharlt (through a family isnäd, 
but with unidentified figures) and possibly Ibn * Abbäs too.86 Finally, 
‘Atä’ ibn Abl Maymuna seems also to be responsible for circulating an
other tradition of Ibn ‘Abbäs that attributes to the Prophet the saying: 
“The numerousness /  var. and belief of the Arabs are a delight to my 
eye” (kathratu l-‘arabi /  wa-imänuhum qurratu ‘aynin /f) .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 (qiwämu /  ‘imädu l-dïn). Such traditions were 
attributed to the Prophet through chains leading to Abü Hurayra, Ibn 
‘Abbas and Ibn ‘Umar.88 Note, however, that one of them occurring in 
an early source is transmitted through the isnäd al-Jarräh ibn Mallh 
«— Artät ibn al-Mundhir (HimsI, d. 162-63/778-79) «— “from their
authorities, that the Prophet said-----” ( ‘an ashyäkhihim anna l-nabiya
qäla-----).89

More diversified and informative from the point of view of isnäd 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.90 Another, through Abü Räfi‘ , reiter
ates what became a standard statement, namely: “No one except a 
hypocrite hates the Arabs” (lä yabghadu l- ‘araba illä munäfiq). From 
the son of Abü Räfi‘ it was reported by the link Zayd ibn Jubayra «—

86Daylaml3/89; ‘ Iraqi 4, quoting Abü l-Shaykh's Thawâb; Sakhâwl23; Suyütî, al- 
Jâmi‘ al-I\abîr 1/23; Haytaml 20; Munâwï 2/20; Muttaql 12/43 no. 33922; Albânï 
2/46-47.

87Ibn Abl Hâtim, ‘liai 2/367; Daylamï 3/301; Albânï 2/163. See also Muttaql 
12/46 no. 33932, where Abü 1-Shaykh was quoted for a similar tradition bearing 
the name of Anas.

®*DaylamI 2/199; Ibn ‘Asäkir 1/384; Suyütî, al-Jämi* al-Kabtr 1/23; idem, al- 
Jâmi‘ al-Saghtr, 1/11.

89A1-Mu‘äfa ibn ‘Imran (d. 185/801), Kitab al-Zuhd, Ms. Zähirlya, Hadith no. 
359, 250.

90 Daylamï 2/31.
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Däwüd ibn al-Husayn (d. 135/752), the former being held responsible 
for it.91

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 imänun wa-bughduhum nifäq), without naming any au
thority for it.92

2. “No believer hates the Arabs, and no believer /  no one except 
a believer/ loves Thaqlf” (lä yabghadu l-‘araba mu’minun wa-lä 
yuhibbu thaqifan /  illä /  mu ’min). A certain Sahl ibn ‘Amir is held 
responsible for circulating this version.93

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-‘amba 
fa-bi-hubbï 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.94

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 
Jummäz <— Thäbit al-Bunänl (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 nifäq (hubbu l- ‘arabi imänun wa-bughduhum nifäq),

91 Ibn ‘Adi 3/1059. Cf. MuttaqI 12/47 no. 33935, where it was also attributed to 
‘All.

93<IräqI 5; Haytamï 22; Sakhâwî 23, quoting Dâraqutnï’s Afrâd.
93‘Irâqï 5; Haytamï 22; HaythamI, Majma‘ 10/53; Muttaqî 12/47 no. 33934, 

quoting Tabarânï.
94‘Irâqï 4, quoting Tabarânî’s al-Mu‘jam al-l\abtr. Compare also with Muttaqî 

12/47 no. 33933, who quotes Abû l-Shaykh for a similar statement bearing the name 
of Ibn ‘Abbâs.
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and the additional specification, in one variant, of love and hatred of 
Quraysh.95

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-Barrä’ ihn ‘Äzib.96 This riddle may be solved by 
the isnäd information given in Ibn ‘Asäkir to yet another variant from 
Anas, namely the one through ‘All ibn Zayd (Basran, d. 129-31/746- 
48), and not his contemporary Thäbit al-Bunänl. Here, love and hatred 
of the Ansar, as well as of Abü Bakr and ‘ Umar I, were specified as 
sunna vs. ku/r, respectively.97 But new complications arise from com
paring Ibn ‘Asäkir with his alleged third/ninth-century source, Ismâ(îl 
ibn Muhammad al-Saffar. Such a comparison strikingly reveals the ab
sence of the Ansâr element from the original version of al-Saffar,98 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 Abu Bakr 
and (Umar I is belief and hating them is unbelief, without mentioning 
either the Arabs or the Ansâr. We also notice that this variant was 
transmitted by the line Abü Ishâq al-KhamlsT (Khäzim ibn al-Husayn) 
4— Malik ibn Dinar (Basran, d. 123-31/740-48) 4— Anas.99

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

95See ‘Uqayli 4/355; Abu Nu'aym 2/333; ‘Iraqi 4-5; Häkim 4/87; Munäwi 1/99; 
Haytamî 22; Haythamî, Majma‘ 10/27, 53, quoting Bazzär and Tabarânî’s al- 
Mu'jam al-Awsat, respectively; MuttaqI 12/44 no. 33924, quoting Häkim.

96Compare BayhaqI, Shu'ab 2/230, and SakhäwT 23, quoting Daylaml.
97Ibn ‘Asäkir 9/601.
"Ism â‘11 ibn Muhammad al-Saffar, Hadtlh, Ms. Zähinya, Majmü‘ no. 31, 222.
" ib n  ‘Asäkir 9/601.
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Bakr and ‘Umar and substitutes the pair of “believer” vs. “hypocrite” 
for “faith” vs. “unbelief.” 100

In a tradition attributed to ‘All, a warning was issued that “no one 
but a munäfiq hates the Arabs.” 101 Another tradition argues: “Whoever 
does not recognize the right of my family ( Htratt ) or that of the Ansär 
and the Arabs is one of three things: a munäfiq, a son of adultery ( walad 
zinä) or one whose mother conceived him without being pure (li-ghayri 
tuhrin)."102 Comparing the isnäds of these two traditions, one notices 
that they share the same links up to Ismä‘Tl ibn ‘ Ayyâsh (HimsI, d. 181— 
82/797-98). From him, the first variant was circulated by Ismä‘Il Abü 
Ma‘mar (ibn Ibrahim ibn Ma‘mar, who originally came from Harät and 
died in Baghdad in 236/850), and the second by Hishäm ibn ‘Ammär 
(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 ‘All) must seem as a possible pre-emptive defence against 
any tendency to the contrary in Shi4!  circles. Needless to add, introduc
ing the element of loving the family ( ‘itra) of ‘All 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 Banü Häshlm and the 
Ansär is unbelief, and hatred of the Arabs is hypocrisy.” 103 Another, 
by Ibn Mas‘üd, 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.” 104 And a 
third one, by ‘Uthmän 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.105 It will already have been no-

100 Ibid.
101 Ibn Hanbal, Musnad 1/81; HaythamI 10/53; HaytamT22.
103For minor variations, compare Ibn ‘Adi 3/1060; Bayhaqi, Shu ‘ab 2/232; Dha- 

habl, Mtzân 2/99-100.
103Haythami, Majma' 10/27; Suyütî, al-Jâmï al-Saghtr 1/126, both quoting 

Tabarânï. Compare also with HaytamT, 39.
104Ibn ‘Abd Rabbihi 3/271.
105Ibn ‘Adi 2/803.
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ticed that the authorities for the last two traditions (Abü 1-Husayn for 
Ihn Mas‘üd’s and al-Husayn ibn ‘ Umar al-AhmasT for ‘Uthman’s) are 
familiar to us from the current o f other pro-Arab traditions examined 
in the course o f this study.



CHAPTER IV

AMBIVALENT ATTITUDES

As QUOTED by Ibn ‘Abd Rabbihi, a Shu‘übl response to an anti- 
Shu‘übï 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 (ansäb) by the ideals of mindfulness (taqwä) 
and obedience to God {Wat al-läh).1 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: uThe 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.” 2 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 Isaac3 
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

'Ibn ‘Abd Rabbihi 3/362.
3Goldziher, Muslim Studies 1 /98.
3 Ibid. 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 o f Isaac was advanced by a 
variety o f 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 o f Ibn ‘Umar and 
Abü Hurayra, simply state this notion, a third one, bearing the name 
of Ibn ‘Abbâs, 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]” (/arts ‘usbatunä ahl al-bayt).A The isnäd of 
this last tradition is Sufyän al-Thawri (d. 161/ 777) «— Mu‘äwiya ibn 
Qurra (Basran, d. 113/ 731) «— Sa‘Td 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 o f controversies over 
preference. In the aforementioned family tradition of ‘Isa ibn ‘All ibn 
‘Abd Allah al-HäshimT (d. 164/780), from his father <— grandfather, 
Ibn ‘ Abbäs, ‘ All ibn AbT Talib was quoted as saying that for him an 
Arab woman was not better than a mawlät one because he could not 
find in the Book of God (i.e. the Qur’an) any preference for the sons o f 
Ishmael over the sons of Isaac.4 5 HalTmT, on the other hand, based his 
preference for Arabs over ‘ajam on the ground that Ishmael was better 
than Isaac.6

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,7 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

4Daylamî 1/410, 418, 3/146; Abu Nu‘aym, Dhikr Akhbär Isbahän, ed. S. Deder
ing, Leiden 1934, 1/11; Jawraqänl2/265.

«Bayhaqï, Sunan 6/349.
«Halimi 2/162-65.
7On the continuous uprisings of the Copts during the second/eighth century, see 

Maqrlzl, al-Khitat, Cairo 1324/1906, 2/91-100.
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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 ua country 
where the qirät [measure] is used” (yudhkaru fthä l-qïràt) and its peo
ple (ahlu misr) as ones who “have curly [hair on] their heads” (ju‘dun 
ru’üsuhum). They were recommended for good treatment (istawsi bi~ 
him khayran /  ahsinü ilä ahlihä) 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-baläghun ilä ‘aduwwikum).®

The isnâds 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 Yahyä ibn Ma‘Tn (d. 234/848) im
plies that the variant transmitted by ‘Amr ibn Hurayth (who in other 
sources is mentioned in a “group isnäd” together with Abu ‘Abd al- 
Rahmän al-HubulI, ‘Abd Allah ibn Yazld al-Ma‘âfirï al-Misrl, 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 Abü Dharr was also carried by a clear Egyp
tian line of Harmala ibn ‘ Imrân al-Tujlbl al-Misrl (d. 160/776) t -  
‘Abd al-Rahmän ibn Shumäsa al-Muhrl (Abu Basra, Egyptian, d. ca. 
100/718). However, Muhrl’s transmission from Abü Dharr was as se
riously doubted as the transmission of ‘Amr ibn Hurayth from the 
Prophet.9 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 Mälik ibn Anas a 
similar tradition that the last two took from ZuhrT in an isnäd leading 
back to the Prophet through the Companion Ka‘b ibn Malik.

*Yahyä ibn Ma'Tn 1/327; Ibn Hanbal, Musnad 2/499; Muslim 7/190; HarbI 
3/1203; Abu Ya‘lâ 3/51; Ibn Hibbân, Sahih 8/238-39; Halim! 3/256; Hakim 2/553; 
BayhaqI, Sunan 9/206; idem, Dalâ’il 6/321-22; Abu 1-Baqâ’ 332; HaythamI, Maj- 
ma' 10/63-64; Ibn Hajar, al-Matälib 4/164; Sakhäwl 388; Suyütî, al-Jämi‘ al-Kabir 
1/107; idem, Khaaä'is 2/111; ‘AjlünT (d. 1162/1748), Kashf al-Khafä’ wa-Muzil 
al-Ilbäs, ed. Muhammad al-Qalläsh, Maktabat al-Turäth, Aleppo, and Dar Ihyä’ 
al-Turäth al-‘Arabl, Beirut, n.d., 2/212; Muttaqi 12/65 nos. 34019-20.

9For these doubts see Ibn Hajar, Tahdhib 6/195, 8/18-19.
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Other Prophetic sayings were associated with the names of ‘Umar, 
Umm Salama and Rabäh al-Lakhml, but they do not seem to have 
enjoyed wide circulation and no isndd details are available on them. 
From one source, al-Zubayr ibn Bakkär (d. 256/869), we also learn of a 
similar notion attributed to the Prophet by a certain ‘Umar, mawld of 
Ghufra, and circulated by the link Ibn Wahb <- Ibn LahTa (Egyptian, 
d. 174/790).10

The tradition enjoying the widest circulation by far was the above- 
mentioned one bearing the name of Ka‘b ibn Mälik; this was transmit
ted by ZuhrT through Ka‘b’s son ‘Abd al-Rahm an, who was sometimes 
wrongly identified as Ubayy. From ZuhrT it was reported by several 
prominent second/eighth-century scholars like Malik ibn Anas, Layth 
ibn Sa‘d, Awzä‘T, Ma‘mar ibn Räshid, Ishäq ibn Asad and ‘Abd Allah 
ibn AbT Bakr ibn Muhammad ibn Hazm, and was commented upon 
by Sufyän ibn ‘Uyayna (d. 198/813). There are sufficient grounds for 
concluding that this is actually Zuhrl’s tradition, which in the early Ibn 
Sa‘d actually appears in a mursal form.11 From Häkim we learn of a 
supplementary comment by ZuhrT explaining that rahm meant that the 
mother of Ishmael (i.e. Hagar, wife of Abraham) came from among the 
Egyptians (gala l-zuhrtyu: fa-l-rahmu anna umma ismd‘il minhum). 
Other sources note that Sufyän ibn ‘Uyayna, when asked about ZuhrT’s 
tradition, said: “Some people say that Hagar, the mother of Ishmael, 
was a Copt, while others say that Mariya, the mother of Ibrâhîm (son of 
the Prophet), was a Copt.” 12 Moreover, we hear from Ibn Sa‘d, as well 
as other sources, of mursal traditions transmitted by ZuhrT and his two 
contemporaries, Makhül al-Shäml (d. 118/736) and al-Bäqir, that say: 
“Had Ibrâhîm (the son of the Prophet) lived, no maternal uncle of his 
(i.e. from among the Egyptians) would have suffered poverty /  slavery” 
(ma raqqa lahu khdlun)/var. “all Copts would have been exempted from 
payment of the jizya" (la-wudVat al-jizyatu ‘an kulli qibtt ).13

10A1-Zubayr ibn Bakkär (d. 256/869), al-Muntakhab Min Kitäb Azwäj al-Nabt,
ed. Sukayna al-Shihäbl, Mu’assasat al-Risäla, Beirut 1983, 60.

n Ibn Sa‘d 1/144; cf. also Muttaql 12/66 no. 34021.
13Häkim 2/553; Bayhaqï, Dalä'il 6/321-32; Ibn ‘Asäkir 19/556; Sakhäwl 388; 

‘Ajlünï 2/212.
13Ibn Sa‘d 1/144; cf. also Muttaqï 11/455,469-70, nos. 32206-207,35557, quoting 

Abü Nu'aym’s Ma'rifa as well.



Ambivalent Attitudes 71

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 Abü Hurayra we hear of a 
tradition stating that Shem was the father of the Arabs, Persians and 
Byzantines (al-rüm), 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’jüj and Ma’jöj), the Turks and Slavs (saqäliba) “and no 
good resides amongst them;” and finally, Ham is specified as the father 
of the Copts, Berbers and blacks (al-südän).li

Another tradition, associated with the name of Ibn Mas‘üd, 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-Rahmän ibn Abl 
Lablba (d. ca. 150/767) through a family line, and was cited in the 
form of a commentary on Sürat Nüh (71), v. I.14 15

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 Jähiz we learn of another attempt, as
sociated with the name of Haytham ibn ‘Adï (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 bant qantürä’).16 * 18

14Ibn ‘Ad! 7/2725; Daylam! 5/178 (slandering only the Slavs); ‘Iraqi 3-4; Suyütï,
Durr 5/278; idem, al-Jâmi‘ al-Kabtr 1/871. Compare also with Ibn Hanbal, Mtis-
nad 5/9, 11; Häkim 2/546; and Tabaränl, al-Mu'jam al-Kabtr 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.

lsHäkim 2/546; Fattanî 114; Ibn KathTr, Bidaya 1/116.
18Jähiz, Risäla Ilä l-Fath ibn Khäqän wa-Manäqib 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 o f close relations 
with these peoples. The classic case is o f 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 
Abu Hurayra says that Ilyäs and al-I<hidr were two prophets who were 
also brothers born to a Persian father and a Byzantine mother.17 Fairly 
well represented in widely circulated traditions, on the other hand, was 
recourse to the case o f the black saintly figure Luqmän, 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 Abbäs, Anas and Wäthila ibn al-Asqa‘ , variously mention 
the names of Luqmän, the Negus, Biläl and Mihja‘ (a mawlä o f either 
the Prophet or ‘Umar I) as “masters of the people of Paradise” (sädät 
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-Rahmän ibn YazTd ibn Jäbir (Syrian, d. 154-56/770-72), 
these figures are merely given the title “masters o f the blacks” (sädät 
al-südän) and the element of urging people to acquire black servants is 
dropped.

The available isnäd information points to ‘ Uthmän al-Tarâ’ ifï as 
responsible for circulating Ibn ‘ Abbas' tradition through the line Ubayn 
ibn Sufyän al-MaqdisI <— Khalifa ibn Salam <— ‘Atä’ ibn Abi Rabäh 
(d. 114/732). The common link in Wathila’s tradition is Awzä‘T, who 
at least once transmitted it in a mursal form as well. Another mursal 
tradition, this time from ‘Abd al-Rahmän ibn YazTd ibn Jäbir, was 
also reported from him by Ibn al-Mubärak. Information about the 
isnäd o f Anas1 tradition, however, is insufficient for any conclusion to 
be drawn.18

17Daylamï 1/427.
18For the different variants and isnâds o f these traditions, see Ibn Hibbän, al- 

Majrühîn 1/179-80; Tabaränl, al-Mu‘jam al-Kabtr 11/198; Häkim 3/284; Daylaim 
1/83; Ibn ‘Asâkir 3/463; Ibn al-JawzI, Mawdü'ât 2/231-32; Haythaml, Majma‘ 
4/235-36; Sakhâwî 207; Qârî 119; Suyütï, La’âlï 1/448; idem, al-Jämi' al-Kabtr
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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 o f ( All ibn Abi Tälib says that Arabs are the best o f all peoples 
{afdalu l-näsi l-‘arab), the best o f the ‘ajam are the Persians, the best 
o f the blacks are the Nubians.. . ,  etc.19 The order that a tradition 
o f Ibn ‘ Umar gives of groups on behalf o f which the Prophet would 
intercede on the Day of Judgement leaves no doubt that Arabs are 
placed before the ‘ajam.20 According to a tradition of Mu‘ädh 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.21 Overdependence on such service, however, was portrayed 
as a bad omen in a few traditions that strongly warned against the 
dangerous laxity (mutaytä’) associated with it.22 23

According to a very strong current, the ‘ajam were seen as a genuine 
potential danger. One tradition of patently Shî*î colouring attributes 
to ‘All ibn Abi Tälib an implicit welcoming o f the rise to power o f 
non-Arabs (variously referred to as hamrä\ ‘ajam and mawàlï) by 
saying that eventually they will strike the Arabs for the sake of religion 
(la-yadribünakum ‘alä l-dïni ‘awdan) as the Arabs had initially done 
to them (kamä darabtumühum ‘alayhi bad’an).23 But viewing such a 
contingency in a positive light was the exception rather than the rule.

1/516; idem, al-Jämi' al-Saghtr 1/7, 2 /8-9; Munäwl 1/126; Kinänl 2/33; Fattanl 
113; GhumârT9; Muttaqï 9/no. 25001,11/nos. 33156,33159; ‘Ajlünï 1/36; Shawkânl 
417; Albänl 2/131-32.

19Daylamï 2/178; Suyütï, al-Jâmi‘ al-Kabïr 1/517; Kinânî 2/36; Fattanl 112-13; 
Shawkânl 414; Muttaql 12/87 no. 34109.

20Suyütï, al-Jâmi‘ al-Kabïr 1/339; idem, al-Jâmï al-Saghir 11/112, quoting 
Tabarânl; Ghumâri 31.

21Ibn al-Ja'd 2/968; Hâkim 2/444; Ibn ‘Asâkir 7/486-87; Suyütï, Durr 6 /8, quot
ing also Tabari, Ibn al-Mundhir and Ibn Abi Hätim.

22Nu‘aym ibn Hammäd, Ziyädät al-Zuhd 52; Tabarânl, al-Mu‘jam al-Awsat 
1/121; Ibn Hibbân, Sahth 8/253; TirmidhI 3/245; Ibn al-Athlr, al-Nihäya FT Gharib 
al-Hadtlh, al-Matba‘a al-Khayrlya, Cairo 1322/1904, 4/340; HaythamI, Majma ‘ 
10/237; Muttaql 11/123 no. 30819.

23Dâraqutnî, ‘Hal 4/23; Ibn Hajar, al-Matälib 4/157-58, quoting the Musnads o f 
Ishâq ibn Râhawayh, al-Hârith ibn Abi Usäma, Ibn Abl Shayba and Abu Ya‘lâ. See 
also HalTml’s response to this in his Minhäj 2/174-75.
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Elsewhere, I have drawn attention to a widely circulated Prophetic tra
dition that warns of the ominous flocking o f nations against the Arabs, 
just as hungry eaters attract one another to a bowl o f food ( yûshiku an 
tadä‘ä *alaykum al-umamu kamä tadä‘ä l-akalatu ‘alä qas‘atihä).24

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, Abu Musa al-Ash‘arT, Ibn ‘ Amr and Samura ibn Jundab. 
This hadïth states: uGod, may He be praised and exalted, is about to 
All your hands with ‘ajam, but they will not run away; they will kill 
your fighting men and consume your booty” ( yaqtulüna muqätilatakum 
wa-ya ’kulüna fay ’ahum). The most widely circulated variant o f this tra
dition was transmitted from Samura ibn Jundab by Yünus ibn ‘Ubayd 
(Basran, d. 139/756) «— Hasan al-Basrl, with the former being its com
mon link.25 That of Hudhayfa was reported in a family isnäd by 
Muhammad ibn Zayd/Vazld ibn Sinän (al-Jazarl, d. 220/835) <— his 
father (d. 155/771) who, we are told, was responsible for its circulation 
through the chain al-A‘mash Shaqlq (ibn Salama, Abu W ä’il, Küfan, 
d. 82—100/701—18).26 From Anas we hear through al-Barrâ’ ibn Yazïd 
al-GhanawI <— Qatäda, a link whose credibility was seriously doubted 
by hadïth scholars.27 About the traditions of Abü Hurayra and Abü 
Müsä al-Ash‘arT we know virtually nothing except for the fact that they 
were cited on the authority o f Tabaränl by two late sources.28 Ibn ‘Amr

24Bashear, “Apocalyptic and Other Materials,” 182 and n. 42, with reference to 
Tayâlisï 133; Ibn Hanbal, Musnad 5/278; Abü Däwüd (d. 275/888), 5unon, ed. 
Muhammad lAbd al-Hamld, Dar al-Kutub al-'Ilmlya, Beirut n.d. 4/111; Tabaränl, 
al-Mu'jam al-Kabtr 2/102—103; Abü Nu'aym, Hilya 1/182; DaylamT 5/527; Ibn 
Tâwüs (d. 665/1265), al-Malähim wa-l-Fitan, Najaf 1963, 129, 166-67; Qurtubl 
(d. 671/1272), al-Tadhkim Ft Àhwâl al-Mawtâ wa-Umûr al-Äkhira, ed. Ahmad al- 
Saqqä, Maktabat al-Kulllyät al-Azharlya, Cairo 1985, 2/315; Haythaml, Majma' 
7/287; Ibn Hajar, al-Matälib 8/75.

25Ibn Hanbal, Musnad 5/11, 21; Hakim 4/512; Abü Nu'aym, Hilya 3/24-25; Ibn 
‘Asäkir 15/777; Qurtubl, Tadhkira 2/328; ‘Uqayll2/16; Haythaml, Majma‘ 7/310; 
Suyütl, al-Jämi' al-Kabtr 1/1019; idem, Khasä’is 2/153.

26Häkim 4/519; Haythaml, Majma‘ 7/311. See also Daylaml 5/526; Suyütl, al- 
Jämi‘ al-Kabïr 1/1019; idem, h'hasä’is 2/153; Muttaql 11/188 no. 31165.

27‘Uqayll 2/116; Haythaml, Majma‘ 7/310; Suyütl, Khasä’is 2/153 (the last two 
sources quoting Bazzâr).

28Haythamï, Majma' 7/311; Suyütl, Khasä’is 2/153.
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was once confused with Ibn ‘Umar, a mistake sometimes overlooked by 
late scholars.29 One may also note a statement reported in the name 
o f Ibn ‘Amr by Abu 1-Aswad al-Du’alï (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.30

Needless to say, the late scholars who questioned the credibility of 
this tradition did so by targeting certain “weak” links in the isnäd 
of this or that variant.31 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 Abu Hurayra and 
Jäbir ibn ‘Abd Allah. This hadïth 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 (yüshikv 
ahlu l-Hraqi an lä yujbä ilayhim dirhamun wa-lâ qaftzun yamna‘u min 
dhâlika l-‘ajam) .32 *

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, 
Çuhayb and Biläl, 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 Wakr ibn al-Jarräh (d. 197/812) 
with the isnäd Israel (ibn Yünus, d. 160-62/776-78) «— Jäbir (ibn 
YazTd al-Ju‘fï, Kufan, d. 128-32/745-49) <- Sha‘bT (d. 103-10/721- 
28), which says that six non-Arabs (a ‘äjim) actually took part in the

29As in Suyütl, al-Jämi1 al-Kabtr 1/1019.
^HaythamT, Majma' 7/312, quoting Abu Ya‘la.
3lE.g. HaythamT, Majma‘ 5/304, 7/310-11; Suyütl, A7H»ä’is2/153 (both quoting 

Bazzär’s Musnad and TabaränI’s al-Mu‘jam al-Kabtr and al-Mu'jam al-Awsat.
32Nu‘aym ibn Hammäd, Kitäb al-Fitan, Ms. London, British Museum Or. no.

9449, fol. 192r; Ibn Hanbal, Musnad 2/262, 3/317; Häkim 4/454; Muttaql 11/no. 
31163; Ibn ‘Abd al-Barr, Tamhid 6/456, 15/141.
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Battle of Badr.33 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 isnäd reporting through Qatäda (d. 117— 
18/735-36) «— al-Mutarraf ibn [‘Abd Allah] ibn al-Shikhkhlr (Basran, 
d. 87-95/705-13) «— ‘ Iyäd ibn Himär, 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-lähu nazratan ilä ahli l-ardi fa-maqatahum jamx‘an 
‘arabahum wa-‘ajamahum illä baqäyä min ahli l-kitäb).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 
‘Abbäsids to power. An expression of this current is a tradition that 
calls the people of Khuräsän “the army of God” (,jundu l-lâh) on earth, 
a title given by some variants also to the angels in heaven.35 Another 
urges people to treat Persians well “because our regime depends upon 
them” (istawsû bi-l-fursi khayran fa-inna dawlatanä ma'a/ium).36 A 
third one grants a Persian who converts to Islam the position of a 
Qurashï.37

One may note that the position expressed in this last tradition is 
reminiscent of the well-known Prophetic statement: “Salman is one o f 
us, the people of the house,” whatever the phrase ahlu l-bayt, “people 
of the house,” might specifically have meant.38 Note also that a simi
lar notion was attributed to Sa‘Td ibn al-Musayyib (d. 93-100/711-18), 
who, we are told, placed the people of Persia, particularly those coming 
from Isbahän, second in rank only to Quraysh.39 From another report 
we learn that al-Layth ibn Sa‘d, who was originally from Isbahän, ex
pressed the request that its people should be treated well, using the

"Ibn  Abl Shayba 12/206.
^Ibn Hanbal, Musnad 4/162; al-Khatlb al-Baghdädl 8/458; Ibn ‘Asäkir 15/649— 

50.
35Fattanl 113.
36Shawkânï 411, quoting al-Khatlb al-Baghdädl.
37Ghumârî 94, quoting Ibn al-Najjâr.
38For its use by Umayyads, ‘Abbäsids and ‘Allds, see Sharon, “Legitimacy o f  

Authority,” 135-36.
39Ibn al-Ja‘d 2/1046; Abü Nu'aym, Akhbär Isbahän 1/38.
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phrase .. .fa-stawsü bihim khayran, “ .. .so treat them well.” 40 A third 
hadtth 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.41

Through Abù Hurayra we hear of a Prophetic statement to the effect 
that ttthe Persians are those who have the greatest desire in Islam” 
(a ‘zamu l-ndsi sab’an ft l-islämi ahlu farts).42 Another, reflecting a 
similar notion, was attributed to the Prophet by Ma‘mar (ibn Rashid, 
d. 152-53/769-70) 4— a colleague of his ( ‘an sähibin lahu) in a mursal 
form. This describes the Persians as the happiest of all peoples, the 
Byzantines as the most miserable, and Band Taghlib and the ‘Ubbäd43 
as the most miserable of all the Arabs as a result of the rise of Islam 
(as‘adu l-näsi bi-l-islämi l-fursu, wa-ashqä l-näsi. .. al-rümu, wa-ashqä 
l~‘arabi. .. banü taghlib wa-l-‘ubbäd).44

A notion similar to this last one, but limited to mentioning the 
‘Ubbäd and Byzantines (or alternatively, the ‘Ubbäd from among the 
Byzantines), was also attributed to the Prophet on the authority of 
Müsä ibn Abi ‘Ä ’isha (Küfan, d. ca. 150/767), though this time in a 
full isnäd through Salmän al-Fârisï.45 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 hadtth 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).46 Similar traditions were

40Ibn ‘Asâkir 14/652.
41 Ibid. 14/730.
42DaylamI 1/359.
43The ‘Ubbäd were a group of Christian Arabs in southern Iraq, specifically Küfa, 

in early Islam.
44<Abd al-Razziq, Musannaf 11/66.
4SIbn Hajar, al-Matälib 4/146, quoting the Musnad of al-Härith ibn Abi Usäma; 

MunâwT 1/6, quoting Daylaml.
4<KinänI 1/177, quoting Dâraqutnî’s Afräd.
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transmitted in mursal forms by Khälid ibn Ma'dän on the authority of 
Marwän ibn Sälim (a Syrian mawlä o f Banu Umayya who was active in 
the second half o f the second century AH) and Muhammad ibn Muslim 
(either ZuhrT or Abu 1-Zubayr al-Makkl) on the authority o f Sayf ibn 
‘Amr (probably Sayf ibn ‘Umar, Küfan d. ca. 180/796).47

Various degrees of Berber viciousness (khubth) were cited in two 
Prophetic traditions through ‘Uthmän ibn ‘Aflan and ‘Uqba 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.48 A third 
tradition, by Abü Hurayra, says of the Berbers that belief does not pass 
beyond their throats ( al-barbariyu lä yujäwizu ïmânuhu tarâqïhi /  inna 
l-imäna lä yujäwizu hanäjirahum).49 Finally, people were advised not 
to give alms if the only beneficiary from such an act would be a Ber
ber.50

One tradition advises people to beware o f Indians and blacks /  var. 
Jews, even those with an ancestor from one of these groups seventy gen
erations previously ( ittaqü l-süd /  l-yahüd wa-l-hunüd wa-law bi-sab ‘ïna 
batnan).51 About the actual policy towards dark-skinned gypsies (al- 
Zutt) we do not know much. Only one report with a defective isnâd 
says that ‘All burned a group of them because they worshipped an 
idol.52 From another one we learn about a belief current in the gen
eration of Däwüd ibn AbT Hind (d. 139/756) that the Angel o f Death 
was a black figure of monstrous proportions “like those who are called 
al-Zutt.” 53 * Through Abu 1-Dardä’ 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,

i7 Ibid., quoting Suyutl who, he says, cited them from the Kitâb al-‘Azama by 
Abü 1-Shaykh and al-Khatlb al-Baghdädl’s Bukhalä’ .

48Ibn Hajar, al-Matâlib, quoting Ibn Abî ‘Umar; Kinänl 1/177, quoting Tabaränl 
and Haythamî.

49Ibn Hanbal, Musnad 2/367; Tabaränl, al-Mu‘jam al-Awsat 1/146; Haythamî, 
Majma‘ 4/234.

60MuttaqI 6/16554.
51Fattanl 114, quoting al-Saghânï; Shawkänl 417.
B2This tradition is reported through the link Qatäda « -  Anas, but Ibn AbT Hätim, 

in his ‘liai 1/449, believes that the correct isnâd is a maqtü' one by Qatäda « -
ikrima.

83Ibn ‘Asäkir 6/10.
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respectively.54 A tradition attributed to the Prophet through the isnäd 
al-A‘mash (Sulaymân ibn Mihrân) 4— Abû Wä’il (ShaqTq ibn Salama), 
warns against Turks, Nabat /  Anbät (a name usually referring to the 
Syriac-speaking mostly rural peasant population) and Khûzistânïs, and 
praises only the Persians. To the element concerning the Turks a sepa
rate reference will be made below. As for Anbät, this tradition advises 
against taking them as neighbours ( wa-lä tujäwirü l-anbät), calls them 
"the bane of religion” (fa-innahum äfatu l-dîn), recommends that they 
be humiliated (fa-adhillûhum) when they pay jizya and expresses con
cern over their outward acceptance of Islam (fa-idhä azharû l-isläma), 
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 Khûzistânïs ( wa-lä tunäkihu 
l-khüz) because, it says, “they have an origin driving them to infi
delity** (fa-inna lahum aslan yad‘ühum ilä ghayri Uwafä’). 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.55

Two other traditions slandering the Nabat were associated with 
the name of Abû Hurayra. The authority for one of these is ‘Abd al- 
Rahmän ibn Mälik ibn Mighwal, who took it from SaTd ibn Salama 
4- Sha‘bî. This hadïth says that Abû 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 l-anbiyä’ wa-a'wänu l-zalama) and order his 
Companions to flee should the Nabat ever establish themselves and 
build houses (fa-idhä ittakhadhü l-ribä'a wa-shayyadû l-bunyäna fa-l- 
harabu l-harab).56 The second tradition is similar in spirit and only 
lacks the element of urging people to flee. This was transmitted from 
Abû Hurayra by ZuhrT 4- Sa‘Td ibn al-Musayyib, and recommends cau
tion toward the Anbät when Islam becomes widespread among them 
and they acquire houses and become used to sitting in the gardens of

MIbn ‘Asäkir 15/268-69.
“ ‘Uqaylï 3/286-87; Ibn Hajar, Lisän 4/369.
56‘Uqaylï 2/345-46; Suyûtï, La’âlï 1/446; Kinânï 2/29; Shawkânî 416.
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houses. Such an attitude, the tradition explains, should be adopted 
because the Anbät are sources of corruption, rancour and communal 
strife.57

Another Prophetic tradition on the Nabat was transmitted from Ibn 
‘Abbäs through a certain ‘Imran ibn Tammäm <— Abü Hamza (possible 
‘Imrân ibn Abl ‘Atâ’ , 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.58 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 Nablt of Iraq 
were converting to Islam.59

The popular sexual slur that the solicitude of a Nabat! is to protect 
his anus ( . . .  anna ghadaba l-nabatïyi ft istihi) while that of an Arab is to 
protect his head, is expressed in a report concerning a mawlä of Mansür 
who was beaten by the latter’s governor of Basra, Salm ibn Qutayba.60 
From this tradition we also learn that such was the evaluation of Nabat 
even though the mawlä 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 Dhü 1-Nün warns, among other things, against 
trusting Nabat who pretentiously act like Arabs (ihdharü. .. al-nabata 
l-musta‘ribin).61

A few Arabic terms that originally denoted certain social strata 
eventually acquired ethnic or racial meanings. These terms are khisyän, 
lit. “eunuchs,” mamâlïk, i.e. “owned ones” and ‘abïd, 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.62 
One should also add that because of the masses of white slaves, mainly 
of Turkish origin, the term mamâlïk 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 ‘Asäkir 8/1008.
58I\inânï 2/29.
S9Muttaqî 11/267 no. 31479, quoting the Hujja by Nasr al-Maqdisî.
60Ibn ‘Asäkir 2/835.
61 Abu Nu‘aym, Hilya 9/367.
63Lewis, Race and Color 63-64. See also Shorter Encyclopedia of Islam, 325.
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this continent, these were referred to as blacks (süd, südän), 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.63

An outward warning against the potential danger of possessing 
mamältk took the form o f a Prophetic tradition associated with the 
name of Ibn ‘Umar, and was transmitted from him through the link 
Muhammad ibn AyyQb al-Riqäshl (possibly al-Raqql, death date un
known) «— Maymün ibn Mihrän (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 mamältk1' (sharrv l-mäli /  l-näsi ft äkhiri 
l-zamäni l-mamdlîk).64 However, what seems to be an earlier tradition 
attributes to the Prophet the saying: “A mamlük will receive a dou
ble recompense [for his good deeds], and no reckoning will be levied 
against him [on the Judgement Day]” (al-mamlüku lahu ajräni wa-ld 
hisdba ‘alayhi). This is a mursal tradition by al-Bäqir and occurs al
ready in the early work of al-Mu‘äfa ibn ‘ Imran.65

Eunuchs are targeted by a Prophetic tradition associated with the 
name of Ibn ‘ Abbäs and transmitted from him in the isndd Ibn AbT 
Najïh (d. 131/748) <— Mujähid, on the authority of Ishaq ibn Yahyä/ 
ibn Abi Yahyä ibn al-Ka‘bT (possibly al-Kalbl, a HimsI whose death 
date is unknown). This hadîth says: “If God had known any merit 
in eunuchs, he would have brought forth from their loins descendants

63See J. Wansbrough, “Gentilics and Appellatives: Notes on ‘Ahablsh Quraysh’ ,” 
BSOAS 49 (1986), 203; W.M. Watt, art. “Habash; Ahâbïsh” in El2, 3/7 -8  and the 
sources cited therein. On Habash Bam 1-MughTra, see below, 84. From Ibn ‘Asâkir 
17/195, we learn that Abü Saläm al-Habashl was so called because he belonged to a 
tribal branch o f the Himyar confederation called Habash. On the allies o f Quraysh, 
called Ahâbïsh, from Banö Kinäna, Banü Khuzä’a and Banö 1-Hawn ibn Khuzayma 
both in pre-Islamic times and during the battles of Uhud and al-Hudaybiya, see 
Balâdhurï Ansab I, 52, 76, 101; Ibn Habïb, al-Muhabbar 246, 267; Ibn Hishäm 
2/16, 3/199; Wâqidï, Maghäzt 2/579-81, 595, 599-600; Wâhidï 177.

64Abu Nu‘aym, Hilya 4/94; Daylamï 2/371 ; Ibn al-Jawzï, al-Mawdû‘ât 2/236; Ibn 
Qayyim al-Jawzïya (d. 751/1350), aUManâr al-Muntf, Beirut 1970,101; Suyütï, al- 
Jâmi‘ al-Saghïr 2/40; Qârï 333, quoting Abû Ya‘lâ; Albânï 2/165.

65A1-Mu‘âfa ibn ‘Imrân (d. 185/801), Kitâb al-Zuhd, Ms. Zâhirîya, Hadîth no. 
359, 239.
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who would worship Him” (law ‘alima l-lahu ft l-khisyäni khayran l- 
akhraja min asläbihim dhurriyatan ya‘budüna l-läh).66 One should also 
note a statement voicing a clear prejudice against delegating power to 
eunuchs. This was reported from Sufyän al-Thawrl by a certain Rad- 
hdhâdh ibn al-Jarrâh and warns that the umma will perish if eunuchs 
should come to govern (haläku hädhihi l-ummati idhä malaka l-khis- 
yän).67

One tradition of ‘ Umar I, but transmitted in a clearly maqtü* line by 
Sa‘ïd ibn al-Musayyib, attributes to the Prophet the saying: “Whoever 
prides himself in [owning] slaves, God will humiliate him” ( man i‘tazza 
bi-l-‘abidi adhallahu l-läh).68 From Ibn Hazm we learn of a consensus 
(ijma‘ ) 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.69 In several Arabic poems, the words (abtd and mawâlï occur in 
extremely slanderous contexts.70

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‘I attributes to “the sages” 
( qälat al-hukamä ’ ), we learn o f 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 o f their 
homeland, which has caused them to be burned in the womb (al-zanju 
shiräru l-khalqi wa-arda *■uhum tarkïban li-anna bilädahum sakhanat fa- 
ahraqathumu l-arhäm). The second, on the other hand, identifies the

66lbn al-JawzT, al-Afawdü'ät 2/235; SuyütT, La'âlï 1/445; KinänT 2/29; Qärl 333; 
Ibn Qayyim 101.

67Abü Nu‘aym, Hilya 7/44.
66Ibid. 2/174; TirmidhI, Kitäb al-Akyäs wa-1-Mughtarrïn, Ms. Zähirlya, Tasawwuf 

no. 104/1, 45-46.
69Ibn Hazm, Marätib al-Ijmä‘ 73.
70E.g. Jarir’s slander against Banfi Hanîfa (cited by Mubarrad 442, and 

Muhammad al-SawI, Sharh Dtwän Jarir, Maktabat al-Nürî, Damascus and al- 
Sharika al-Lubnänlya, Beirut, 1353 ah, 1000): särat hanifatu athläthun fa-
thulthuhumu / /  mina l-‘abîdi wa-thulthun min mawälthä, “Banü Hanîfa has come to 
amount to three parts, one of which consists o f slaves and another o f mawält.” An
other verse by Ibn Abl ‘Uyayna (cited in Ibn Manzür, Lisän cd-‘Arab 20/252; Zabîdî, 
Täj 10/417) slanders “the cowardly mawâlï and slaves” (wa-andhälu l-mawält 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 afwähan al-zanju wa-in lam tastann).71

This compliment, however, is not recorded in the relevant hadUh 
material, which is overwhelmingly anti-Zanjl. A family tradition of 
Sulaymän ibn ‘All (d. 142/759) that goes back to his grandfather, Ibn 
‘Abbas, advises people to purchase raqxq (slaves, mostly white ones of 
Byzantine origin), but warns them against the Zanj (wa-iyyäkum wa- 
l-zanj). The latter, this tradition explains, have only a short life span 
and produce little income (fa-innahum qasïratun a'mâruhum qalïlatun 
arzâquhum).72

The most widely circulated anti-Zanjl tradition is the one that 
claims: “When a ZanjI is hungry he steals, and when he is sated he 
fornicates” (al-zanjïyu idhä jä'a saraqa wa-idhä shabïa zanä). 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 hadïth has an additional element 
extolling the Zanj for two good qualities: “magnanimity and fortitude 
in adversity.” 73

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 ‘À ’isha.74 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 Abü Räfi‘ , the only difference being that here the open
ing statement is: “The worst of slaves are the Zanj” (sharru l-raqïqi 
l-zanj).75 The authority held responsible for circulating ‘Ä ’isha’s tra
dition is ‘Anbasa al-Basrl, who received it through the isnäd ‘Amr ibn 
Maymün (al-Jazarl, d. 147-48/764-65) <— Zuhrl <— ‘Urwa «— ‘Ä ’isha <-

71Cited by Ibn Qutayba, ‘Uyûn al-Akhbär 2/67.
72Tabarânî, al-Mu‘jam aUAwsat 2/13; Day lam! 1/387; HaythamT, Majma* 4/235.
73Lewis, Race and Color 19 n. 31, citing the proverb from MaydânT (d. 518/1124), 

Amthal cd-‘Arab, ed. G. Freytag, Bonn 1839, 2/404.
74Qäri 332; KinänT 2/32; SuyütT, La’äli 1/444; GhumärT55; SakhâwT 111; Fattanl 

114; ShawkänT 415; AlbânT 2/158—all quoting Ibn ‘Ad! for it. See also Ibn al-JawzI, 
al-Mawdü‘ät 2/233.

75Cf. Ibn al-Qayyim 101, with Suyütï, al-Jâmi* al-Kabtr 1/555; idem, La’âlt 
1/444-45; SakhâwT 112; Kinânï 2/32. The sources citing the Abu Râfi‘ tradition 
quote Abu Nu'aym’s Hilya and Daylaml for it.
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the Prophet. The Abû Räfi‘ tradition was circulated by his grandson 
‘Abbäd ibn ‘Ubayd Allah ibn Abi Rafi‘ in a family isnäd.

A similar combination of almost the same two elements occurs in 
another Prophetic tradition transmitted from Ibn ‘Abbas through the 
chain Sufyän ibn ‘Uyayna <— ‘Amr ibn Dinar (Meccan, d. 125-26/742- 
43) «— ‘Awsaja (a Meccan mawlä of Ibn ‘Abbäs, 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-MughTra, who 
refrained from coming to the Prophet for fear of being turned away. 
From the comment made by al-Bazzär (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.76

Another tradition of Ibn ‘Abbäs 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 isnäd reveals that this version was reported only by a certain ‘Umar 
ibn Hafs al-Makkl via the link Ibn Jurayj 4— ‘Atä’ .77 There is also a 
mursal tradition of a certain Hiläl, mawlä of Banü Häshim,which opens 
with the introductory statement: “It has reached us that the Prophet
said___” This was transmitted from Hiläl by Mahdl ibn Maymün (d.
171/787-88) <- Wäsil (al-Ahdab?, d. 120-29/737-46), and the Musnad 
of Humaydl (d. 219/834) was quoted for it. It says: “Some of your 
worst slaves are the blacks (min sharri raqïqikumu l-südän), for when 
they are hungry they steal, and when they are sated they fornicate.” 78 

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 
(südän), also referred to as Zanj and Habash. Only in one traditional

76Cf. HaythamI, Kashf 3/316. For the isnäd of this tradition see also Ibn ‘Adi 
5/2020; Sakhâwî 111; Suyütï, La’ält 1/444; KinänT 2/31; Shawkänl 415; Albânî 
2/158. Besides Bazzär, Tabarânî’s al-Mu'jom al-Kabïr is also quoted by some o f  
these sources.

77Ibn al-JawzI, al-Mawdü‘ât 2/234; Ibn Qayyim 101; Suyütï, La’ält 1/444; Kinânï 
2/31; Qârï 332; Shawkânî 415, quoting Däraqutnl.

78Suyütï, La’ält 1/444-45; Kinânï 2/32.
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variant o f ‘À ’isha, for which a certain (Awsaja al-Basrî (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 o f a proverb in southern Iraq in the second/eighth century.

From a unique story, cited in the name of Shäfi‘T (d. 204/819) in 
a work on his merits (manäqib) by BayhaqI, we learn that this core 
was known already at his time as a hadith concerning black slaves 
( ‘abîd).79 As for the personal position of Shäfi‘1 himself, the same 
source quotes him as saying that the prices for blacks are only low 
because o f their feeble intelligence (mä naqasa min athmäni l-südäni 
illä li-da ‘fi ‘uqülihim); otherwise, he concludes, black would certainly 
have been a colour appreciated and even preferred by some people.80

Another expression of prejudice against blacks was attributed to 
the Prophet by two traditions associated with the names of Ibn ‘Abbâs 
and Umm Ayman. They are identical in saying: “A black lives only for 
his belly and his genitals” (innamä l-aswadu li-batnihi wa-farjih). The 
only difference between the two is that the Ibn ‘Abbäs version opens 
with the phrase “relieve me of blacks” (da‘ünï mina l-südän). This was 
circulated through the link Yahyä ibn Sulaymän /  ibn Abi Sulaymän 
al-Madlnl (death date unknown) «— ‘Atä’ (ibn Abi Rabäh).81 As for 
the Umm Ayman variant, this was reported by Khälid ibn Muhammad 
ibn Khälid al-Zubayrl/  his father (death date unknown) and appears 
in a narrative form. “We went out,” he says, “with ‘ All ibn al-Husayn 
to meet al-Walld ibn ‘ Abd al-Mälik. A HabashI stood in the way o f our 
caravan (fa-'arada habashtyun li-rikäbinä) and ‘All ibn al-Husayn then 
said that he heard Umm Ayman saying from the Prophet.. . , ” etc.82 * *

79Cf. Sakhäwl 112.
60Ibid. 396; ‘Ajlunl 2/224.
81Tabaräni, al-Mu'jom al-Kabïr 11/191-92; Ibn ‘Adi 7/2686; al-Khatib al- 

Baghdädi 4/108; Ibn al-Jawzi, Mawdü'ät 2/232; Ibn Qayyim 101; Sakhäwl 111-12; 
Suyüti, La ’ölt 1/443, quoting al-Khatib al-Baghdâdï; idem, al-Jämi‘ al-Saghtr 2/16, 
quoting Tabaräni; Fattanl 114; Kinânï 2/31, quoting al-Khatib al-Baghdâdï; Qârî
332; Ghumäri 47; Shawkäni 414-15, quoting al-Khatib Baghdadi; Albânï 2/157, 
quoting Tabarânï and al-Khatib Baghdadi.

85<Uqaylî 2/14; Ibn Abi Hätim, ‘liai 2/292; Tabaräni, al-Mu‘jam al-Kabtr 25/89;
Ibn al-Jawzi, Mawdü‘ät 2/323; Sakhäwi 111-12; Suyüti, La’ält 1/443-44, quoting 
Tabaräni and ‘Uqayli; Munäwi 1/74, quoting Abu Yaiä; Kinäni 2/31, quoting
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As noted above, certain variants of the traditions of ‘Ä ’isha and 
Anas relate to the question of worthiness in marriage (al-kafd’a) and ad
vocate avoiding the Zanj because they are_“disfigured” by their colour.83 
We may add here that the tradition of ‘Ä ’isha was transmitted by the 
chain Muhammad ibn Marwän al-Suddl 4- Hishâm ibn ‘Urwa 4— his 
father, ‘Urwa ibn al-Zubayr. However, as reported from Hishâm, not 
by Sudd! but by Çâlih al-Zubayrl, several sources cited only the part 
on avoiding the Zanj.84 The Anas variant bearing the same element 
of warning against the Zanj was transmitted through the isnäd Sufyän 
ibn ‘Uyayna «— Ziyäd ibn Sa‘d 4— Zuhrl.85

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 (yaqbid) the souls of unbelievers 
(kuffär) is black.86 An isolated tradition attributes to the Prophet the 
blunt statement that “a Zanj! is an ass” (al-zanjïyu himär). This was 
transmitted from ‘Ä’isha through the chain ‘Amr ibn Maymun 4— Zuhrl 
4— ‘Urwa.87 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 Zanj! 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 ‘Abbäsid rule.88

The above-noted statement of Asma‘T 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

‘UqaylT and Ibn Abi Hätim; ShawkänT 414-15, quoting ‘UqaylT; Ghumârï 30, quoting 
‘UqaylT and TabaränT.

“ See above, 38.
“ ibn Hibbän, al-Majrühtn 2/281; Ibn al-Jawzî, al-Mawdû'ât 2/233; Ibn Qayyim 

101; Qârï 332; AlbânT 2/160.
“ Albânï 2/160, quoting al-Ahädtth al-Mukhtära by al-Diyä’ al-MaqdisI and Ibn 

‘Asäkir’s Tärikh.
86See above, 78.
87Ibn al-Jawzi, al-Mawdü'ät 2/233.
“ See Anonyme arabische Chronik 304-305; Mas‘ödl, Murüj al-Dhahab, ed. C . 

Pellat, Beirut 1966, 2/439-46.
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played by mawdli figures, some of them black or at least dark-skinned, 
in early Muslim scholarship. In statements alternatively attributed to 
Ibn Jurayj, Ja‘far al-Çâdiq and Ibn Hanbal there is a clear recogni
tion of the role played by such personalities as Mujähid, ‘Ata’ ibn Abi 
Rabäh, Yazld ibn Abl Habib (d. 128/745), Makhül al-Shäml and even 
Sa‘Td ibn Jubayr who, as noted above, had “a very dark skin.”88 The 
report circulated by Khälid ibn Yazld ufrom a group of Successors” ( ‘an 
jamä‘atin mina l-tâbi‘ïn) on the conquest of Egypt, not only mentions 
the leadership role played by the black ‘Ubâda ibn al-Çâmit, but also 
stresses the point that blackness was not considered a negative trait 
in early Islam (wa-laysa yunkaru l-sawädu find).* 90 91 Above all, there 
is Biläl, the black freed slave of Abû 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 Biläl as uthe forerunner of the Abyssinians” (sdbiqu l-habasha), 
such representation is evident in two Prophetic statements transmitted 
through Abü Hurayra and ‘Utba ibn ‘Abd al-Sulaml. Portraying the 
particular role played by certain groups and tribes in early Islam, these 
statements say that kingship ( mulk) /  the caliphate (khil&fa) pertains to 
Quraysh, judgeship (qadd ’) /  governorship (hukm) to the Ansär, calling 
for prayer (adhdn / da‘wa) to the Habasha, etc. The authority for the 
Abü Hurayra tradition is the Köfan Zayd ibn al-Habbäb (d. 203/818), 
who reported it from Mu‘âwiya 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).81

The reference to the two positive qualities of blacks mentioned above 
also reappears in a tradition of Jäbir 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-mtahinûhum). 
It also stresses the notion that they are strong and a source of bless
ing (yumn). This hadith was transmitted by ‘Abd Allah ibn ‘Ämir <— 
Muhammad ibn al-Munkadir on the authority of the Egyptian scribe

®9Ibn ‘Asäkir 11/643, 15/422.
90Ibn ‘Abd al-Hakam, Futûh Misr, ed. C.C. Torrey, New Haven 1922, 66; cf. also 

Lewis, Race and Color 10, and Rotter 92.
91Ibn Hanbal, Musnad 2/364, 4/185; cf. HaythamT, Majma* 4/192, who quotes 

TirmidhI and TabarânT; Daylamï 2/207; llaytamî 33/4.
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of Mâlik, Habib ibn Abî Habib ibn Zurayq.92 Finally, there is the tra
dition of Ibn ‘Umar on the authority of Khälid ibn Yazld /  ibn Mihrän 
al-Hadhdhâ’ al-Makkï /  al-Basrl (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).93

One group of traditions that reflects the ambivalent attitude of Mus
lim scholarship towards non-Arabs, particularly blacks, is o f 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 (habasht ) slave.”94 Other modern scholars have noted 
a variant of this tradition associated with the name of the Companion 
Abü Dharr, and have raised the possibility of assigning a Khärijite ori
gin to it, since it mirrors the latter’s opposition to dynastic claims.95 
Goitein, however, expressed serious doubts about this and noted that 
the tradition in question was used by the early Abü Yüsuf as “a prime 
argument in defence of blind submission to authority,” and hence was 
included in a volume dedicated to the caliph.96

A quick glance at the wide range of traditional sources cited for this 
tradition reveals that apart from the version transmitted from Abü 
Dharr, similar versions were attributed to the Prophet through Anas, 
Umm al-Husayn, Irbäd ibn Säriya and ‘All ibn Abl Talib.97 We also

93Ibn ‘AdT 2/820; Ibn al-jawzl, al-Mawdü'ät 2/234; Suyûtî, La ’âlî 1/443; Kinânî 
2/20; Shawkänl 414.

93Daylamï 3/572; Kinânî 2/37; Fattanî 113; Sakhâwî 296; ‘Ajlünï 2/224 (the last 
two sources quote also a work by Ibn al-JawzI entitled Tanwïr al-Ghabash Ff Fadl 
al-Südän wa-l-Habash).

94Noted and translated by Lewis, Race and Color 19-22.
9SI. Goldziher, Vorlesungen über 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 Abû Yusuf, Kitâb al-Kharâj 10.
97Tayâlisî 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; Basawl 2/344; Ibn Abi 
‘Àsim, Sunna 2/29, 459, 488, 491-92, 505-506; Muhammad ibn Nasr al-Marwazî, 
Sunna, Beirut 1988, 26-27; Nasä% Sunan 7/154; Ibn al-Khalläl (d. 311/923), a/-
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notice that certain elements of it, occurring within a variety of textual 
formulations, were reported in a mawqûf form from ‘Umar, a maqtü‘ 
one through him, as a mursal of Ibn Sirin (d. 110/728) and even as 
Sha‘bl’s own statement.98

To begin with, the most widely circulated variant of Abu Dharr’s 
tradition was reported by Shu‘ba ibn al-Hajjäj (d. 160/776) from the 
chain Abu ‘Imrän al-Jawnl (Basran, d. 123-28/740-45) 4— ‘Ubäda ibn 
al-§amit; as noted above, ‘Ubäda 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 kann ‘abdan 
mujadda‘a l-aträf). It is only in a few variants of the tradition reported 
from Shu‘ba that the attribute habashtyan, “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.99

Other less-circulated variants of Abu Dharr’s hadïth were transmit
ted via the links Bahz ibn Hakim ibn Mu‘äwiya 4— his father, Qatäda 
4— ‘Alqama al-Shaybânl, ‘Àsim ibn Kulayb 4- Salama ibn Nubäta, 
Iyäs ibn Salama 4— his father Salama ibn al-Akwa‘ and Kahmas ibn al- 
Hasan 4— Abü 1-Sulayl. There are similar statements occurring within 
different narrative contexts: e.g. that such advice was given to Abü 
Dharr when the Prophet found him asleep in the mosque, that he ad
vised him to move to Syria, that Abü Dharr recalled the whole story 
when, being in exile, he was led by a black slave in prayer, etc. The 
terms ‘abd, habashï 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 I.Iâtim, ‘liai 2/417; Ibn Hibbân, 
Sahih 7/46; al-Âjurrl (d. 360/970), al-Shari‘a, Cairo 1950, 40; Tabarânï, al~Mu‘jam 
al-Awsat 2/97; Hakim 4/75-76; al-Khatib al-Baghdädl 4/125; Bayhaqî, Shu‘ab 6 /4— 
5; idem, Sunan 3/88, 8/155, 185, 10/114; DaylamI 1/70; Ibn ‘Asäkir 1/41, 65-67, 
18/186; Sakhäwl 58-59; Suyûtî, Durr 2/176-77; Haytaml 33; Muttaql 6/nos. 14795, 
14799,14816,15/no. 43297. ’

"Ib n  al-Khalläl, Sunna 107-108,110-11; Àjurrî, Sharf'a 40; Suyûtî, Durr 2/176- 
77; Ibn ‘Asäkir 5/344, 8/702.

"See Muslim 6/14; Ibn Abï ‘Äsim 2/488; Bayhaqî, Shu ‘ab 6/4-5; idem, Sunan 
3/88, 8/155, 185.
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any further.100 We should also note that none o f these terms occur in 
the variant circulated by Däwüd ihn Abl Hind <— Abu Harb ibn Abl 
1-Aswad al-Dayll (al-Du’all). Instead, the whole tradition is cited in 
the context o f the rebellion (fitna) against ‘Uthmän.101

The mursal tradition o f Ibn Sirin, which includes the element o f 
the wcrop-nosed HabashI slave” ( ‘abd habasht mujadda‘ ), is interesting 
because it was reported from him through the link WakI* 4 - Yazld 
ibn Ibrâhîm (al-Tustarï al-Basrî, d. 162-63/778-79).102 In a certain 
variant o f another tradition, that o f Umm al-Husayn, whose commonest 
link is Shu‘ba, WakI* seems again to be responsible for introducing the 
same element.103 This does not necessarily mean that this element is 
only WakI*’s responsibility, or that that o f Shu‘ba was the only link 
o f Umm al-Husayn’s tradition. However, notice must be taken o f the 
fact that when WakI* transmits the Umm al-Husayn tradition (from 
Yünus ibn ‘Amr /  var. ibn Abl Ishaq), as also when he transmits ‘Umar’s 
mawqüf one, then the same element reemerges.104 Again, WakI* is not 
the only one responsible for introducing this element, for it occurs in 
other variants of ‘ Umar’s mawqüf tradition reported by some of Wakl*’s 
contemporaries, like Layth (ibn Sa‘d) and Müsä ibn A ‘yan.105

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 o f 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 
Khälid, it uses the term “slave” ( ‘abd), though without identifying him 
as a HabashI. Now when the report is transmitted by ‘ Abd al-Rahmän 
ibn Mahdl (d. 198/813), Tayâlisï (d. 204/819) and Wakl\ then the full 
title, ‘abd habasht mujadda* / as wad, occurs. One must immediately

100See Ibn Abl ‘Asim 2/459, 487; Ibn Abi Hätim, ‘liai 2/417; Ibn ‘Asäkir 1/41, 
67.

101Ibn ‘Asäkir 1/65-66.
102Ibn al-Khallâl 107-108.
103Muslim 6/15; Ibn al-Khallâl 110; Ibn AbT ‘Âsim, Sunna 2/505-506.
104Ibn al-Khalläl 110-11; Ibn AbT ‘Asim, Sunna 2/506. Compare also with Suyütï, 

Durr, 2/176, quoting Ibn AbT Shayba.
105Ajurrï 40.
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add, however, that this full title occurs also in variants reported from 
transmitters other than Shu‘ba.106

The link Shu(ba <— Abü 1-Tayyäh is the only one that bears Anas’ 
tradition enjoining obedience “even to a Habashï whose head is like 
a raisin” (wa-law li-habashïyin ka-anna ra’sahu zabtba). From Shu(ba 
it was reported by both Yahyä ibn SaTd (al-Qattän, d. 198/813) and 
TayâlisT, the latter adding that the Prophet gave the same order to Abü 
Dharr.107 *

The traditions of al-‘Irbäd ibn Sâriya and ‘Ah include the element 
o f obedience to an ‘abd habashï/  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-yarä ikhtiläfan kathïran). 
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 o f the Prophet and the Räshidün caliphs after him ( fa- 
‘alaykum bi-sunnatt wa-sunnati l-khulafä’i l-räshidtna min ba‘dï).l0S 
Not much can be learned from the isnäd o f the tradition o f ‘ All. As 
for al-Irbid’s, it is worth noting that Khälid ibn Ma(dän constitutes an 
important link in its chain o f transmission. This fact gains more weight 
when it is realized that Khâlid’s name occurs also in a line attributing 
to the Prophet, albeit in a maqtü‘ form through ‘Umar I, a unique 
tradition that couples the two elements of enjoining obedience to a "abd 
habashï and warning one against becoming a Khärijite ( wa-sma * wa-ati" 
*abdan habashtyan wa-lä takun khärijtyan).109

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

106See Muslim 6/14-15; TayâlisT 230; Ibn Sa‘d 2/184-85; Ibn Hanbal, Musnad 
6/402-403; Ibn Abi ‘Äsim, Sunna 2/491-492; Nasal 7/154; Ibn Hibbân, Sahft 
7/46; Tabarânï, al-Mu‘jam al-Awsat 2/97; BayhaqI, Sunan 8/155; Suyütï, Durr 
2/177. ‘

107TayalisI 280; Ibn al-Ja‘d 1/623; Ibn Hanbal, Musnad 3/114; Bukhâiï, Sahth 
8/105; Äjurri 38-39; al-Khatïb al-Baghdâdî 4/125; BayhaqI, Sunan 3/88, 8/155; 
idem, Shu ‘ab 6/4; Daylanû 1/70; Sakhâwï 58-59; Suyütï, Durr 2/176.

1MBasawî 2/344; Ibn Abi ‘Asim, Sunna 19, 29, 482-84; MarwazI, Sunna 26-27; 
Hakim 4/75-76; BayhaqI, Sunan 10/114; HaytamI 33.

109Ibn ‘Asäkir 5/344.
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a contemporary o f Khälid ibn Ma‘dän. Still, only one o f them, reported 
from Sha‘bT by Damra 4- Sufyän al-Thawrl, gives, like Khalid’s, the ep
ithet o f “Khärijite” to one who does not obey “an Abyssinian slave.” 110 

As far as I know, these are the only traditional instances that sug
gest a possible Khärijite connection with the injunction to obey an 
Abyssinian slave. Moreover, the isnäd review conducted above shows 
that this connection belongs to the second half o f the second/eighth 
century, which is also the time when the qädt Abü Yüsuf was active. 
Goitein was right to express reservations regarding the idea that the 
order to obey an Abyssinian slave expressed a Khärijite doctrine. One 
may also note that this widely circulated traditional complex was usu
ally included by hadïth compilers in chapters the main theme o f which 
was the obligation to obey those in religious authority (wujüb tä‘at 
al-imäm).

The phrase “even if an Abyssinian slave” is used in much the same 
way by a statement cited in the name o f the early third/ninth-century 
scholar Asma‘I. According to this account, he reported al-Hasan ibn al- 
Hasan ibn ‘A ll (sic.) as saying to him: “0  AsmaT, God created Paradise 
for whoever obeys Him, even if an Abyssinian slave, and created Hell 
for whoever disobeys Him, even if born o f Quraysh.” 111

Another tradition noted by Lewis as representing the rhetorical de
vice mentioned above112 is one in which the Prophet expresses his pref
erence for a pious ( dhàtu dïnin) /  fertile ( walüdun) woman even though 
she be black (sawdä’) / stupid (kharqä>) / deranged (kharmâ')/m angy 
(jarbä’), over a beautiful woman (hasnä’) who is im pious/ barren. 
These variants were associated with the name o f Ibn ‘Amr, or else 
with a family line extending back from Bahz ibn Hakim.113

Though blacks are comforted by a tradition guaranteeing their el
igibility for Paradise, they are reminded, albeit in the form o f an as
surance, that their colour there will become white.114 This tradition 
is associated with the names of Ibn ‘Abbas and Ibn ‘Umar, though

U0Ibn ‘Asâkir 8/702.
i n Ibn ‘Asâkir 12/28-29.
112Lewis, Race and Color 20, referring also to Rotter 132.
113See Sa‘Id ibn Mansfir 1/142; BayhaqI, Sunan 7/80; Ibn ‘Asâkir 4/661.
l u Also noted by Lewis, Race and Color 21-22, referring to Rotter 103 and Gold- 

ziher, Muslim Studies l/7b.
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one notices that in both cases the link responsible for circulating it is 
Ayyüb ibn ‘Utba (Abu Yahyâ al-Yamânï, d. 160/776) <— ‘Atä\ 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 Min 
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.115

One tradition conveying a similar notion bears the name of Anas 
through the link Hammäd «— Thäbit al-Bunänl. 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: uGod has whitened your 
face, perfumed your smell and multiplied your wealth” (qad bayyada 
l-lähu wajhaka wa-tayyaba l-lähu rïhaka wa-akthara l-lähu mälak).ii6 
One may add that a similar tradition was reported by Ibn Zayd (‘Abd 
al-Rahmän, Medinese, d. 182/798) in a mursal form that did not, how
ever, gain wide circulation.117 From two reports cited in the name of the 
mid-third/ninth century Egyptian ascetic Dhû 1-Nün, we learn of his 
testimony that, while in the Wilderness of Sinai, he saw a black /  ZanjT 
with peppered hair (mufalfalu l-sha(r), whose face turned white when
ever he mentioned the name of God.118

115Ibn Hibbän, al-Majrûhtn 1/169-70; Abu Nu'aym, Dalä’il al-Nubuwwa 3/319; 
Ibn al-Jawzî, al-Mawdü'at 2/231; SakhäwT 207, quoting TabaränT; Kinänl 2/32-33; 
Shawkânï 417; Muttaql 14/no. 39352. See also Qärl 119-20, who notes the view 
of both Manüfî and Ibn Hajar that black believers do not enter Paradise except as 
whites (inna mu’mint l-südän lä yadkhulûna l-jannat ilia btdan).

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

U7I could find only one late source, Kinànî 2/32-33, that cited it.
nsAbü Nu‘aym, Hilya 9/368, 391.



CHAPTER V

APOCALYPTIC INSECURITIES

O n A FEW OCCASIONS a b o v e  we have encountered statements that in
directly refer to the position o f Arabs towards the end o f times, namely 
those references to the adoption o f bedouin life during the fitna (al- 
ta‘arrub ft l-fitna), the Prophet’s intercession (shafä‘a) being granted 
to the Arabs, their closeness to his banner on the Day o f Judgement, 
and so forth. Likewise, we have touched upon certain traditions expres
sive o f Arab insecurities vis-à-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 o f 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 o f a new faith was 
circulated by Sulaymän ibn Harb (d. 224/838). The isnäd available for 
this tradition shows that it was reported around the mid-second/eighth 
century by Muhammad ibn Abl RazTn in a family line from his mother 
Umm RazTn, from a certain woman named Umm al-Harlr. The latter, 
we are told, used to take the death o f any Arab very badly. When 
she was asked about this, she testified hearing from her master, Talha 
ibn Mälik, a Prophetic tradition that claimed: “The destruction o f the

94
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Arabs is a sign that the Hour has drawn nigh” (min iqtiräbi 1-sä‘ati 
haläku l-‘arab)}

From another Prophetic tradition, this time by Umm Shank, we 
basically learn that the Arabs will be but few when, towards the end 
of times, the Antichrist ( al-dajjäl) will appear and all people will seek 
refuge in mountainous areas. This was transmitted from her through 
two Companions: Jäbir ibn ‘Abd Allah (by either Wahb ibn Munab- 
bih, d. 110/728, or Abü 1-Zubayr Muhammad ibn Muslim al-Makkl, 
d. 126/743) and Abü Umâma al-Bâhilî (by Abü Zur‘a Yahyâ ibn Abï 
‘Amr al-Saybânï, HimsT, 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.1 2

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.3 ‘Amr 
ibn al-Hamq al-Khuzâ‘I, in turn, speaks about a fitna in which the 
best/ safest of all will be the Arab army/ district (al-jund al-‘arabt).4 * 
A hadxth transmitted on the authority of Abü Hurayra, however, says 
that the vanguard of the Antichrist (muqaddimatu l-dajjäl) will num
ber 12,000 from among the Arab hypocrites, who will wear crowns 
(min munàfiqï l-‘arabi ‘alayhimu l-tîjân).h 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 Abü Hurayra and ‘Umar I as other signs of the Hour or of 
the impending destruction of the Arabs, respectively.6

1Ibn Abl Shayba 12/195; BasawT 1/276-77; TirmidhT 5/724; Tabarânï, al- 
Mu‘jam al-Kabïr 8/370; idem, al-Mu‘jam al-Awsat 3/264-65; ‘Iraqi 5-6; Hay- 
tami 23; MuttaqI 12/no. 38471; al-Barzanjl (d. 1103/1691), al~Ishâ‘a li-A»hrât al- 
Sâ‘a, Cairo 1393/1973, 48; Mar‘ï  al-Hanbaîï, Bahjat al-Nâzirïn, Ms. Jerusalem, 
al-Maktaba al-Khâlidïya, Ar. no. 21, 72r (I am indebted to Dr. Lawrence Conrad 
for drawing my attention to this source).

2Ibn Mâja 2/1361; Ibn Hanbal, Musnad 6/462; Muslim 8/207; TirmidhT 5/724; 
Tabarânï, al-Mu‘jam aUKabtr 25/96-97; ‘ Iraq! 6; Haytamï 24.

3Ibn Mâja 2/1312.
4Basawï 2/483.
sAbü Hayyân, Hadxth, Ms. Zâhirïya, Majmû‘ no. 93, 36.
#Ibn Abï Shayba 12/192-93; Ibn ‘Asâkir 1/179.
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But the one apocalyptic current that expressed the insecurity o f 
Arabian Islam in its most acute form was the speculation that towards 
the end o f times the Habasha /  a HabashT will violate the sanctity o f 
the Ka‘ba and efTect its complete destruction. One tradition o f this 
kind, prominently associated with the name o f Abü Hurayra, warns the 
Arabs that they will perish if they violate the sanctity o f their House 
(i.e. the Ka‘ba); it ends with prophesying that when this happens, the 
Habasha will come, effect its final destruction and dig out its treasure.7 
To the other element occurring in this tradition, concerning a man to 
whom allegience will be given in Mecca in these circumstances,8 we 
shall return later.

Apocalyptic speculations about the destruction o f the Ka‘ba by a 
HabashT occur in different traditions attributed to the Prophet, as well 
as to a few Companions, within various textual formulations. One 
Prophetic hadvth transmitted on the authority o f Abü Hurayra by sev
eral late first/seventh, early second/eighth-century tradents warns that 
a man with two thin legs (dhü l-suwayqatayn) from al-Habasha will 
destroy the Ka‘ba /  the House o f God. It is worth noting that, as 
transmitted by Abü 1-Ghayth, this tradition occurs in a mawqüf form, 
while when transmitted by Sa*Td ibn al-Musayyib and Abü Salama 
ibn ‘ Abd al-Rahmän, both on the authority o f Zuhrl, it acquires a 
marfü\ Prophetic one.9 Note also that as transmitted by an unnamed 
“shaykh from the people o f Medina” (reported from him by the mid- 
second/eighth century Egyptian, Yazld ibn ‘Amr al-Ma‘äfirl), Abü Hu
rayra is quoted for a substantially different statement, namely the de
scription o f a bald man with a dislocated ankle joint, whose legs are 
wide apart (asla ufaydaufayhaj), who will climb onto the roof o f

7Tayâlisï 312-13; Ibn al-Ja‘d 2/1005; al-Fäkihl, Tärtkh Mokka, Ms. Leiden, Or. 
463, 317v; AzraqI, Akhbär Mokka, ed. F. Wüstenfeld, Göttingen 1868, 194-95; 
QurtubT, Tadhkira 2/332. Compare also with Nu‘aym ibn Hammäd, Kitäb al-Fitan, 
fol. 188r.

sMadelung 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 Humaydl 2/485; AzraqI 193; Nu'aym ibn Hammäd 187v-188r; FäkihI 316v; 
Bukhari, Sahih 2/158; Muslim 8/183; Ibn Hibbän, Sahih 8/265; Häkim 4/453; Bay- 
haqi, Sunan 4/340; Qurtubi, Tadhkira 2/331; Ibn Kathîr, Nihâya 1/205, quoting 
Bazzär.
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the Ka‘ba and strike it with a certain tool called a karzana.10 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 Abü Hurayra was possibly the work of al-Ma‘âfirî, who 
also disguised the identity of his source (the shaykh).

Ibn Jurayj reported from Sälih ibn Abl Sâlih (Mihrân al-Küfï) that 
he had heard a mawqüf tradition from Abu Hurayra that combines the 
original core of Abü Hurayra’s marfü‘ tradition, noted above, with the 
introductory statement: “Avoid the Habasha as long as they avoid you” 
(utrukü l-habasha mä tarakükum).11 The same combination of these two 
elements occurs in another Prophetic tradition, transmitted by Abü 
Umäma As‘ad ibn Sahl ibn Hunayf (d. 100/718) from an unnamed 
Companion ( ‘an rajulin min ashâbi l-nabî ) who is identified by some 
sources as either Ibn ‘Amr or Ibn ‘Umar.12 Finally, from a unique 
mursal tradition of Sa‘Td 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.13 14

Associated with the name of Anas are two traditions: one trans
mitted by Qatäda and the other by Abü ‘Iqäl (Hiläl ibn Zayd, Basran, 
death date uncertain). The first is a mawqüf one according to which 
Anas, while circumambulating the Ka‘ba, addressed the monument and 
said: “Verily, the Habasha will conquer you” (la-taghlibanna ‘alayki /- 
habasha). The second has the Prophet imagining that already before 
him stood the HabashT (ka-annt bihi) with two thin legs who would 
violate the Ka‘ba (yahtiku l-bayt).u

From the caliphs ‘All ibn Abl Talib and ‘ Umar ibn al-Khattäb we 
hear of traditions urging people to accomplish their duty of hajj /  hijra

10Nu‘aym ibn Hammäd 188r.
n FikihI 317v.
13Cf. AzraqT 194; Abu Däwüd 4/114; Ibn Hanbal, Musnad 5/371; Hakim 4/453; 

al-Khatlb al-Baghdadl 12/403; BayhaqI, Sunan 9/176; Ibn Kathlr, Nihäya 1/205; 
Haythamï, Majma' 5/303-304; Suyütî, al-Jämi1 al-Kabïr 1/15; idem, al-Jämi' al- 
Saghtr 1/8; Qärl 333; Sakhäwl 214; al-Hüt al-Bayrütl 16; MuttaqT 4/no. 10935; 
Albänl, Silsilat al-Ahädtth al-$ahiha, al-Maktab al-Isläml, Beirut 1979, 2/415.

13Sa‘îd ibn Mansär 2/189-90.
14Cf. FäkihT 317v, and al-Khatlb al-Baghdädl 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 uone of the two darknesses” ( ihdd l-zalmatayn). That of ‘All 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 l-saqayn). According to this 
hadîth, he will be sitting on the Ka‘ba with a mattock (mi‘wal), de
stroying it stone by stone. The isnäd information on ‘Umar’s tradition 
shows that it is a maqtü* one attributed to him by Artät ibn al-Mundhlr 
(HimsT, d. 162-63/778-79) «— ‘Abd al-Rahmän ibn Jubayr ibn Nufayr 
(d. 118/736). ‘All’s tradition, on the other hand, was transmitted in 
two lines: one in a mawqüf form by Hafsa bint Sirin (Basran, d. 101— 
10/719-28) «— Abu l-‘Äliya, and the other in a marfü‘ one by Ibrahim 
al-Tayml (Kufan, d. 92-94/710-12) <— al-Hârith ibn Suwayd. We also 
notice that this latter variant ends with a question by al-Hârith to ‘All 
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 mawqüf tradition, in spite of ‘All’s reported assurances to 
the contrary.15

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 ‘Abbäs 
transmitted from him exclusively by Ibn Abl 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.16 In 
later sources the same descriptive elements are cited in the form of a 
tradition attributed to the Prophet by Hudhayfa al-Tawïl, 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

lsFor both ‘Umar’s and ‘All’s traditions, see Abü ‘Ubayd, Gharib al-Hadilh 
3/454-55 (where he cites Asma'I’s interpretation of as'al and asma‘); Nu‘aym 
ibn Hammâd 187v-188r; FäkihI 316v-317r; Ibn ‘Adi 2/804; Hakim 1/448-49; Abu 
Nu'aym, Hilya 4/131-32; BayhaqT, Sunan 4/340 (where he also cites a tradition 
of Abu Hurayra that says that danger to the hajj would come from the bedouins, 
not the Habasha); QurtubT, Tadhktra 2/331-32; SuyfitT, al-Jâmi‘ al-Saghïr 1/147; 
Samhüdï 97; Albânî, Da‘ïfa 2/23-24.

16Ibn Humayd 235; Bukhârl, Sahîh 2/159; FäkihI 316r-v; Ibn Hibbân, Sahîh 
8/265; Tabarânï, al-Mu'jam al-Kabtr 11/121; Abu Nu‘aym, Hilya 8/387; Bayhaql, 
Sunan 4/340-41; Qurtubï, Tadhkiro 2/331; Ibn Kathlr, Nihâya 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.17

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-‘Äs. 
One, circulated in a family line back from ‘Amr ibn Yahyä ibn Sa(Td 
ibn ‘Amr ibn al-‘Äs (fl. late second/eighth c.), attributes to Ibn ‘Amr 
a mawqüf tradition similar to the one by ‘Umar I cited above. This 
hadîth urges the people of Mecca to leave the city before the occurrence 
of one of the two darknesses ( ihdä 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 (as/a‘ ), as described “in the Book of God.” 18

As transmitted by Mujähid, 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 HabashT mentioned 
above, with one variant adding that he will strip the I<a‘ba of its cov
ering (kiswa) and then destroy it. However, after Mujähid, this tra
dition splits from the point of view of both isnäd and content. The 
core of it, concerning the attributes of the HabashT, was transmitted 
from Muhähid only through the links Abü Mu‘äwiya <— al-A‘mash and 
Ibn Ishäq <— Ibn Abl Najlh.19 We may also note that with Ibn Ishäq 
the tradition looses its mawqüf form and acquires a marfü\ Prophetic 
one. And to this are added the elements of stripping the coverings and 
looting the decorations (hilä ) o f the Ka‘ba.

A third line of transmission, by Sufyän (al-Thawrl?) <— Ibn Abl 
Najlh, adds another noteworthy element in reporting from Mujähid: 
“When Ibn al-Zubayr pulled down the Ka‘ba, I came to look for the 
description that ‘Abd Alläh [ibn ‘Amr] gave [of the HabashT who will 
destroy it, etc.], but did not see him.”20 The same variant was also

17QurtubI, Tadhkira 2/331, quoting Ibn al-JawzT.
18AzraqI 193; FäkihT 316v.
19Nu‘aym ibn Hammäd 188r-189r; FäkihT 316v; Ibn KathTr, Nihâya 1/204, quot

ing Ibn Hanbal.
30Nu‘aym 187v; FäkihT 316v; AzraqT 194.
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transmitted from Mujahid by Ibn Jurayj and was cited by Azraql as 
part o f an account o f the first siege o f Mecca by the Umayyads in 
the year 62-63/681-82, the burning o f the Ka‘ba and Ibn al-Zubayr’s 
reconstruction o f it. Note especially that this narrative ends with the 
report that Ibn al-Zubayr sent HabashT slaves up onto the roof and 
ordered them to destroy it, hoping to see the fulfillment o f the Prophet’s 
statement concerning the HabashT man with the two thin legs.31

An indication of some HabashT military presence in Mecca during 
the conflict between Ibn al-Zubayr and the Umayyads is given by several 
sources.21 22 23 There are also traditional reports about a coastal attack 
by al-Habasha against Jidda during the time o f the Prophet,23 and 
before that, Abraha’s famous campaign against Mecca in pre-Islamic 
times. An enquiry into the actual historical basis for the existence o f 
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 o f 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 
o f Islam, on the other.

In a few traditions associated with the names o f Ibn ‘ Amr and Ka‘b 
al-Ahbär, the element o f an attack by al-habasha /  dhü l-suwayqatayn 
was connected with the Muslim belief in the second coming o f Christ 
( ‘ Isa ibn Maryam) towards the end o f times and his struggle against 
both the Habasha and Gog and Magog.24 From a variant o f the tradi
tion o f Ka‘b, circulated by the HimsT Safwän ibn ‘Amr (d. 100—108/718— 
26), one can easily discern a current o f 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

21Azraqï 138-42.
22Balâdhurï, Ansäb IVB, 51, 58; Ibn ‘Asäkir, Damascus 1981, 479.
23Ibn Sayyid al-Näs 2/207.
24See Nu'aym ibn Hammäd 188r-189r; Abu Nu'aym, Hilya 6/24; Ibn Kathlr, 

Nihäya 1/202; Qurtubl, Tadhkiro 2/332, quoting Halïmî.
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rebellion.25 In any case, the HabashT 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 o f the holy Black Stone to Küfa in the year 317/929, some of 
the inhabitants o f Mecca went out to see if it would be cast down by a 
black man from the seventh arch o f its mosque, as one tradition o f ‘A ll 
prophesied.26

The historical insecurity o f the Arabs is the main theme o f another 
set o f widely circulated traditions attributed to the Prophet through 
Abü Hurayra and Zaynab bint Jahsh. The core o f these warn the Arabs 
against “an evil that has drawn nigh” (waylun li-l-‘arab min sharrin 
qad iqtarab). However, through different isnäds variant comments and 
elaborations were added, and the core itself stands alone only in one 
rare transmission from Abü Hurayra.27

In an implicit reference to internal Arab discords (fitan) in the future 
as the evil intended by this hadith, another transmission from Abü Hu
rayra advises people to restrain themselves (aflaha man kaffa yadahu). 
This exegesis was provided through the chain Sufyân al-Thawrï <— 
al-A ‘mash 4- Abü §älih (Bädhäm, d. 101/719).28 Another variant, 
transmitted on the authority o f Ibn LahTa 4- a certain Abü Yünus, 
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.29

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

25FäkihI 316v; Nu‘aym ibn Hammäd 188r.
26Ibn ‘Asâkir 4/584. On this attack in 317/929, see al-Nahrawäll, al-Tläm bi- 

A ‘lâm Bayt Allah al-Harâm, ed. F. Wüstenfeld, Leipzig 1857, 165.
27By ‘Atîya (ibn Sa‘d al-‘Awfï?, Küfan, d. 111-27/729-44) and a certain 

Hishäm <— Muhammad. See Qudä‘I 1/197 and al-Khatlb al-Baghdâdî 4/317, 
respectively.

28A1-Fazäri (d. 186/802), Kitäb al-Siyar, ed. Färüq Hamäda, Mu’assasat al- 
Risäla, Beirut 1987, 311; Abü Däwüd 4/97; Abü Nu'aym, Hilya 8/265; Day- 
lamï 4/395; SuyütT, al-Jämi ‘ al-Saghir 2/197; Ibn Hanbal, Musnad 2/441 ; Munäwl 
2/147-48.

29Ibn Hanbal, Musnad 2/390-91; DaylamI 4/395; Ibn ‘Asäkir 19/501-502.
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a decrease in scholarship and an increase in harj, which is interpreted 
as “killing.”30 From Abü Salama ibn ‘Abd al-Rahman we hear of ad
vice to people even to seek death in these circumstances.31 Another, 
by Sa‘Id ibn KathTr (Meccan or Köfan, death date unknown) 4- 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: 
laytanï kuntu makänak, “Would that I were in your place” ).32 Abü 
1-Ghayth describes the evil mentioned in this tradition as “a deaf and 
dumb fitna” (fitna sammä* bakmä’ ), 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-qäHdu fîhâ khayrun mina 
l-qä’im).33 A certain hint that the Arabs’ own leaders will drive them 
to such evil is offered by the variant of Sa‘Td al-Maqburl, which warns 
that those who disobey will be killed and those who obey will be cast 
into Hell.34

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 ( ‘aid ra’si l-sittïn), ordinances like 
trust (amäna), charity (sadaqa), testimony (shahäda) and judgement 
(hukm) will not be rightly fulfilled.35 Another, circulated by a certain 
Hamza ibn al-Mundhir and ‘Abd al-Rahmän ibn Hiläl (Küfan Succes
sor, death date unknown), contain a clear reference to the Umayyad 
caliph Walld 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-1-mä’a). It also calls Walld II “the 
Manichaean heretic (zindtq) of Quraysh and the Arabs.”36 We notice, 
however, that some of the motifs deployed in this variant to describe

“ Ibn Hanbal, Musnad 2/541; Abü Ya‘lä 11/523.
31Häkim 4/439-40.
33Àl-Khatîb al-Baghdâdî 4/251.
“ Ibn Hibbän, Sahih 8/249.
“ Ibn Àbï Hätim, 7loi 2/413.
“ Häkim 4/483.
36Àl-AzdI (d. 334/945), Târikh al-Mawsil, ed. ‘AIT Hablba, al-Majlis al-A‘là li-1- 

Shu’ün al-Islâmlya, Cairo 1967, 59; Ibn ‘Âsâkir 15/202.
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these developments (e.g. mawtun sart‘ , "rapid death;” qatlvn dhari*, 
"widespread killing,” etc.) also occur in a tradition of Mu‘âdh ibn Jar 
bal that attributes to the Prophet a long apocalyptic account of the fu
ture. From this hadïth 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-l-*arab min ba‘di l-*ishrin wa-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 dunyähä mulku äbä’ihä, ya’nï ‘abïdahâ). 
Then, we are told, a man from among the children of ‘Abbäs will op
pressively rule over them (fa-*inda haläkihim sullita *alayhim rajulun 
min vmldi l-*abbäs).37

One variant of Abû Hurayra's tradition (transmitted by Wuhayb ibn 
Khälid al-Bähill, Basran d. 165-69/781-85 <— ‘Abd Allah ibn Täwüs, 
d. 131-32/748-49 4— 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’jüja wa-ma’jü j).36 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.38 39 The common link in the isnäd of this tradition is ZuhrT 
4- ‘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 isbalayhi mithla hädhihi). 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-ftnâ l-sälihün?). To this, we are told, the Prophet answered:

37Suyütî, La’âiï 1/454-56, quoting TabaränT and the Fitan of Abü 1-Shaykh for 
the isnäd Ibn Lahï‘a 4 - Abü QabTl al-Ma‘afirI (Hayy ibn Häni’ , Basran, d. 127— 
28/744-45) 4 - Ibn ‘Amr 4- Mu‘ädh 4- the Prophet.

38Abü Nu‘aym, Hilya 4/21-22.
39Compare, however, with TabaränT, al-Mu'jam al-Kabtr 23/416, where accord

ing to the isnäd al-Hakam ibn ‘Abd Allah ibn Sa‘d al-Ayll (death date unknown) 
4 - al-Qäsim ibn Muhammad (d. 101-12/719-30), the same was attributed to the 
Prophet in an isnäd leading back to ‘Ä ’isha and Umm Salam.
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“Yes, if scum becomes abundant [amongst us]” (na‘am, idhä katkura 
l-khabath).40

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.41

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 Jähiz 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-fï l-ma’thüri 
mina l-khabari /  fa-innahu qad qtl: tärikü l-turka mä tarakükum). It 
is also of some interest to note that such statements were recorded by 
Jähiz in the name of a certain Sa‘Id ibn ‘Uqba <— his father, ‘Uqba ibn 
Salam al-Hannä’T, in the context of a report on a military encounter 
between the Turks and the Khàrijites, i.e. definitely not as a Prophetic 
statement.42 On the other hand, there is a Prophetic tradition asso
ciated with the name of Ibn Mas‘Qd 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 o f whatever God has bestowed upon 
it (utrukû l-turka mä tarakükum fa-inna awwala man yaslibu ummatx 
mä khawwalahumu l-lähu bann qantürä’). This hadtth was transmitted 
from Ibn Mas‘üd by both ShaqTq ibn Salama (Küfan, d. 82—101/701— 
19) and Zayd ibn Wahb (Küfan, d. 82-96/701-14) and was reported

40‘Abd al-Razzäq, Musannaf 11/363; Humaydl 1/147-48; Bukhari, Sahih 4/109, 
8/88, 104; Muslim 8/165-66; Ibn Mäja 2/1305; Basawl 2/722; Abû Ya'lä 13/82, 88; 
Ibn Hibbân, Sahth 1/272, 2/28-29, 3/249, 293-94; Tabaränl, al-Mu‘jam al-h'abtr 
24/51-56; Bayhaqi, Sunan 10/93; Ibn ‘Asäkir 2/438, 19/406; Ibn Kathîr, Nihäya 
1/196; Suyütî, Khasä’is 2/100.

41SakhäwI 17, quoting Diyä’ al-Din aUMaqdisT; ‘AjlQnl 1/38, quoting Ibn Mar- 
dawayh.

42Jâhiz, Manâqib al-Turk 48-51.
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from them through the chain Marwän ihn Sälim (a Syrian mawlä of 
Banü Umayya, death date unknown) 4— al-A‘mash.43

To other variants of Ibn Mas’üd’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.44 Such a connection is also evident in the form of a Prophetic 
tradition, albeit with vague isnäds. This hadïth was transmitted by 
Abu Sukayna (HimsI, death date unknown), who is described as “one 
of the freed men” (rajulun mina l-muharrarïn) and is said to have 
transmitted it from an anonymous Companion ( ‘an rajvlin min ashäbi 
l-nabt). It advises people to avoid both the Turks and the Habasha 
(da‘U l-habasha m& wada‘ükum wa-trvkü l-turka mä tarakükum); in one 
hadïth 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.45

In the variant attributed to Ibn Mas(üd by the chain 4Ammär /  var. 
‘Utba ibn Ghaylän (unidentified) <— al-A‘mash 4— Abu Wâ’il (probably 
the same ShaqTq ibn Salama noted above), the advice to avoid the Turks 
stands alone, i.e. without the identification of them as the Sons of 
Keturah.46 This suggests that the identification may have been made 
one generation after al-A4mash. This conclusion is supported by a

43Tabarânï, al-Mu'jam al-Kabtr 10/223-24; Haythaml, Majma' 5/304, 7/317, 
quoting TabaränT’s al-Mu'jam al-Kabtr and al-Mu'jam al-Awsat; Sakhâwï 17; 
SuyûtT, al-Jâmi' al-Kabtr 1/15; idem, al-Jämi' al-Saghtr 1/8; idem, La’âlt 1/446; 
idem, Khasâ’is 2/120; KinänT 2/32; Qärl 333-34; ‘Âjlûnï 1/38.

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

45Nasâ’ï, Sunan 6/43-44; but compare with Abü Däwöd 4/112; BayhaqI, Sunan 
9/176; SuyûtT, al-Jämi' al-Saghtr 2/16; idem, La’âlt 1/446; KinänT 2/32; ‘AjlûnT 
1/38; Ibn Hajar, Tahdhtb 12/114.

46Suyûtï, La’âlt 1/445; KinänT 2/32, quoting the Fitan of Abu 1-Shaykh; FattanT 
114 (wrongly attributing it to Ibn ‘Abbas); Ibn al-JawzT, Mawdü'ât 2/235; ShawkänT 
416. There is also a variant reported from Abû Wâ’il by a certain ‘Amr ibn ‘Abd al- 
Ghaffar <— al-A‘mash, which combines the statement utrukû l-turka mâ tarakükum 
with advice not to take the Anbat as neighbours and not to have marital relations 
with the people of Khüzistân {wa-lâ tunâkihü l-khüz), and ends by praising the 
Persians for reaching out for religion even were it to be suspended from the Pleiades. 
See ‘UqaylT 3/286-87; Ibn Hajar, Lisân 4/369.
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variant of another tradition, this time Mu‘awiya’s, which, as circulated 
by Ibn LahPa, actually makes no such identification at all.47

More suggestive, due to the historical information they convey, are 
the other traditions associated with the names of Ibn Mas‘üd and 
Mu‘âwiya, as well as one by ‘Umar. ‘ Umar’s position is cited by 
Jähiz in a maqtu‘ report transmitted concerning him around the mid- 
second/eighth century by Yazld ibn Qatäda ibn Di‘äma (death date 
unknown). According to this tradition, ‘Umar described the Turks 
as “an enemy difficult to pursue and yielding little booty” ( ‘aduwwun 
shadxdun talabuhu qaltlun 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.48

Another warning to the Muslims attributed to ‘Umar ( wa-käna 
‘umaru yaqülu U-1-muslimïn) includes the statement: “And hence, avoid 
them so long as they avoid you” (fa-trukühum ma tarakükum). On this 
occasion, we are told, ‘Umar described the Turks as having shield
shaped (ka-l-daraq) faces and eyes like seashell (ka-l-wada‘ ).49 How
ever, a warning similar to this one was also attributed to the Prophet 
through Abü 1-Dardä’ , though here it was placed in the context of an ex
hortation to fight the Byzantines (lit. “the yellow ones,” banü l-asfar), 
not the Turks.50

Through Ibn Sirin we hear of a mawqûf tradition of Ibn Mas‘üd that 
expresses a speculative warning that the Turks will come riding upon 
slit-eared war ponies ( ‘a/ä barädhtna mukharramati l-ädhän) that they 
will tether on the banks of the Euphrates.51 The tradition of Mu‘äwiya 
ibn AblSufyän, 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

47HaythamI, Majma‘ 5/304; Sakhäwl 17; Suyütï, al-Jämi‘ al-Kabir 1/15; idem, 
La’ält 1/446; KinânT 2/32; ‘Ajlünï 1/38.

48Jähiz, Manäqib al-Turk 49.
49Nu‘aym ibn Hammäd 191r-v.
“ Daylamï 1/108-109.
51Nu‘aym ibn Hammäd 191v; Hakim 4/475; HaythamI, Afajma1 7/312 (quoting 

TabaränT but implicitly expressing doubts that Ibn Sirin had ever heard from Ibn 
Mas‘ud). Compare also with Suyütï, Khasä’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. uto the lands 
where wormwood and pyrenthium grow,” Ui manäbiti l-shthi wa-l-qay- 
sum) .52

The scene o f horrifying Turks /  Sons o f Keturah who will drive the 
Arabs out o f Iraq and back into Arabia reappears in other Prophetic 
traditions associated with the names o f Burayda al-Aslaml, Abu Bakra 
and Abü Quläba. We are alternatively told that the Turks are people 
with small eyes and broad faces that look like balls o f 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-bädiya /  ta'khudhu adhnäba l-ibili / l-baqari / talhaqu bi- 
manäbiti l-shthi wa-1-qaysüm), another will run /m ove to Syria, and 
only one third will fight /  stay.53 54

Similar elements also occur in traditions attributed to ‘Abd Allah 
ibn ‘Amr,M Abu Hurayra, Ka‘b, Hudhayfa, Mu‘äwiya and possibly 
others as well— all in a mawqüf 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,55 a fact that confirms the feelings o f deep historical insecurity 
among the Arabs in early Islam. As for the Turks, some o f the relevant 
variants include new descriptive and vivid elements, such as driving out 
the peoples o f Khuräsän and Sijistän, attacking Adharbayjän, Amid 
and the Jazlra, and even joining with Burjän, Slavs and Byzantines in 
their wars against the Arabs. One notices, however, that the trans
mitters o f some o f these traditions are the same second/eighth-century

5JAbö Y aiä  13/366-67; cf. also HaythamT, Majma‘ 5/304, 7/311-12; Suyütï, 
Khasä’is 2/120; Ibn Hajar, al-Matälib al-‘Aliya 4/337. Compare, however, with 
Nu'aym ibn Hammäd 191 v, where the same is reported in the name o f Ibn Dhl 
1-Kilä* rather than Ibn Hudayj. It is also worth noting that the latter tradition is 
a family one reported by Ishâq ibn Ibrâhîm ibn al-Ghamr, mawlä o f SamOk « -  his 
father «— grandfather, while the transmitter o f the former one is Ibn LahT'a.

53For these variants, see Nu'aym ibn Hammäd 190r-v; Tayâlisî 117; Ibn Hibbän, 
Sahth 8/264; Häkim 4/474; Qurtubï, Tadhkira 2/319-21, 324; Abu Däwöd 4/113; 
Suyütï, Khasä’is 2/120.

54He is once wrongly identified as ‘Amr ibn al-‘Äs, the father, and in another 
instance as Ibn ‘Umar.

S5Bashear, "Apocalyptic and Other Materials.”
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tradents who appear in the isnäds o f either the Prophetic traditions 
or those attributed to Ibn Mas‘üd, reviewed above.56 We also notice 
that the early source o f Nu‘aym cites the Prophetic tradition on the 
two campaigns (kharjatän) by the Turks against Adharbayjàn and the 
JazTra in a mursal form from Makhül.57

The description o f the Sons o f Keturah as pug-nosed with small 
eyes and faces that look like flattened shields (khunsu l-unüfi, sighäru 
l-a*yuni, ka-anna wujühuhumu l-mijännu l-mutarraqa), which occurs 
in one mawqüf variant by Ibn ‘Amr,58 reappears with slight changes 
in several variants of widely circulated traditions attributed to the 
Prophet through Abü Hurayra, Abü Sa‘Td al-KhudrT and (Amr ibn 
Taghlib. The common denominator o f this group o f traditions is that 
all o f 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” (lä taqümu 1-sä‘atu hattä 
tuqätilü /  yuqätilu l-muslimüna l-turk). Another common feature is the 
reiteration o f certain descriptive elements with ethnic and racial un
dertones. We read, for example, that the enemy will have flat noses 
(futsu /  dhulfu l-unüf), small eyes (sighäru l-a(yuni /  ka-anna ‘uyüna- 
hum hadaqu l-jaräd) and red /broad faces (humru / ‘irädu l-wujüh) 
like flattened shields (ka-1-mijänni l-mutarraqa). They will use shields 
(daraq), tie their horses to palm trees and wear hairy boots (nïâluhumu 
1-sha‘ru /  yantaHlüna l-sha‘r).

Beyond this, there are some nuances worth noting. Above all, the 
traditions o f Abü Sa‘îd al-KhudrT and ‘ Amr ibn Taghlib are not ex
plicit about the identity o f this eschatological enemy, although they 
adduce most o f the features and attributes mentioned above.59 The

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

srNu‘aym ibn Hammäd 190r, 191v.
“ Häkim 4/534-35.
wTayälisT 161; Bukhärl 3/232-33; Ibn Mäja 2/1372; Ibn Hibbän, Sahih 8/263; 

al-Khatïb al-Baghdädl 4/284; Bayhaql, Sunan 9/176; Qurtubl, Tadhkira 2/321; Ibn 
Kathlr, Nihäya 1/20.
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same can be noted about the tradition o f Abü Hurayra when trans
mitted by Sa‘ïd ibn al-Musayyib and Qays ibn Abi Häzim (Küfan, d. 
84-98/703-16).60 The variant transmissions from Abu Hurayra by al- 
A ‘raj ( ‘Abd al-Rahmän ibn Hurmuz, Medinan, d. 110/728) are also 
worth noting, for only when they are reported from him by Abü Sälih 
‘Abd Allah ibn al-Fadl (Medinan, d. ca. 120/737) and Ja‘ far ibn R abfa 
(Egyptian, d. 136/753) are the Turks mentioned by name.61 On the 
other hand, when the report is transmitted through the link ZuhrT <— 
al-A ‘raj, then no such reference o f the name appears.62 And the link 
Abü 1-Zinäd ( ‘Abd Allah ibn Dhakwän, Medinan, d. 130-32/747-49) 
«— al-A‘raj, is even more suggestive because it splits during the gen
eration that reported from Abü 1-Zinäd. Note specifically that Abü 
1-Yamän, Shu‘ayb and Warqä’ report from him variants mentioning 
the Turks by name, while the one reported by Sufyän ibn ‘Uyayna 
does not.63 * 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 isnäds o f ZuhrT <— 
Ibn al-Musayyib and ZuhrT «— al-A‘raj, no such reference to the Turks 
appears. Moreover, from a note made by BukhärT on Ibn ‘Uyayna’s 
report from ZuhrT <— al-A‘raj, we learn that the descriptive phrase 
“small-eyed, flat-nosed, with faces like flattened shields” was actually 
an addition made by Abü 1-Zinäd when reporting the tradition o f al- 
A ‘raj.M To this, one may add the comment made by Muhammad ibn 
‘ Abbâd (d. 234/848) when reporting the Ibn ‘ Uyayna Abü 1-Zinäd

60Humaydï 2/269; Nu'aym ibn Hammäd 192r; Bukhari, Sahih 3/233; Muslim 
8/184; Abu Däwöd 4/112; Ibn Mäja 2/1371; Basawl 3/161-62; Ibn Hibbän, Sahih 
8/263; BayhaqI, Sunan 9/175; QurtubI, Tadhkira 2/319. See also Nu'aym ibn 
Hammäd 191r-v, for one isolated variant o f al-Fadl ibn ‘Amr ibn Umayya al-Damrl 
and another attributed to Abu Hurayra by ZuhrT in a maqtü‘ form, where similar 
descriptive elements are cited, but without explicitly saying that those referred to 
are the Turks.

61BukhärI, Sahth 3/233; Muslim 8/184; Abu Däwöd 4/112; Ibn Hibbän, Sahih 
8/263; Nasäl, Sunan 6/44-45; Häkim 4/475-76; Hammam ibn Munabbih (d. 
132/749), Sahifa, ed. Rifat ‘Abd al-Muttalib, Maktabat al-Khänjl, Cairo 1985, 
the margin of 632.

62TabaränI, al-Mu‘jam al-Awsat 1/60; Ibn ‘Asäkir 19/145.
63See Abu Nu‘aym, Data’il 475; Ibn KathTr, Nihäya 1/19, quoting BukhärT.
^BukhärT, Sahih 3/233.
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« -  al-A‘ raj variant: “It has reached me,” he says, “that the followers o f 
Bäbak had hairy boots” (balaghanï anna ashäba bäbak känat ni‘äluhumu 
l-sha‘r).6S 66

Other less-circulated variants and traditions are also worth noting. 
As transmitted by Hammäm ibn Munabbih (d. 132/749), the Abu Hu- 
rayra tradition mentions, instead o f the Turks, both “Khüz and Kirmän 
from among the a‘djim.v66 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 o f an actual Muslim war against 
them on the eastern front during ‘ Umar’s time.67 There is also one 
tradition, attributed to the Prophet in a mursal form by al-Hasan al- 
BasrT, that contains an interesting comment identifying people with 
faces like flattened shields as Turks, and those who wear hairy boots as 
Kurds.68

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, o f the Turk
ish element in the life o f the Muslim state. The task o f giving a full 
account of the appearance o f the Turks on the scene and the relations 
between them and the early caliphate lies beyond the scope o f this 
study. From a few scattered reports at hand, we learn o f a Turkish 
raid on Adharbayjän and an order by ‘Umar II to fight them in the 
year 99/717.69 During Hishäm’s reign and throughout the years 108- 
14/726-32, fierce fighting was continuously conducted against them in 
Farghäna and Samarqand.70 In the year 117/735 we hear about a ma
jor attack by Turks on Khurasan.71 Other engagements with them

65BayhaqI, Sunan 9 /]  76. On the uprising o f Bäbak a)-Khurramï in the year 
221/836, see Mas'üdl, Murüj 2/350-52.

66This was reported by ‘Abd al-Razzäq «— Ma'mar. See Ibn Hibbän, Sahth 8/262; 
Häkim 4/476; BayhaqI, Dalâ’il 6/336; idem, Sunan 9/176; Qurtubl, Tadhkira 
2/319; Suyötl, Khasä’is 2/112, quoting Bukhari.

67Abü Nu'aym, Dalâ’il 475-76.
68Nu‘aym ibn Hammäd 192r.
69Ibn ‘Asäkir 10/349, quoting Khalifa ibn Khayyät.
70Ibid. 4/45, 16/444, 447.
71 Ibid. 2/800, quoting Khalifa.
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were recorded for the years 142-43/759-60 and 147/764.72 And the 
recognition o f their rising military power seems to have stood behind 
the decision o f the early ‘Abbäsid caliphs Mansur and MahdT to recruit 
them for the struggle against the Khärijites.73 From that time on, 
their importance as a military force consistently continued to rise and 
reached a new peak during the reign o f al-Mutawakkil (d. 247/861),74 
which was also the background for Jähiz’ essay on their merits, cited 
above. Though the author’s purpose was explicitly stated as one o f 
harmonization, not preference, he could not but say that fighting was 
as characteristic o f the Turks as wisdom was o f the Greeks, manufac
turing for the Chinese, poetry and rhetoric for the Arabs, and so forth. 
In this respect, Jähiz also cited Hamid ibn ‘Abd al-Hamld’s answer to 
the caliph Ma’mün, saying that granted the choice to fight Turks or 
Khärijites, he would certainly choose the latter.75

During certain periods of Muslim history, the role o f 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 
o f several scholars who lived during and immediately after the rise o f 
the Ottomans to power in the early tenth century AH, to say: “Rather 
the injustice o f the Turks than the justice o f the Arabs” (jawru l-turki 
wa-lä ‘adlu l-‘arab) was not only “vile talk” (kaläm säqit), but also 
“manifest unbelief” (kufr sarth).76

72BasawI 1/127, 132.
73<Askarï 184, quoting Jähiz. Concerning Mansür's policy in this respect, compare 

also with the Syriac source in Chabot, ed. and trans., Chronique de Denys de Teil- 
Mahre, 84/72; cf. P. Crone, Slaves on Horses, Cambridge 1980, 16.

?4Cf. Goldziher, Muslim Studies 1/140.
78Jähiz, Manäqib al-Turk 17, 25-35, 45-47.
76SamhödI 93; al-Qärl, al-Masnü‘ Ft Ma'rifat al-Hadith al-Mawdü‘ , ed. ‘Abd al- 

Fattäh Abü Ghudda, Maktabat al-Matbü'ät al-lslämiya, Aleppo 1969, 69. This 
saying was briefly noted by Goldziher, Muslim Sttidies, 1/246 as a proverb “which 
probably came into being in later times.”



CHAPTER VI

SUMMARY DISCUSSION 
AND CONCLUDING NOTES

T h e  PRESENT w o r k  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 hadüh and tafstr. 
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 isnâd 
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 hadxth and 
tafsxr; 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 o f difference, it actually 
expresses no ethnic or racial prejudice at all. Furthermore, it reveals no 
explicit awareness o f the Arabs as a separate nation and does not iden
tify Muhammad along ethnic lines, much less express preference for the 
Arabs as his people. At the same time, the bedouins (a ‘räb) are often 
referred to in contexts o f blasphemy, hypocrisy, unbelief, unwillingness 
to fight for the cause o f Islam and so forth. It is only from Qatäda that 
one can detect any attempt to diffuse the sting o f Qur’ânic deprecation 
by saying that the verses concerned refer only to individual tribes and 
not to all the bedouins.

The Qur’ânic current that predominantly demeans bedouins finds 
clear support in numerous hadtth statements portraying bedouins in 
very dark colours and contrasting bedouin life, habits and so forth, to 
the hijra o f 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 o f the early 
second/eighth-century figures Sha‘bï and Hasan al-Basrl, who, it seems, 
were considered authorities solid enough to be invoked.

The Qur’ânic 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(Td ibn Jubayr, ‘ Ikrima, al-Dahhäk ibn Muzähim, 
Mujähid, SuddT, YazTd al-NahawI, ‘Atä’ al-Khuräsänl, ‘AtTya al-'Awfî 
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 Shï*ï colouring, represented 
by a tradition of al-Bäqir, 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-Rabl* 
ibn Anas alone, though later attempts were recorded to “improve” the 
isnäd, to use Schacht’s term, by extending it from Rabl* backwards to 
the generation of the Companions.

The same should be noted for the traditional current that comments 
on certain Qur’ânic 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 Mujähid to the Prophet in mursol 
forms later acquired full isnäds, providing another example of what 
Schacht terms as the tendency of the isnäds o f 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 ädam) 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 ‘All, Abu Bakr, ‘Abbas and other figures all the 
way down to the early ‘Abbäsid era. On the other hand, there is a 
clear early second/eighth-century attempt, associated with the name 
of Hasan al-Basrl, to boost the ethnic identity of the Prophet by giving 
him the epithet “forerunner (säbiq) 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’änic verses. Of these, a special note has been made of Surat al- 
Hujurät (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’änic 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’änic 
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-à-vis the Persians and Byzantines. However, 
a close examination of the isnäd information on such statements clearly
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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 futüh 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 Banü Taghlib. Here, it has been highly sug
gestive to note that the second/eighth and early third/ninth-century 
authorities ThawrI, Abu HanTfa, Shäfi‘I and Ibn Hanbal held such a dis
criminatory position, relying on a Kufan 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 Mälik ibn Anas, Shaft*!, Abü ‘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 Banü 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 Najrän, was the work of the generation of Zuhrl, Hasan al-Basrl 
and ‘Umar II. There is also the unique information occasionally cited 
by Ibn ‘Asâkir that during the reigns of ‘Abd al-Malik and Hishäm, 
separate registers (dawâwïn) 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‘äjim 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 Hishäm, Mahdi and Ma’mûn. 
As for another reported injunction by the Prophet, the prohibition of 
the a‘jamx 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 Shaybänl, who instead relied 
on the reports concerning practices during the times of Mu‘äwiya and 
‘Abd al-Malik for ruling that there is no objection to writing in this 
way.

Other first/seventh century figures like ‘All ibn Abi Tälib, ‘Abd 
Allah ibn ‘Amr and Ziyäd ibn Abi Sufyân were reported to have dif
ferentiated between Arabs and non-Arabs in terms of occupation. And 
the case of the people of Küfa rejecting the appointment of Sa‘Td ibn
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Jubayr to a judgeship during the time of Hajjäj, on the ground that 
he was a mawlä, is one in point. But probably the most important 
field in which discrimination was reported was the issue of worthiness 
(leafä’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‘äwiya, 
‘Umar II, Hasan al-Basrl, ZuhrT, 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 
(hajtn) 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‘äwiya, ‘Abd al-Malik, Sulaymän ibn ‘Abd al-Malik and 
‘Umar II are reported to have been pro-Arab. As for the ‘Abbäsid 
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 Abü 
HanTfa and other prominent figures of the nascent legal school based 
on the doctrine of independent legal reasoning (ash&b al-ra’y), just as 
it had been for Umayyad hajïn 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’änic adjectives ummt and ummïyün. 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 ummt 
and ummîyün denote an Arab prophet and Arabs, respectively. This 
was traditionally connected with the names of the contemporaries of 
Ibn Jurayj, Sa‘Td ibn Abl ‘Aruba, Asbät and al-Rabl* ibn Anas.

We have sufficient grounds for believing that this development in 
Qur’änic 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 Khälid ibn Ma‘dän or as the personal statements of his younger 
contemporary, Zuhrl.

Certainly, clear support for this current was provided by several 
Qur’änic 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-Bäqir, 
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 Jäbir between Muhammad al-Bäqir and the 
Prophet. Al-Bäqir’s contemporaries, Wahb ibn Munabbih and Zuhrl, 
are cited as saying themselves that Arabic was God’s choice for the 
divine language of Paradise. But the case of Zuhrl is another example 
where the tendency of isnäds to grow backwards can clearly be seen. 
Only one generation after Zuhrï the same notion was attributed in a 
full isnäd 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 o f any religious motives 
behind the policies of ‘Umar I, Mu‘äwiya 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
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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 ‘ Atä’ ibn Abi Rabäh and 
two mursol reports by Hasan al-Basrl and Ghälib al-Qattän. The case 
of ‘Atä’ is especially interesting because he also attributed almost the 
same claim to the Prophet in a tradition whose full isnöd goes back 
through Abu 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 isnäd infor
mation points to the generation between ‘Umar II, ZuhrT and Sälih ibn 
Kaysän 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‘râbï). The passage from bedouinism to Arabism was expressed by 
another contemporary of this group, the poet Jarir, who says that the 
name a‘räb 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‘râbî 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 isnäds of such traditions shows that 
they were usually circulated by mid-second/eighth century authorities 
who reported them from the generation of Thâbit al-Bunânï, ‘Amr ibn 
Dinar, ‘Atä’ ibn Abi Maymüna, ‘All ibn Zayd ibn Jud‘än, al-‘Alä’ 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 o f 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 o f receptivity or resistance o f each o f these peoples to Arabization 
and Islamization, and other circumstantial factors. Hence the Persians, 
for example, were accepted by one major current as sons o f Isaac and 
cousins to the Arabs, the sons o f Ishmael. The fact o f their support 
for the ‘Abbäsid movement and early state gave rise to other traditions 
that described them as supporters o f the people o f the house o f the 
Prophet or even as God’s army upon earth, promoted certain groups 
o f pious Muslims from among them to the rank o f Quraysh, and so 
forth.

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

More problematic was the attempt to include the Turks within this 
scheme o f genealogical relationship to the Arabs. The ambivalent atti
tude towards the Turks that one encounters in early hadîth 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. W ith 
this transition, the old statements that viewed this eastern enemy as 
descendants o f the eschatological Gog and Magog, whose overpowering 
o f the Arabs was in some quarters anticipated as one o f the signs for the 
end o f 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 o f genealogical relationship to the Arabs. Our investigation 
has led us to the conclusion that such a shift o f 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 hadilh and tafstr 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 Abl Najlh, i.e. tradents ac
tive in the second quarter of the second/eighth century, especially Ibn 
Ishäq, Ibn Jurayj and Sufyän al-Thawrl.

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. Our investigation points clearly to
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the emergence in that area o f 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-Basrl, who in the second 
half o f the second/eighth century circulated this slogan in the form o f 
a statement by the Prophet.

Blacks were recognized within the scheme o f relationship to the 
Arabs (as the sons o f 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 o f a tradition on worthiness 
for marriage sharp warning was made against black colour as “a trait 
o f disfigurement.”

As against this anti-Zanjl current, certain attempts were also made 
to diffuse the sting by pointing to the good qualities o f blacks. Tradi
tionally, these attempts relied upon a third factor that determined the 
attitude o f Arabian Islam to blacks, namely the existence o f a group 
o f pious figures in early Islam like Biläl, the Negus and Mihja‘ , or the 
saintly black Luqmän, who was recognized in the Qur’an. Indeed, refer
ence to these figures as “masters o f the people o f Paradise” is made by 
some traditions that extol the merits o f black slaves (südän) 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 o f early Muslim egalitarianism.

Beyond this category of peoples that occupied the main attention 
o f Arabian Islam, occasional references to other ethnic or racial groups 
were also made. O f these, mention may be made o f Nabat (rem
nants o f the Aramaean peasantry population), ‘ Ubbäd (Christians o f 
Küfa), Zutt (possibly the gypsies), Kurds, Berbers, Khazars (or Khuz), 
Kirmän, Indians and Slavs (saqäliba). The scarcity o f statements con
cerning some o f these, like Indians, Slavs or even Berbers, may be 
explained by the fact that they were far away from the central scene 
o f the caliphate and their presence was not closely felt. Note that 
the Slavs were still incorporated into the scheme o f relationship to the 
Arabs through their identification as sons o f Japheth, though it was 
immediately added that “no good resides amongst them.” Others, like
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the Khüz, Kirmän, 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 o f Death 
on account o f their dark skin and huge physical proportions. And the 
‘Ubbäd were noted only as being most unfortunate because o f the rise 
o f Islam (oshqi l-nosi bi-1-isläm)— possibly a comment on their refusal 
to convert.

Indeed, out o f this group, only the Nabat or Anbät gained a sub
stantial representation in the tradition o f Arabian Islam. From the 
contents o f 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 o f Arabian Islam was 
that o f a “bedouin nation.”
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In the arrangement adopted here, the Arabie definite article (a /-), 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 o f alphabetiza
tion. An effort has been made to indicate the sorts o f themes discussed 
under the names o f the various traditionists and authorities indexed, 
but it should not, o f course, be assumed that all the persons named 
actually did discuss the issues or hold the views later attributed to 
them.

‘Abbad ibn ‘Ubayd Allfih ibn AbT R&fi4, and 
attitudes to black slaves, 83-84 

al-4Abbfis ibn ‘Abd All&h ibn Mi‘bad, evi
dence on Prophet's perception of future, 26 

al-4Abbfis ibn 4Abd al-Mutfalib
and splitting of land by act of God, 59; chil
dren predicted to rule the Arabs, 103; ref
erences to Arab ethnicity, 17, 115 

‘Abbfisids, 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 Tiirks 
to fight against Khärijites, 111; significance 
of Persian support for, 122; threatened by 
Zanj revolt, 86; traditions enhancing role 
of Persians, 68

4Abd Allfih ibn Abï Bakr ibn Muhammad ibn 
Hazm, traditions on assimilation of Copts, 
70

4Abd Allfih ibn 4Ämir, and traditions on good 
qualities of blacks, 87-88 

4Abd Allfih ibn ‘Amr ibn al-4Ä? see Ibn 4Amr 
4Abd Allfih ibn Burayda, on Mu4fiwiya's pro

motion of learning, 55
4Abd Allfih ibn DTnfir, on prohibition on nam

ing addressee of letter, 35 
‘Abd Allfih ibn Said al-Maqburl, attribution 

of 4Umar I's pro-Arab policies to Prophet, 
31-32

4Abd Allfih ibn Salama, evidence on interpre
tations of #Au4u6, 23

4Abd Allfih ibn Tfiwus, and concept of immi
nent onset of evil, 103

*Abd Allfih ibn 4Ubayd Allfih ibn 4Umayr 
and establishment of Quraysh as /mdms, 
58-59; see also Ibn AbT Mu lay lea 

4Abd Allfih ibn Wahb, and assimilation of 
Copts, 69, 70

4Abd Allfih ibn YazTd al-Ma‘fiflff al-Miçri, and 
assimilation of Copts, 69 

4Abd al-Malik ibn Marw&n
attitude to dominance of non-Arabs in run
ning affairs 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

4Abd al-Mut{alib ibn RabTa, and tradition of 
splitting of land by act of God, 59 

‘Abd al-Rahlm al-Raqqfiç, reference to ‘Alfs 
Arab ethnicity, 19

‘Abd al-Rahm&n ibn AbT l-Zin&d, on prohibi
tion on naming addressee of letter, 35 

4 Abd al-Rahm&n ibn Hilfil, and fear of internal 
discords, 102

4Abd al-Rahm&n ibn Jubayr ibn Nufayr, and 
violation of the Ka‘ba, 98 

4Abd al-Rahm&n ibn Ka4b ibn M&lik
and assimilation of Copts, 70; evidence on 
interpretations of «Au4ü6, 23 

4Abd al-Rahm&n ibn al-MahdT, and Arab at
titudes to blacks, 90

‘Abd al-Rahm&n ibn M&lik ibn Mighwal, and 
slandering the Nab&t, 79
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*Abd al-Rahm&n ibn Mall see AbQ ‘Uthm&n 
al-Nahdï

*Abd al-Rahm&n ibn Shumâsa al-Muhri, and 
assimilation of Copts, 69 

‘Abd al-Rahm&n ibn YazTd ibn J&bir
and: assimilation of non-Arabs, 72; slan
dering the Nab&(, 79

*Abd al-Rahm&n ibn Zayd, and Arab atti
tudes to blacks, 93

‘Abd al-Rahm&n ibn Ziy&d ibn An*am, and 
customs of the a *äjim, 33-34 

‘Abd al-Razz&q al-Çan‘&nï
concept of Prophet as messenger to all, 
15-16; on differentiation of all a‘rtf 6 and 
ta w ä'if, 8-9

‘Abd al-W&rith ibn SaTd, on ‘Umar I's pro
motion of learning Arabic, 54 

abdâl, tradition identifying with mawält, 13- 
14

‘a6ftf ( “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

AbQ ‘Abd al-Rahm&n al-HubfllT, and assimi
lation of Copts, 69

AbQ l-Ahwaf, and tradition on establishment 
of Quraysh as /mams, 58 

Abu l-*Äliya Rufay* ibn Mihr&n
and violation of the Ka*ba, 98; and inter
pretations of umma, 14 

AbQ l-Aswad al-Du'alf, and tradition on 
threat to Arabs from non-Arabs, 75 

AbQ Badr Shuj&* ibn al-Walfd, and attitudes 
to non-Arabs, 60-61 

AbQ Bakr
and: Arab attitude to Turks, 107; love and 
hatred, 64-65; Prophet's reference to, as 
“master of the kuAu/,” 17 

AbQ Bakra, and Turks/sons of Keturah, 107 
AbQ 1-Dard&’ *U way mir ibn Zayd

and: Arab attitude to Turks, 106; un
favourable characteristics of blacks, 78-79: 
marriage to woman of Banu Layth tribe, 
37-38

AbQ Dharr al-GhifciT
and: Arab attitudes to blacks, 88-91; as
similation of Copts, 69; concept of Prophet 
as messenger to all, 16: slanderous state
ment about Bil&l's mother, 23 

AbQ l-Ghayth, S&lim
and: concept of Prophet as messenger to 
all, 20; disapproval of agriculture as occu

pation for Arabs, 36; fear of internal dis
cords, 102; violation of the Ka*ba, 96 

AbQ Hamza
association with slandering the Nab&{, 80; 
possible indentification with ‘Imr&n ibn 
AbT 'A(&, 80 

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

Abu Harb ibn AbT l-Aswad al-Daylf (al- 
Du'alï), and Arab attitude to blacks, 90 

AbQ IT&zim, and interpretations of umma, 14 
AbQ Hurayra al-DawsT

and: acceptance of Arabic as sacred lan
guage, 51, 54-55; Arab attitude to l\irks, 
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 Nab&t, 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

AbQ l-Hufayn
and: attitudes to Arabs and non-Arabs, 66; 
establishment of Quraysh as /mams, 58 

AbQ Tmr&n al-Jawnl, and Arab attitudes to 
blacks, 89

AbQ Tq&l Hil&l ibn Zayd, and violation of the 
Ka*ba, 97

AbQ Ish&q al-KhamTsT, Khfizim ibn al-Ijusayn, 
and attitudes to Arabs and non-Arabs, 64 

AbQ Mus& al-Ash'aiT
and: Arabs as chosen of God, 50-60; threat 
to Arabs from non-Arabs, 74; violation of 
the Ka‘ba, 99 

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

AbQ Nâ ra, evidence on interpretations of 
#Au‘u6, 22

Abu l-Najm al-‘P , expression of anti-Persian 
sentiments, 25

AbQ Qul&ba see Shayba al-4AbsT
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Aba Rifi‘
and: attitudes to Arabs and non-Arabs, 62; 
attitudes to black slaves, 83 

AbQ Said al-Khudrl
and: concept of Prophet as messenger to 
all, 16-17; concept of Turks as eschatolog
ical enemy, 108-109; evidence on interpre
tations of shu*übt 22 

AbQ Salama ibn 4 Abd al-Rahm&n
and: fear of internal discords, 102;
prophetic tradition on ethnicity of black 
Companions, 56; violation of the Ka‘ba, 96 

Abu Çâlih ‘Abd All&h ibn al-Fâ l
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 
H&shim, 58

AbQ Sukayna, and avoidance of Türks, 
Habasha, 105

AbQ l-Sulayl al-QaysT, Purayb ibn Nuqayr, 
and Arab attitudes to blacks, 89 

Abu T&lib, reported inducement to follow the 
Prophet,' 25-26

AbQ l-Tayy&h YazTd ibn Qumayd, and Arab 
attitudes to blacks, 91

Abu 'Ubayd al-Q&sim ibn Sall&m, on Arab fis
cal policies, 29, 115

Abu 4Ubayda ibn al-Jarr&b, reported kissing 
of ‘Umar I’s hand, 34 

Abu 4Ubayda Ma*mar ibn al-Muthann& 
and interpretations of umma, 15; and con
cept of Prophet as Arab, 49 

Abu Umäma As4ad ibn Sah I ibn Qunayf, and 
violation of the Ka4ba, 97 

Abu Um&ma al-B&hill, Çuday ibn ‘Ajlfin 
and: concept of Prophet as messenger to 
all, 16, 17-18; concept of Prophet’s Arab 
ethnicity, 17-18; interpretations of shu*üb9 
23; Prophet’s attitude to standing in his 
presence, 34; the last days, 95 

AbQ 4Uthm&n al-NahdT, ‘Abd al-Rahm&n ibn 
Mall, on discrimination between Arabs and 
non-Arabs, 31-32 

AbQ W&’il
and: avoidance of l\irks, 105; Prophet’s at
titude to non-Arabs, 79: identification with 
ShaqTq ibn Salama, 105 

AbQ l-Yam&n al-Hakam ibn N&fi4 al-Bahr&nT, 
and concept of Türke as eschatological en
emy, 109

AbQ YGnus, and fear of internal discords, 101

AbQ Yusuf Ya4qûb ibn Ibrahim
and Arab attitudes to blacks, 88; and warn
ing against adhering to Kh&rijites, 92 

AbQ ?iby&n al-Janbl, Huçayn ibn J undab, and 
attitudes to non-Arabs, 60-61 

AbQ l-Zin&d ‘Abd All&h ibn Dhakw&n al- 
QurashT, and concept of Turks as eschato
logical enemy, 109

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

AbQ Zur4a Yahyâ ibn AbT ‘Amr al-Sayb&nT, 
and the last days, 95 

Abyssinia, Abyssinians
attitude of Arabian Islam to, 121-22, 123; 
Bil&l 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 

adhân (“call to prayer”)
deemed a role appropriate to the Qabasha, 
87; protest against Bil&l’s, because of his 
black colour 

Adharbayj&n
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-kitâb see People of the Book 
Ahmad ibn Hanbal, complimented for not 

boasting non-Arab descent, 42 
4Ä*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

4a ja m 9 a ‘ä jim 9 ‘ajam t practices
described in Qur’&n, 7; in tradition of 
Prophet as messenger to all, 19; prohibi
tions on imitations of, 33, 117; Qur’&nic 
use of shu'üb 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-‘AI*’ ibn 'A M  *t-fUlpn*ii
and: concept of Prophet as messenger to 
all, 20; banning of non-Arabe from mar
kets, 31; fusion of Arabs and Islam, 121; 
privileged position of Arabs and Arabic, ST 

al-'Alft’ ibn *Amr al-Hanaft, and fusion of 
Arabs and Islam, 57 

‘All ibn At*
and: Arab attitudes to Macks, 91; attitudes 
to Arabs 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; differentia* 
tion between Arabs 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 
m uhâjir, 11; ordered by Prophet to ensure 
Arabs' well-being, 60; references to Arab 
ethnicity, 17; reported burning of gypsies, 
78

‘Aft ibn al-Mahdr, reference to Arab ethnicity 
of, 19

'All ibn Zayd ibn Jud'fin
and: attitudes to Arabs and non-Arabs, 61, 
64; fusion of Arabs and Islam, 121 

'All Zayn al-'Àbidfn ibn al-Husayn
and: concept of Prophet as messenger to 
all, 16; kissing of hands, 34; tradition on 
attitudes to black slaves, 85 

'Alqama al-Shaybénî, and Arab attitudes to 
blacks, 89

al-A4mash, Sulaymftn ibn Mihrtn
and: discrimination between Arabs, non- 
Arabs, relative to marriage, 39; fear of 
internal 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, 26; violation of the 
Ka'ba, 99

Amid, fear of Turkish attack on, 107 
'Amir ibn Ç&lilp al-Zubayn, and discrimina

tion against blacks, 38
'Amir al-Sha'bl, see al-Sha't*, 'Amir ibn 

Shurtlpl
'Amm&r ibn Ghll&n, and avoidance of Turks, 

IJabasha, 105-106
'Amr ibn Abl 'Amr, evidence on interpreta

tions of shu*ûb, 22 
'Amr ibn Dlnâr

and: attitudes to Arabs and non-Arabs, 63; 
attitudes to black slaves, 84; establishment

of Quraysh as /mlms, 58; fusion of Arabs 
and Islam, 121

'Amr ibn al-Hamq al-Khus&T, and last days, 
95

'Amr ibn ljurayth, and assimilation of Copts, 
69

'Amr ibn MaymOn al-Jasaif
and: attitudes to black slaves, 83; con
tempt for blacks and Zanj, 86; marriage of 
BiUI 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 Yahyâ ibn Said ibn 'Amr ibn al-'Af, 
and violation of Ka'ba, 99 

Anas ibn Malik
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 /mlms, 57; loving the Arabs, 
62; threat to Arabs from non-Arabs, 74; 
unfavourable attitudes to non-Arabs, 77; 
violation of the Ka'ba, 97; worthiness in 
marriage, 86

'Anbasa al-Bagf, and attitudes to black 
slaves, 83, 124 

Anb&t see Nab&|
Anffir

traditions on: love and hatred of, 64-65; 
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 hijra, 10 

s'rd6, a *räbtya

Arab distinguished, 54; contrasted to those 
making hijra, 10-11; evidence on interpre
tations of, 120; in depiction of bedouins, 
7-9, 10-12; see also Arabs, bedouins 

'arskf, 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, 110-20; 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, 
60-61; see also individual tribes, peoples: 
equation with those speaking Arabic, 56; 
establishment of Quraysh as Im a m s, 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- 
54; 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'&n, 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 
Dhfl Q&r, 24-25; see also um ma, um mt, 
um m tyûn; hating, and unsavoury charac
teristics, 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

battle of DhO 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 Hurmus, and 
attitude of Arabs to Ibrks, 109-10 

Ar(&t ibn al-Mundhir
and: attitudes to Arabs and non-Arabs, 62; 
violation of the Ka'ba, 98 

Arwâ bint al-l-I&rith ibn 'Abd al-Muftalib, 
and ethnicity, 18

Asb&t ibn Naçr al-Hamad&nT, interpretation 
of um m t, um m tyûn, 47, 119 

A'shâ Banï Mâzin, and concept of Prophet's 
Arab ethnicity, 18

'Ä$im ibn Kulayb, and Arab attitudes to 
blacks, 89

al-AsmaT, '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

*A(&* ibn AbT MaymQna
and: fusion of Arabs and Islam, 121; loving 
the Arabs, 61-62 

'Af&* ibn AbT Rab&h
and: Arab attitudes to blacks, 92-93; as
similation of non-Arabs, 72; attitudes to 
black slaves, 84, 85; fusion of Arabs, Islam, 
57; identifying abdâl as mawâlt, 13-14; in
tegration of blacks into Islam, 87; promo
tion of learning Arabic, 54-55; scriptural 
nature of Arabic, 120: policies of 'Umar I 
reinterpreted as pro-Arabic, 120 

'A(&' al-KhuräsänT
and interpretations of u m m a , 14; interpre
tation of Qur’&nic use of shu'ub, 21 

*A(Tya ibn Sa'd al-'Awff
and interpretations of u m m a, 14; interpre
tation of Qur'änic use of shu'ub, 21 

'Awf al-A'r&bï, and concept of Arabic as sar 
cred language, 55, 120

'Awf ibn Mälik, and concept of Prophet as 
messenger to all, 16

'Awsaja al-Baçrï, and attitudes to black 
slaves, 84-85

al-Awzä'T, 'Abd al-Rahm&n ibn 'Amr
and: Arabs as chosen of God, 59-60; on 
assimilation of non-Arabs, 70, 72 

Ayyûb ibn 'Utba, Abu Yahyâ al-Yamânï, 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 tyalrim ibn Mu'fiwiya
association with traditions on Arab atti
tudes to blacks, 89,92; tradition on playing 
of chess, 35

BanO ‘Abd Shams, clan addressed as "masters 
of the Arabs,** 18 

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

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

BanO Layth, attitude to mixed marriage, 37- 
38

BanO 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-Barr&* ibn *Azib
and: love and hatred of Anf&r, 64;
Prophet’s policy on clapping hands, 33 

al-Barr&* ibn Yazïd al-Ghanawï, and threat to 
Arabs from non-Arabs, 74 

al-Baçra
apocalyptic fear of attack by Turks, 107; 
attitudes in, toward: Arabs and Arabic, 55; 
black slave community, 123-24; Nab&(, 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, 35-36; concept of, as 
core of emerging national Arabian identity, 
120, 125; discrimination against: in tra
dition contrasting with sedentary peoples, 
12; in order forbidding muhâjir 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*r&bt a'rdbtya 

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

Bil&l ibn Rab&h
Arabian-Islamic attitude to, 124; black, 
non-Arab, symbolic ethnic representative, 
56, 75, 87; equality notwithstanding non-

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, 38-40, 86; see also 
‘abtd, slavery

blasphemy, Qur’antc asssociation with M ,  
8

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

Bukh&rT (language)« tradition associating 
with Hell, 51

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

Burjan, fear of Turkish alliance with, 107 
Byzantines, 30, 72

apocalyptic insecurities relative to wars 
with, 107; Qur'&nic 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; Çuhayb as "master" of, 17; threat 
to Arabs from, 75; summer campaigns 
against, 31; threatened defection of Banu 
Taghlib to, 28; see also "Caesar," raqtq

"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, 35 
Chosroes

Mu'&wiya 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 
Najr&n, 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 timma 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 C om p a n ion s  

conversion, to Islam, Qur’&nic association of 
resistance to, with 'ara6, 8 

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

al-Palpb&k ibn Muzahim, identification of 
u m m a  with Companions, 14, 114 

Pam (jam ibn Zur‘a, and integration of blacks 
into Islam, 87 

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

Dâwûd ibn AbT Hind
and: Arab attitudes to blacks, 90; un
favourable characteristics of blacks, 78-79 

D&wOd ibn al-Huçayn, 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 1,32; 
see also bedouins 

DhG l-Nfln al-Miçrf
and: Arab attitudes to blacks, 93; slander
ing the Nab&t, 80 

DhG Qar, 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

treatment demanded in Iraq, 23; in differ
ing interpretations of Qur’&n, 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 tndt- 
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 Itaks, 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” (fu bbâ q ) traditions on, and em

phasis on Prophet’s Arab ethnicity, 17

gaming, traditions on prohibitions on, 35 
genealogy, promotion of learning of, 54, 119- 

20
Gh&lib al-Qa(t&n

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, H abasha, H abash!
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

Ijabash Barn l-Mughïra, association with tra
dition on attitudes to black slaves, 84 

QabashI ibn Jun&da, and tradition of Arabs 
as chosen of God, 59
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tyablb ibn AbT Habib ibn Zur&yq, and tradi
tion on good qualities of blacks, 87-88 

Hafça bint Sirin, and violation of the Ka4ba, 
98

Hagar, mother of Ishmael, tradition of Egyp
tian origins, 70

hajin, offspring of mixed marriage, difficulties 
for, 39, 118

al-Qajftj 'bn Yusuf al-Thaqafi, 118
conflict with Sa*Td ibn Jubayr, 36; ethnic el
ement in treatment of mawälx ex-prisoners, 
41; insistence on status as m uhäjir, 11 

Ham, sons of
tradition identifying as ancestor: of Copts, 
Berbers, blacks, 71; of black slaves, 124 

IjamTd ibn 4Abd al-Hamid, and admiration for 
Turkish military prowess, 111 

Hammäd ibn Salama, and Arab attitudes to 
blacks, 93

Hamza ibn al-Mundhir, and fear of internal 
discords, 102

handclapping, attribution to Prophet of rec
ommendation on, 33

al-Härith ibn Suwayd, and violation of the 
Ka'ba, 98

Harmala ibn Tmrän al-Tujlbl al-MipT, asso
ciation with traditions on assimilation of 
Copts, 69 

Hasan al-Baçrl
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 I, 117; opposition to mixed mar
riage of Arabs, non-Arabs, 10-11, 39, 118; 
policies of ‘Umar I 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 Thäbit, on prohibition of foreign 
customs, 31 

al-Haytham ibn 4 Adi
and assimilation of Turks, 71; evidence on 
Arabian-Islamic attitude to Turks, 122-23 

al-Haytham ibn Jummäz, and attitudes to 
Arabs and non-Arabs, 63-64 

Hell
black as the colour of the people in, 78; 
Bukh&iT as language of, 51; created for 
those who disobey God, regardless of ethnic 
origin, 92; Persian/non-Arabic as language 
of, 52

hijra
contrasted to a Wäbtya, 10-11; of bedouin, 
sedentary, distinguished, 11; reversion to 
bedouin life following, 11-12 

Hilâl ( m awlä of BanO Häshim), and tradition 
on attitudes to black slaves, 84 

Hish&m (m aw lä to ‘Uthm&n ibn 'Aff&n), and 
discrimination against blacks, 38 

Hish&m ibn 4Abd al-Malik
association with concept of Tkirks 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

Hishäm ibn ‘Amm&r, and attitudes to Arabs 
and non-Arabs, 65

Hishäm ibn al-GhSz, evidence on interpreta
tions of ik ‘û6, 22 

Hishäm ibn 4Urwa
and discrimination betweeen Arabs, non- 
Arabs, relative to marriage, 38; association 
with tradition on worthiness in marriage, 
86; on non-Arab domination of legal profes
sion, 42-43; tradition on playing of chess, 
35

Hudh&yfa ibn al-Yam&n
and: Arab attitude to Tkirks, 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-Tawll, and violation of Ka4ba, 98 
Hurmuz/Hurmuz&n

defeated Persian leader, conversion to Is
lam, 26; hostile to Arabs, 26 

al-Husayn ibn 4Alï
on traditions on playing of chess, 35; tradi
tion on death of, 41

al-Huçayn ibn Numayr, on marriage of Biläl 
and brother, 38

al-Husayn ibn 4Umar al-Ahmasï
and attitudes to Arabs and non-Arabs, 61, 
66

hypocrisy, alleged Arab characteristic, 8, 13- 
14

Ibn 4Abb&s, ‘Abd Alläh
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; discriminar 
tion between Arabs, non-Arabs, in terms 
of occupation, 36; equation of Persians
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with sons of Isaac, 68; fusion of Arabs, 
Islam, 56-57; interpretations of umma, 
um m fyün, 14,47,118-19; loving the Arabs, 
62; m awälf servants called by Arab names, 
41 n. 70; Qur'&nic use of »hu*üb, 21; slan
dering the NabâÇ, 80; unfavourable atti
tudes to eunuchs, 81-82; violation of the 
Ka'ba, 98

Ibn AbT Layl&, Muhammad ibn 4Abd al- 
Rahm&n, on Prophet's attitude to kissing 
of hands, 34

Ibn AbT Mulayka, 4Abd Allah ibn 'Ubayd 
All&h
and: discrimintion between Arabs, non- 
Arabs, relative to marriage, 37; Qur'&nic 
use of «Att'ûb, 21; violation of the Ka'ba, 
98

Ibn AbT Najlh, ‘Abd Allah
and: Abyssinian attack on Mecca, 123; in
terpretations of shu ‘übt 22; unfavourable 
attitudes to eunuchs, 81-82; violation of 
the Ka'ba, 99

Ibn 'Amr, 'Abd All&h
and: identification of Itaks 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, 36; 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-Rahm&n, rebellion of, 
36, 41

Ibn Isl?&q, Muhammad
and: Abyssinian attack on Mecca, 123; 
concept of Prophet as messenger to Arabs, 
45; interpretations of jAu‘u6, 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-'AzTz 
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 um m fyün  
with polytheists, 47; fusion of Arabs, Islam, 
57; integration of blacks into Islam, 87; in
terpretations of umma, ummf, um m fyün, 
14, 118-19; opposition to mixed marriage 
of Arabs, non-Arabs, 118; violation of the 
Ka'ba, 97,1-2

Ibn LahTa, 'Abd All&h
and: Arab attitude to Turks, 105-106; as
similation of Copts, 70; fear of internal dis
cords, 101

Ibn Mas'Qd, 'Abd All&h
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 
Im&ms of Arabs, 58; identification of blacks 
as descendants of Ham, 71; identification of 
Turks as descendants of Keturah, 104-105

Ibn al-Mub&rak, 'Abd All&h
and: assimilation of non-Arabs, 72; con
cept of Prophet as messenger to all, 16; 
non-Arab successor to legal authority, 43

Ibn al-Muqaffa', pro-Arab position in conflict 
with Shu'übïya, 43

Ibn Sirin, Muhammad
and: Arab attitudes to blacks, 88-93, 90; 
Arab attitude to Tbrks, 106; interpreta
tions of #Au'u6, 22; tradition on playing of 
chess, 35

Ibn 'Umar, 'Abd All&h
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 
Im a m s of Arabs, 58; identification of Per
sians with sons of Isaac, 68; Prophet's atti
tude to kissing of hands, 34; unfavourable 
attitude to m am älfk, 81; violation of the 
Ka'ba, 97: confusion with Ibn 'Amr, 74- 
75: reported as naming addressee of letter, 
35

Ibn al-Zubayr, 'Abd All&h, 37, 96 n. 8
attribution of ban on wearing of silk to 
Prophet, 32; rebuilding of Ka'ba, 99-100

Ibr&hTm, son of Prophet, tradition of Egyp
tian ancestry, 70

Ibr&hTm al-Hajari, tradition on playing of 
chess, 35

Ibr&hTm al-NakhaT, religious authority in 
Küfa, 40

Ibr&hTm al-TaymT
and: significance of battle of DhG Q&r, 25; 
violation of the Ka'ba, 98

'Ikrima ibn 'Abd All&h al-MadanT
identification of umma with Companions, 
9, 14, 114; evidence on interpretations of
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shuSib, 22; on honett weights and mea
sures, 36

illiteracy, and fusion of Arabs and Islam, 46- 
47,118-19

Dyls ibn IbrâhTm al-STnObT, in traditions on 
non-Arab prophets, 72 

/mams, to be from Quraysh, 58, 59-60, 91 
Tmrân ibn AbT 4A(â*, possible identification 

with Abu Hamza, 80
‘Imr&n ibn Tamm&m, and slandering the 

Nabät, 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-Arabs 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

Irbibn Sâriya, and, Arab attitudes to 
blacks, 88, 91

Ts& ibn 4AIï ibn (Abd All&h al-Häshiml, 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

Ishâq ibn Asad, and assimilation of Copts, 70 
Ishâq ibn Yahyâ/Abî Yahyä al-Ka'bl, 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 IsmâH 

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,

120; through emphasis on Arabian ethnic
ity of Prophet, 120; significance of battle of 
DhQ 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 um m o, um m f, um m tyün  

Ismâ4ï1
concept of Prophet as messenger to descen
dants of, 45; see also Ishmael 

IsmâH Abu Ma4mar ibn Ibrâhîm ibn Ma'mar, 
and attitudes to Arabs and non-Arabs, 65 

IsmäH ibn *Ayyäsh, and attitudes to Arabs 
and non-Arabs, 65

Ismail ibn Muhammad al-Çafl&r, and love and 
hatred of the Ansar, 64 

IsmâH ibn Ziyfid, and tradition condemning 
languages other than Arabic, 51 

IsrâH ibn Yunus, and recognition of role in 
Islam of non-Arabs, 75-76 

Tyâd ibn Himâr, and Arabs, non-Arabs, Peo
ple of the Book, 76

Iyâs ibn Salama, and Arab attitudes to blacks, 
89

Jâbir ibn 4Abd 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; interpretap 
tions of #Au'u6, 22, 23; interpretations of 
umma, 15; revelation of Arabic to Ishmael, 
50; standing in pressence of Prophet, 34- 
35; the last days, 95; threat to Arabs from 
non-Arabs, 75: link with Muhammad al- 
Bâqir, 119

Jâbir ibn YazTd al-Ju4ff, and recognition of 
role in Islam of non-Arabs, 75-76 

Ja4far ibn RabTa, and concept of Turks as es
chatological enemy, 109 

Ja4far al-Çâdiq
and: establishment of Quraysh as /mams, 
58-59; integration of blacks into Islam, 87; 
interpretation of Qur'ânic use of shu'üb, 21; 
interpretations of shu'üb, 22 

Jâhilïya (pre-Islamic times, the utime of igno
rance")
birth in, as blameworthy, 44; merits of 
precedents from, 39; value of knowledge 
from, 32

al-Jâhiz, Abu ‘Uthmàn ‘Amr ibn Balpr
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 Arabie to Ishmael, 50; 
assimilation of Turks, 71; Arab attitude to 
ltirks, 106; discrimination between Arabs, 
non-Arabs, 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 

JaiTr ibn *A{Tya, expression of passage from 
bedouinism to Arabism, 120 

al-Jarr&b ibn Malîÿ, and attitudes to Arabs 
and non-Arabs, 62 

JazTra
fear of Itakish attack on, 107; Turkish 
campaign against, 108

jealousy, tradition associating with Arabs, 13 
Jidda, tradition concering attack on, by the 

llabasha, 100
jixya (upoll 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, 105
and violation of the Ka4ba, 100-101 

Ka‘b ibn Mftlik, 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-Kalbl, Muhammad ibn al-S&'ib

interpretation of Qur'ânic use of iAti*u6, 21; 
possible identity of, 81

Keturah, wife of Abraham, concept of Turks 
as descendants of, 71, 104-107,108 

Kh&lid ibn Ma'd&n
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

Kh&lid ibn Muhammad ibn Kh&lid al- 
ZubayiT, and tradition on attitudes to black 
slaves, 85

Khâlid ibn S&‘id al-UmawI, on significance of 
battle of Dhu Q&r, 25

Kh&lid ibn YazTd
and: Arab attitudes to blacks, 90; good 
qualities of blacks, 88; integration of blacks 
into Islam, 87

Khattfa ibn Salam, and assimilation of non- 
Arabs, 72

Kh&rija ibn Zayd, on prohibition on naming 
addressee of letter, 35 

Kh&rijites
criticised for treating Arabs, non-Arabs 
equally, 42; traditions warning against ad
hering to, 91-92; recruitment of Turks to 
fight against, 111 

Khazars (Khuz)
occasional references to, 124, 125; prohibi
tion on marriage with, 39 

al-Khî r, in traditions on non-Arab prophets, 
72

khifydn (“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

KhüzistänT (language), tradition associating 
with demons, 51

KhQzist&nTs, and concept of eschatological en
emies, 79, 110

Kirm&n, and concept of eschatological ene
mies, 110,124, 125

kissing of hands, caliph's, Prophet's views on, 
33-34, 117 

al-K0fa, Kufans
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 AbT 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 *Ati‘û6, 22 

Luqm&n
in traditions on attempts to assimilate non- 
Arabs, 72; recognition in Qur'&n, Arabian- 
Islamic respect for, 124
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at-Mahdl
recruitment of Turks to fight against 
Khàrijjites, 111; traditions on kissing of 
hands, 34, 117

al>Mahdf ibn Maymfin, association with tra> 
dition on attitudes to black slaves, S4 

MaklpGl al-ShfimT
and: assimilation of Copts, 70, 122; cam
paigns of the Turks, 108; integration of 
blacks into Islam, 87 

Mftlik 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

Milik ibn Dînâr, and attitudes to Arabs and 
non-Arabs, 64

mamdtik ("owned ones”), ethnic, racial con
notations, 80-81 

Ma*mar ibn Rfishid
and: assimilation of Copts, 70; favourable 
attitude to Persians, 77 

al-Ma’mün, 111
and: kissing of hands, 34, 117; behaviour 
of Arab tribal confederations, 42 

Ma'n ibn Zfi'ida al-Shaybânï, reference to 
Arab ethnicity of, 19 

al-Manfûr, 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

Mâriya, mother of Ibr&hTm, 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 

Marwftn ibn S&lim
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

m awalf, mewfi (non-Arab clients)
in tradition of Prophet as messenger to all, 
19; need to be affiliated to Arabs, 41, non- 
Arabs described as, 7, 13-14; Qur’änic use 
of shu'üb interpreted as reference to, 20- 
21; tradition identifying with sèdsf, 13-14; 
rejection of appointment to judgeship, 36, 
117-18; see also non-Arabs 

Maymün ibn Mihrfin, and unfavourable atti
tude to msmsfik, 81

Maysün bint Bahdal (wife of Mu'&wiya), ref
erences to son's Arab ethnicity, 18-19 

Mecca
attacks on: Arabian Islamic fear of
Abyssinian, 123; traditions associated 
with, 99-101: concept of Prophet as mes
senger to people of, 44-45: pilgrimage
to, and tradition associating Arabs with 
threats to, 13; see also Umm al-Qurfi 

Mihjfi, in traditions on attempts to assimilate 
non-Arabs, 72

Mis'ar ibn Kaddäm, on traditions on standing 
in presence of Prophet, 34 

mourning the dead, Arab habit branded as el
ement of unbelief, 13 

Mu*ädh 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'âwiya ibn Abl Sufyfin
and: Arab attitude to Turks, 106-107; 
Arab attitude to Turks, 105-106; attitude 
to mixed marriage of Arab, non-Arab, 39; 
conflict with 4Alf, and distinction between 
a ‘ràbt% m uhâjir, 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'äwiya ibn ljudayj, and Arab attitude to 
Turks, 106

Mu'awiya ibn Qurra, and tradition identifying 
Persians with sons of Isaac, 68 

Mu'âwiya ibn Çâlih, 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

muhâjir (Muslim who has made hijra)
distinction betweem a‘ra6f and, 11; forbid
den to act as broker for bedouin, 12 

Muhammad see Prophet
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Muhammad al-Bftqir
and: assimilation of Copts, 70, 122; estab
lishment of Quraysh as Im a m s; evidence on 
interpretations of sAu'ufc, 22; link through 
Jfibir to Prophet, 119; revelation of Ara
bic to Ishmael, 50; transmission of concept 
of Qur'&n as scripture, 119; unfavourable 
attitude to m am d lik, 81 

Muhammad ibn ‘Abbâd, and concept of Turks 
as eschatological enemy, 109-10 

Muhammad ibn 4Abd al Rahman ibn Abl 
Lablba, and tradition identifying blacks as 
descendants of Ham, 71 

Muhammad ibn Abî RazTn, and apocalyptic 
insecurities, 94-95 

Muhammad ibn AyyQb al-Riqâshî
association with unfavourable attitude to 
m am älik , 81; possible identification with 
al-RaqqT, 81

Muhammad ibn al-Fadl al-Khurâsânï, and 
tradition on fusion of Arabs with Islam, 57 

Muhammad ibn Qijära, and concept of 
Prophets Arab ethnicity, 18 

Muhammad ibn Ja'far, and Arab attitudes to 
blacks, 90

Muhammad ibn al-Khaftab, and loving the 
Arabs, 61-62

Muhammad ibn al-Munkadir, and good qual
ities of blacks, 87-88

Muhammad ibn Muç'ab al-Qirqis&nT, and 
Arabs as chosen of God, 59-60 

Muhammad ibn Muslim see Abu l-Zubayr 
Muhammad ibn Sawä', on significance of bat

tle of Dhû Qar, 25
Muhammad ibn Zayd/YazTd ibn Sinän, and 

tradition on threat to Arabs from non- 
Arabs, 74 

Muj&hid 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'&nic use of shu 'ü b, 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 Abu Nâ ra 
Muiji’a, traditions warning against adhering 

to, 91
Müsä ibn Abi ‘Ä'isha, and unfavourable view 

of Byzantines, ‘Ubb&d, 77

al-Mu$arraf ibn ‘Abd All&h ibn al-ShikhkhTr 
and Arabs, non-Arabs, People of the Book, 
76; and concept of Prophet's Arab ethnici- 
ety, 18

al-Mufarraf ibn Ma'qil, and loving the Arabs, 
61

al-Mutawakkil, military importance of Turks 
during reign of, 111

Mu(T ibn Iyäs, references to Abbfisid Arab 
ethnicity, 19

NabâÇ (Anbâf), occasional references to, 79- 
80, 124, 125

al-Nâ r ibn Kin&na, and establishment of 
Quraysh as /mams, 58 

N&fi4, evidence on interpretations of shu*üb, 
22

Nafi* (m a w lä  to Said ibn al-Musayyib), and 
discrimination against non-Arabs, 37 

al-Nafs al-Zaklya, rising against al-Mançür, 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 dominance in 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'an, 
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, m a w d lf  

Nubayf ibn SharTf, 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*räbtya after hijra will never 
enter, 10; Arabic as language of, 50-52, 56,



156 General Index

119; blacks to become white in, 92-93; cre
ated for those who obey God, regardless of 
ethnic origin, 92; “forerunners” 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-kitäb)

jiz y a  accepted from, if Arabs, 29; traditions 
concerning exalted status of, 76; u m m ïyü n  
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 Dhu Q&r, 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 u m m ïy ü n , 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 /mams, 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, 
35; policy towards a'rd6f, aVdfcfya, 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

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 s'sjsm, 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&(, 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 mamd/il, 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, 48-49, 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 DhQ Qär, 24-25; sig
nificance of marital relations, 122

Prophets, traditions on emergence among 
non-Arabs, 72

qabä’il (“tribes"), Qur*&nic use of term, 7
Qäbüs ibn AbT Libyan, and attitudes to non- 

Arabs, 60-61
Qadarïya, traditions warning against adher

ing to, 91
Qatäda ibn Di'&ma

and: Arab attitudes to blacks, 89; Arabs, 
non-Arabs, People of the Book, 76; con
cept of Prophet as messenger to Arabs, 
45; dream of Prophet signifying equal
ity of Arabs, non-Arabs, 23; equation of 
u m m ïyü n  with Arabs, 47; interpretations 
of sh u ‘üb, 21, 22, 114; marriage of Bilftl to
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enslaved Arab woman, 38; threat to Arabs 
from non-Arabs, 74; violation of the Ka'ba, 
97

Qays ibn AbT H&zim, and concept of Turks as 
eschatological enemy, 109

Qays ibn al-Rabr, and revelation of Arabic to 
Ishmael, 50

Qays ibn Sa(d, and concept of Prophet as mes
senger to all, 19

Qur’&n
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; *arabt, a'räbt distinguished, 
8-9; concept of Prophet as messenger to all, 
15-17, 19-23; of umma, ummf, u m m iy û n 9 
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 /mâms, 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 Khâlid, evidence on interpretations 
of sh u 'ü b, 22

Rab&h al-Lakhml, and assimilation of Copts, 
70

al-RabT ibn Anas, and interpretations of 
u m m a , 14, 15, 47, 119

RabTa (tribal confederation), as defenders of 
Islam, 29

RabTa ibn AbT 'Abd al-Rahman, non-Arab 
descent used as argument against, 42 

RabTat al-Ra'y see RabTa ibn AbT ‘Abd al- 
Rahm&n

Radhdh&dh ibn al-Jarr&h, and unfavourable 
attitude to eunuchs, 81-82 

R&fi<ja, traditions warning against adhering 
to, 91

raqiq (white slaves, usually of Byzantine ori
gin), 81-82, purchase recommended 

al-Raqql, possible identification of him with 
Muhammad ibn Ayyüb al-RiqSshT, 81 

red and black, interpretations of Prophet's 
mission to, 14, 15-16

revelation
concept of Arabic as tool of, 44, 48-53,118, 
119-20; tradition linking with eloquence, 
49-50

Rum see Byzantines

säbiq, subbäq see Tore runners"
Sa'd ibn Bakr, tribe of, significance of up

bringing of Prophet in, 50 
Çafwân ibn 'Amr, association with traditions 

on violation of the Ka'ba, 100-101 
Sahl ibn 'Amir, and loving the Arabs, 63 
SaTd ibn AbT 'Aruba

and: interpretations of sh u ‘ü bt 22; inter
pretations of ummf, u m m îyü n , 47, 119 

Sa'Jd ibn 'Amr ibn Sa'Td ibn al-'A$, military 
justification for 'Umar I’s pro-Arab poli
cies, 29

SaTd ibn Iy&s al-JarTrï, and interpretations of 
sfcu'u*, 22 

SaTd ibn Jubayr
and: identification of Persians with sons 
of Isaac, 68; integration of blacks into Is
lam, 87; interpretations of shu*ub, 21; in
terpretations of umma, 9, 14; dismissal on 
grounds of colour, 36

SaTd ibn KathTr, and fear of internal discords, 
102

SaTd 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 
Nab&t, 79-80; violation of the Ka'ba, 96, 
97

SaTd ibn Salama, and slandering the Nabaf,
79

SaTd ibn 'Uqba ibn Salam al-HannaT, and 
identification of Turks as descendants of 
Keturah, 104 

SaTd al-MaqbuiT
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 At- 
jro, 11; and Arab attitudes to blacks, 89 

Salama ibn Nub&ta, and Arab attitudes to 
blacks, 89 

ÇSlih ibn AbT §&lih
and: untrustworthiness with Arabs, 13; vi
olation of the Ka'ba, 97 

Çâlih ibn Kays&n, and tradition on rehabilita
tion of bedouins, 53, 120
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§ftlilp al-Zubayif, and worthiness in marriage, 
86

Sftlim ibn ‘Abd Allfth ibn ‘Umar
and concept of Prophet as messenger to all, 
20; establishment of Quraysh as /mdms, 
58; on a'rdbt leading m uhdjir in prayer, 10 

Salm ibn Qutayba, and slandering the Nab&f, 
80

SaJmftn al-Fftrfsi
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, 'Ubb&d, 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'bT, 'Amir ibn Shur&hîl

and: Arab attitude to slavery, 27-28; Arab 
attitudes to blacks, 88-89; marriage of Bilâl 
and brother, 38; prohibition on intermar
riage with bedouins, 10-11; role in Islam 
of non-Arabs, 75-76; slandering the Nabä(, 
79; tradition on playing of chess, 35; warn
ing against adhering to various sects, 91-92 

Shadd&d AbO 'Amm&r, and tradition of Arabs 
as chosen of God, 59-60 

shafâ'a ("intercession")
Prophet's: denied to those who cheat
Arabs, 61; granted to the Arabs, 94 

al-ShftfiT, Muhammad ibn IdrTs
and: Arab attitude to slavery, 27-28; Arab 
fiscal policies, 29; attitudes to black slaves, 
85; discrimination between Arabs and non- 
Arabs, 116 

ShaqTq ibn Salama
and: identification of Turks as descendants 
of Keturah, 104; threat to Arabs from non- 
Arabs, 74: identification with AbQ W&'il, 
105

Shayba al-'AbsT, and Arab attitude to Turks, 
107; evidence on interpretations of shv'ûb, 
22

al-ShaybinT, AbO 'Abd All&h Muhammad 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 

ShTa, pro- m awàlî position, 41 
Shibl ibn al-'AI&' 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-Hajjqj, and Arab attitudes to 

blacks, 89, 90-91
Shurayk ibn 'Abd All&h al-Nakhl, on exclu

sive domain of religious knowledge, 43 
sAu'ûk, interpretations of, 7, 20-21 
Shu'Qblya, Ibn al-Muqaffa"s pro-Arab posi

tion in conflict with, 43 
Sijistän, fear of Tùrkish attack on, 107 
slavery, slaves

black: attitude of Arabian-Islam to, 123- 
24; ethnic, racial connotations of *abtd% 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 mamä/tk, 80-81; see also 
*abtd, 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 

südän see blacks, slavery 
Sudayf

association with uprising of Ibr&hlm ibn al- 
Hasan, 19; reference to al-Mançûr as "best 
among the Arabs," 19 

al-Suddf, Ismail ibn 'Abd al-Rahm&n
and: discrimination betwen Arabs, non- 
Arabs, relative to marriage, 38; equation of 
um m fyün with Arabs, 47; Gog and Magog, 
104; identification of um m a with Compan
ions, 14, 114; worthiness in marriage, 86 

Sufy&n ibn Said 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 Khârijites, 92: non-Arab in legal pro
fession, 43

Sufyân ibn ‘Uyayna al-Hil&lT
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

Çuhayb, symbolic non-Arab ethnic represen
tative, 17, 20, 56, 75

Sulaymân ibn 4Abd al-Malik, attitude to dom
ination of non-Arabs in affairs of state, 40 

Sulaymân ibn 4Atï, and attitudes to black 
slaves, 83

Sulaymân ibn al-Arqam, and traditions ac
cepting Arabic as sacred language, 51 

Sulaymân ibn Qarb, and destruction of the 
Arabs, 94

Sulaymân ibn Mihrân see al-A4mash 
Syria, Syrians

concept of role in saving Ka4ba from 
Habasba, 100-101; Arab4s fear of recon
quest by Byzantines, 123

Talha ibn Mâlik, and apocalyptic insecurities, 
94-95

Talha ibn 4Ubayd Allâh, a ‘rdb urged to fight 
against 4AlT by, 11

Jalha ibn Zayd al-RaqqT, 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 

Thâbit al-Bunânî
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 /mams, 
57

Thâbit ibn Qays, rebuked for slander, 21 
al-ThawrT see Sufyân ibn SaTd al-Thawrî 
tribal confederations, Qur'ânic use of shu*üb 

interpreted as reference to, 20-21 
Turks

apocalyptic insecurities related to rising 
menace of, 104-11; Arab attitudes to Is
lam ici zed dynasties, 111; association with 
Gog and Magog, 104; attitude of Arabian

Islam to, 121-22, 122-23, 125; concept of, 
as sons of Japheth, 104; connotations of 
m am ältk 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 
Qabasha, 105: warnings against, 79

4Ubfida ibn al-$âmit
and: Arab attitudes to blacks, 89; integra
tion of blacks into Islam, 87 

4Ubbâd (Christians of Kufa), traditions on 
Arab attitude to, 77, 124, 125 

Ubayn ibn Sufyân al Maqdisï, and assimila
tion of non-Arabs, 72 

Ubayy ibn Ka4b, 15
erroneous identification of 4Abd al-Rahman 
ibn Ka4b with, 70

*Umar (m a w lä ) of Ghufra, and traditions con
cerning assimilation of Copts, 70 

4Umar I ibn al-Khaftâb
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 Nabât, 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'räb for good treatment, 
32; reference to Mu4âwiya as “Chosroes of 
the Arabs,*4 18; reported commendation of 
desert life, 32; views on love and hatred of 
Ançâr, 64—65

4Umar II ibn 4Abd al-4AzTz
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 Ka4ba, 98 

‘Umar ibn Ijaff al-Makkl, and attitudes to 
black slaves, 84

4Umar ibn HârGn, and traditions condemning 
Persian language, 52
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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 Ay man, and tradition on attitudes to 
black slaves, 85

Umm Hâni', and concept of Prophet's Arab 
ethnicity, 17-18

Umm al-Hanr, and apocalyptic insecurities, 
94-95

Umm al-Ijufayn, and, Arab attitudes to 
blacks, 88, 90 

Umm al-Qurä
association with concept of Prophet as mes
senger to Arabs, 45; possible identification 
with Mecca, 45

Umm RazTn, and apocalyptic insecurities, 94- 
95

Umm Salama, and assimilation of Copts, 70 
Umm Shank, and the last days, 95 
umma, timmf, um miyün

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 hadilh literature, 47-48,113; 
Qur'änic, 7, 14-15, 44-48, 114; to identify 
Prophet, 44, 47

unbelief, Qur'änic asssociation with W , 8 
untrustworthiness, tradition associating with 

Arabs, 13
‘Uqba ibn ‘Ämir, and unfavourable view of 

Berbers, 78
‘Uqba ibn Salam al-Hannäf, 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-SulamT, and integration of 
blacks into Islam, 87

‘Uthm&n al-BattT, non-Arab descent used as 
argument against, 42 

‘Uthmän ibn ‘Affan
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 

‘Uthmän ibn Qä'id, and tradition accepting 
Arabic as sacred language, 52

‘Uthmän al-Tarä'ifi, and assimilation of non- 
Arabs, 72

Wahb ibn Munabbih
and: the last days, 95; accepting Arabic as 
sacred language, 50-51,119 

Wakr ibn al-Jarrä̂
and: Arab attitudes to blacks, 90; kissing 
of hands, 34; role in Islam of non-Arabs, 
75-76

al-Walld I ibn *Abd al-Malik, 85 
reference to Arab ethnicity of, 19 

al-Walld II ibn YazTd
apocalyptic insecurities engendered by 
killing of, 102-103; rejection of claim to 
throne because of mixed race, 39-40 

al-Walld ibn Muslim, and tradition of Arabs 
as chosen of God, 59-60 

Warqä' ibn ‘Umar, and concept of Turks as 
eschatological enemy, 109 

Wäthila 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 (fca/d’a), concept of, in marriage, 
discrimination between Arabs and non- 
Arabs, 36—40, 86

Wuhayb ibn Khälid al-BähilT, and concept of 
imminent onset of evil, 103

Yäfith see Japheth
Yahyä ibn ‘Abbäd, and interpretations of 

sAu‘u6, 22
Yaliyä ibn Ma*ïn, favourable comment on 

Ahmad ibn Hanbal, 42 
Yahyä ibn Sa*Td al-Qâ än, and Arab atti

tudes to blacks, 91
Yafcyä ibn Sulaymän/ibn AbT Sulaym&n, and 

attitudes to black slaves, 85 
Yahyä ibn YazTd al-Ash*ari, and traditions on 

fusion of Arabs and Islam, 57 
Yahyä ibn YazTd a!-Sa*dî, and connection of 

Prophet's eloquence with revelation, 50 
YazTd I ibn Mu'äwiya

reference to Arab ethnicity 18-19; urged 
to learn genealogy, astronomy, Arabic by 
Mu‘äwiya, 55

YazTd III ibn al-WalTd, conflict with WalTd II,
39-40

YazTd ibn AbT HabTb, and integration of blacks 
into Islam, 87

YazTd ibn AbT Sa‘Td al-Nahawï, and interpre
tations of umma, 14
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YazTd ibn ‘Amr ftl-Ma'ifiif, and violation of 
the Ka‘ba, 96

YazTd ibn Ibrâhîm al-Tustarî, and Arab atti
tudes to blacks, 90

YazTd ibn Qatâda ibn Di*âma, and traditions 
on Arab attitude to Turks, 106

YazTd/Zayd ibn Qays, and fear of internal dis
cords, 101-102

YazTd ibn Sinân, and threat to Arabs from 
non-Arabs, 74

Yunus ibn ‘Amr, and Arab attitudes to 
blacks, 90

Yunus ibn ‘Ubayd, and threat from non- 
Arabs, 74

zakät (“alms tax’*), discrimination in payment 
required of Arabs, non-Arabs, 29

Zavg
revolt of, 86; term for black slaves, 82; see  
also blacks, slavery

Zayd ibn al-Habbäb, 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

Ziyäd ibn AbT Sufyän, differentiation between 
Arabs and non-Arabs, 117-18

Ziyäd ibn Sa'd
and: discrimination between Arabs, non- 
Arabs, relative to marriage, 38; worthiness 
in marriage, 86

al-Zubayr ibn al-*Awwam
a'räb urged to fight against ‘All by, 11; 
criticised by Prophet for not abandoning 
a‘rä6fya, 10

al-Zuhif, Muhammad ibn Shihâb
and: accepting Arabic as sacred language, 
51; Arabian-Islamic attitude to Copts, 122; 
Arab attitude to 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 #Au‘u6, 23; rehabilitation 
of bedouins, 53; slandering the Nabä(, 79- 
80; violation of the Ka‘ba, 96; worthiness 
in marriage, 86

Zut( (“gypsies”?), occasional references to, 
78, 124, 125
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