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PREFACE

It is a privilege to be able to return to the 20 articles of different lengths
included in this volume, two of which were published almost three decades
ago. I am grateful to Routledge, and to Michael Greenwood in particular, for
making this possible.

In the third year of my undergraduate studies (1974) I took part in Moshe Gil’s
seminar at the Tel Aviv University. My seminar paper was entitled “The war against
the Banii Qurayza”. It so happened that Gil’s article on the so-called “Constitution
of Medina” appeared in the same year (“The constitution of Medina: A reconsidera-
tion”, Israel Oriental Studies 4 [1974], 44—66). | was not convinced by his general
concept and by some of his arguments, and it was only natural that much of my
PhD thesis, which was written under the supervision of M.J. Kister, was dedicated
to the “Constitution”. Now an ageing professor is not supposed to refer to his PhD
thesis of four decades ago; but looking back I realize how fortunate I was in those
formative years of mine. I must add that Kister did not like the subtitle of my article
“Muhammad at Medina: A geographical approach” which originated as a chapter
in the thesis; but he never imposed his opinion on us, his students. Geography does
make a difference, and the map of Muhammad’s Medina (p. 38 in this volume) is
vital for understanding much of his politics and tactics.

Philology is by no means the mainstream methodology in the study of early
Islam, although philologists are less looked down upon these days. The late
seventies and early eighties of the twentieth century were dangerous times for
old-fashioned students of early Islam such as myself. Our background did not
prepare us to struggle with the wave of new ideas of that period. Times have
changed, and the promise of primary sources in the study of Muhammad’s life
and time is now more widely acknowledged.

The English style, especially in the earlier articles, has been somewhat
improved. More substantial corrections and additions appear (mostly in the foot-
notes) between square brackets and are preceded by the word “ADD”.
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PRE-ISLAMIC ARABIA

C. Robinson (ed.), The New Cambridge History of Islam. I: The Formation of
the Islamic World Sixth to Eleventh Centuries, Cambridge: Cambridge University
Press, 2010, 153-70

Tribal historiography

The literary sources in Arabic dealing with pre-Islamic Arabia are copious but
rarely give direct answers to questions which are of interest to modern research.
Still, the following had to be based on these sources since Arabian archaeology is
only emerging; one hopes that significant Arabian pre-Islamic sites incur no dam-
age before they are excavated.

Arabian society was tribal and included nomadic, semi-nomadic and settled
populations. The settled populations had genealogies similar to those of the
nomads and semi-nomads, identifying them as either “northern” or “southern”
through the identity of their presumed eponyms. Not only did genealogy
define the individual tribe, it also recorded its links with other tribes within
families of tribes or tribal federations, each including several or many tribes.
Muhammad’s tribe, Quraysh, for example, was part of the Kinana, and hence
the other tribes of the Kinana were its closest relatives. The settled populations,
which probably included more people than the nomadic and the semi-nomadic
populations put together, do not receive a proportionate share in the literary
sources because the limelights are typically on the nomads, more precisely on
their military activities, no matter how insignificant. Tribal informants focused
on the military activities since the performance of town dwellers in the realms
of trade and agriculture was less spectacular, and hence less contributive to tribal
solidarity.

After the Islamic Conquests the tribes underwent significant changes, but
they preserved their genealogy and their rich oral heritage that was inseparable
from the genealogy. The amount of the materials that were transmitted and pre-
served was naturally affected by the size and political influence of the individual
tribes. It stands to reason, however, that tribes that lived in or around the main
centres of intellectual endeavour, such as Basra and Kiifa, stood a better chance

3 DOI: 10.4324/9781003374824-2
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of having their heritage recorded when oral accounts became written literary
history. Regarding the time of Muhammad, the coverage of individual tribes
was uneven since it was also affected by their role at that time. Tribes such
as Ghifar, Muzayna, Juhayna and others roaming around Mecca and Medina
(pre-Islamic Yathrib)! are better known to us than much stronger tribes such
as Asad and Ghatafan, simply because the former played a more central role in
Muhammad’s history.

The attention given in the literature to the military activities of the nomads
led to an unrealistic and unbalanced perception of pre-Islamic Arabian soci-
ety. While Mecca and Medina are described in much detail, many other settle-
ments which were perhaps larger, wealthier and more populous than these two
towns, such as Hajr (present-day Riyadh) that was the central settlement in the
Yamama area, are hardly taken into account in scholarly descriptions of pre-
Islamic Arabia.

Much of the source material regarding Arabia goes back to tribal genealo-
gists, each of whom specialized in a specific tribe or group of tribes. The tribal
genealogists also mastered the tribal history and poetry, because they were both
extensions of the genealogical information. Let us take for example the Taghlib.
Al-Akhzar ibn Suhayma was an early Taghlibi genealogist who transmitted part
of the information on his tribe later incorporated in the genealogy books. Between
the early genealogists and the philologists of the second/eighth century there were
intermediaries who usually remained unidentified. But expertise in Taghlib1 gene-
alogy and tribal history was not an exclusive Taghlibt domain. The most famous
genealogist and philologist of early Islam, Ibn al-Kalbi (d. 204/819), learned about
Taghlibi matters from Abt Ra‘shan Khirash ibn Isma ‘il of the ‘Ijl tribe who com-
piled a monograph about the tribal federation of Rabi‘a that included both his
own tribe, the ‘Ijl, and the Taghlib. Khirash also reported about a battle that took
place in early Islam (namely the Battle of Siffin, 37/657), which indicates that
his scholarly interests covered both the pre- and early Islamic periods. Indeed,
tribal genealogists — and in their wake Muslim philologists whose scope was much
wider — considered the pre- and early Islamic history of the tribes as an uninter-
rupted whole.

The members of each tribe shared a notion of common descent from the same
eponym. The eponyms in their turn were interconnected by an intricate network
of family links that defined the tribal system across Arabia; tribal alliances were
often concluded along genealogical lines. From time to time, genealogy fluctu-
ated according to changing military, political and ecological circumstances. There
were prestigious and famous lineages beside less prestigious ones. For example,
detailed information about the Banii Zurara, a leading family of the Tamim, is
included in a dialogue between a member of this family and an old man that lived

1 Both the tribes and their territories are referred to by the Arabic term badiya; one speaks of the
badiya of such-and-such settlement.



PRE-ISLAMIC ARABIA

in the south-eastern corner of Arabia but nevertheless had an impressive command
of the intricacies of Tamimi genealogy.’

By definition, tribal informants were biased and acted in an atmosphere of inter-
tribal competition or even hostility. The formal state of truce that followed the
tribes’ conversion to Islam generally stopped their resort to violence. But polemics
and friction, especially in the garrison cities of Iraq, were often intensified.

The bias of tribal informants must be taken into account and lead to greater
prudence in using their reports. It can be demonstrated by the intertribal
polemics surrounding the Arab bow of Tamim’s illustrious pre-Islamic leader
Hajib ibn Zurara, which holds a place of honour in Tamim’s pre-Islamic his-
tory. During a severe drought Hajib asked for Khusro’s permission to graze
his tribe’s herds on the fringes of the sown land in south-western Iraq. As a
guarantee of good conduct Hajib pledged his bow, an unsophisticated item
which nonetheless acquired great value through the eminence and authority
of its owner. The Tamim were very proud of this pledge, which showed the
Sassanian emperor adopting their tribal values. Tamim’s adversaries in their
turn attempted to belittle the importance of the gesture. “Had they not been
in my opinion of less value than the bow, I would not have taken it”, the
emperor is made to say,’ as if explaining why he did not take TamTm1 hostages
instead of a worthless bow. Other anti-Tamim1 informants downgraded the
authority with whom Hajib had negotiated. One version mentions Iyas ibn
Qabisa al-Ta’'1 who was “Khusro’s governor in charge of Hira and the Arabs
in its vicinity”; while other versions mention “the head of the asawira, or
heavy cavalry, charged with guarding the border between the Arabs and the
Persians”™ and “one of Khusro’s marzubans”, or one of his (military, but also
civil) governors.’ Obviously, tribal polemicists were at work here, and they
were anything but innocent.

Yet another example of tribal bias relates to Muhammad’s tribe, Quraysh, which
was considered “northern” from the genealogical point of view; unsurprisingly,
many sources reveal a pro-Qurasht bias. Regarding the takeover of the Ka‘ba
in Mecca by Muhammad’s ancestor, Qusayy, it is reported that a member of the
Khuza“a tribe which is usually considered a “southern” tribe sold the Ka‘ba to
Qusayy. As usual, there are several versions regarding the mode of the takeover.
However, the specific sale version that concerns us here did not come from an
impartial party: it was reportedly promulgated by people fanatically hostile to the

2 Abiil-Baqa’ Hibat Allah al-Hilli, al-Managqib al-mazyadiyya, ed. Salih Misa Daradika and Muhammad
‘Abd al-Qadir Khrisat, ‘Amman: Maktabat al-Risala al-Haditha, 1404/1984, 1: 353. The late Hamad
al-Jasir wrote a monograph entitled Bahila al-qabila I-muftard ‘alayha, Riyadh: al-Yamama,
1410/1989. Tribal genealogies remain a delicate matter in contemporary Saudi Arabia.

3 Abu Manstr al-Tha‘alibi, Thimar al-qulib fi I-mudaf wa-I-mansiab, ed. Muhammad Abu 1-Fadl
Ibrahim, Cairo: Dar Nahdat Misr, 1965, 626.

4 Baladhuri, Ansab al-ashraf, MS Siileymanie Kiitiiphanesi, Reistilkiittap Mustafa Efendi, 597, 598,
960a.

5 Abu 1-Baqa’, al-Managqib al-mazyadiyya, 1: 61.
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“southern” tribes.® The Khuza‘a did not remain indifferent to this hostile descrip-
tion of a crucial chapter in their tribal history: the historian Waqid1 (d. 207/822)
concludes a variant of this version with the statement that it was denied by the
elders of the Khuza‘a.”

The nomadic and settled populations

Pre-Islamic Arabia was not lawless or wild since an unwritten legal code con-
trolled the life of its people. The law of talion and various security arrangements
protected the lives of tribesmen outside their tribal territories.

The boundaries of these territories were generally acknowledged; tribesmen
were supposed to know when they left the territories belonging to their tribes. But
just like tribal genealogies, tribal boundaries fluctuated to reflect changing cir-
cumstances on the ground. A tribe’s territory often included enclaves belonging to
other tribes, which necessitated cooperation between the tribes involved; indeed,
such enclaves could only survive where a clear legal code prevailed.

Although the number of literate people was limited even in the settlements,
resort to written documents during the conclusion of alliances and transactions
was common.® The so-called Constitution of Medina concluded by Muhammad
shortly after the hijra shows that complex legal documents and legal terminology
in Arabic had existed in Arabia before the advent of Islam.

The genealogical variegation of the settled populations was probably greater
than that of the nomads; indeed, one expects the population of a settlement to
include several or many tribes. This was the case with the Christian tribal groups
living in Hira, collectively referred to as al-‘Ibad, that preserved their original tribal
affiliations. Pre-Islamic Medina provides further evidence of this: several towns
in the Medina area were inhabited by jumma‘, or groups from various tribes.
“The people of Zuhra” (ahl Zuhra) and “the people of Zubala”, to give but two
examples of such towns, were described as jumma “.°

The crucial relationship between the nomadic and settled populations across
Arabia took many forms. Due to the size of their territory and their mill-stone-like
roaming around their grazing grounds and water places, the Tamim were one of
the so-called “mill-stones of the Arabs” (arhd’ al- ‘arab).'’

6 Al-Wazir al-Maghribi, al-Inds fi ‘ilm al-ansab, bound with Ibn Habib, Mukhtalif al-qaba’il
wa-mu 'talifuhd, ed. Hamad al-Jasir, Riyadh: al-Nadial-Adabi, 1980, 114: fa-yagiilu I-muta ‘assibiina
‘ala I-Yamaniyya inna Qusayyan shtara l-miftah.

7 Taqi al-Din Muhammad ibn Ahmad al-Fasi, Shifa’ al-gharam bi-akhbar al-balad al-haram, ed.
‘Umar ‘Abd al-Salam Tadmuri, Beirut: Dar al-Kitab al-‘Arabi, 1985, 2: 87.

8 Cf. M. Lecker, “A pre-Islamic endowment deed in Arabic regarding al-Wahida in the Hijaz”, in
Lecker, Variorum II, no. IV.

9 Samhidi, Wafa’, 1: 306-8.

10 Ibn Sa‘id al-Andalusi, Nashwat al-tarab bi-ta rikh jahiliyyat al- ‘arab, ed. Nasrat ‘Abd al-Rahman,

‘Amman: Maktabat al-Aqsa, 1982, 1: 415.
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But even the powerful Tamimis were vulnerable to outside pressure since they
had to rely on the settlements for part of their subsistence. Their massacre in the
battle of Yawm al-Mushaqqar could only take place because of their annual visit
to Hajar on the coast of the Persian Gulf in order to receive their provisions.!!

Sometimes the nomads roaming around a certain settlement and the people
of the settlement belonged to the same tribe. The third/ninth century geogra-
pher ‘Arram al-Sulam’s description of the Suwariqiyya stronghold south-east of
Medina is generally true for pre-Islamic times as well. He says that Suwariqiyya
belonged to the Sulaym tribe alone and that each of the Sulamis had a share in
it. It had fields, dates and other kinds of fruit. The Sulamis born in Suwariqiyya
lived there, while the others were badiya and roamed around it, supplying food
along the pilgrim roads as far as Dariyya seven days’ journey from Suwarigiyya.'?
In other words, the Sulami farmers of Suwariqiyya tilled the land and tended the
irrigation systems, while the SulamT nomads tended the beasts — above all the
camels, which require extensive grazing grounds and hence cannot be raised in
significant numbers by farmers.

The biography of Muhammad provides further evidence of the cooperation
between the nomadic and settled populations. When the Jewish Nadir were
expelled from Medina several years after the hijra, they hired hundreds of camels
from a nomadic tribe roaming the vicinity of Medina; in normal circumstances
these nomads would be transporting goods on behalf of the Nadir. When the peo-
ple of Khaybar cut off the fruit of their palm trees, the nomads would arrive with
their camels and carry it for them to the villages, one camel load after the other
(‘urwa bi- ‘urwa, literally: one loop of the camel load after the other). The nomads
would sell the fruit, keeping for themselves half of the return.'3

In the battlefield, nomads fought against other nomads, while settled people
fought against other settled people. A verse by the Prophet’s Companion, the poet
Hassan ibn Thabit (who was of the Khazraj, a “southern” tribe) demonstrates this:

11 Tabari, Ta rikh, 1: 985: “This was close to the days of the /ugat [the picking up of dates from the
stumps of the branches of palm-trees after the cutting off of the dates]. The Tamim used to go at
that time to Hajar to get provisions and collect the dates left on the trees (li-I-mira wa-I-lugat)”.
Hajar was the largest date producing oasis in northern Arabia. On the connection between al-mira
wa-I-kayl, or provisions, and obedience, see M.J. Kister, “al-Hira: Some notes on its relations with
Arabia”, Arabica 15 (1968), 168. The Bedouin who came to Yamama in the holy months (in which
no warfare took place) in order to get provisions were called al-sawdgit; Aba ‘Ubayda Ma‘mar
ibn al-Muthanna, al-Dibdj, ed. al-Jarbii‘ and al-‘Uthaymin, Cairo: al-Khanji, 1991, 53: wa-kana
l-sawdagqit min qaba’il shatta wa-summii sawagqit li-annahum kanii ya tina I-Yamama fi I-ashhur
al-hurum li-I-tamr wa-l-zar’. At the time of the Prophet, when a certain Tamimi came to Hajar
in the holy month of Rajab in order to get provisions for his family (vamiru ahlahu min Hajar,
i.e. as he used to do every year), his wife escaped from him; see e.g. Majd al-Din Ibn al-Athir,
Manal al-talib fi sharh tiwal al-ghara’ib, ed. Mahmiid Muhammad al-Tanahi, Mecca: Jami at
Umm al-Qura, 1983, 495-6.

12 ‘Arram al-Sulami, “Asma’ jibal Tihama”, in ‘Abd al-Salam Hariin (ed.), Nawadir al-makhtiitat®,
I, Cairo: Mustafa al-Babi al-Halabi, 1973, 431-2; Yaqut, Mu jam al-buldan, s.v. al-Suwariqiyya.

13 Samhudi, Wafa’, 2: 35.
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Our settled men spare us the village dwellers/while our Bedouin spare us
the Bedouin of the Ma‘add [i.e. the “northern” tribes].'*

During the ridda wars that followed Muhammad’s death there was a dispute
within the Muslim army in Yamama between settled (ah! al-qura, including the
Muhajiriin and the Ansar) and the nomads (ah! al-badiya/al-bawadr), with each
accusing the other of cowardice. The settled people claimed that they knew better
how to fight against their likes, while the nomads said that the settled people were
not good fighters and did not know what war was.'

The military aspect was dominant in the relationship between the settled and
the nomads, as shown by accounts dealing with Muhammad and his Compan-
ions. Friendly nomads were considered Muhammad’s badiya, with reference to
their military role. Two tribes living near Medina once asked for Muhammad’s
permission to build for themselves a mosque in Medina similar to the mosques
of other tribes. But he told them that his mosque was also their mosque, that
they were his badiya while he was their hddira — or their settled counterpart
(literally: “people dwelling by waters”) — and that they should provide him with
succour when called upon to do so.!'® The hijra of one of the badiya meant that
he had to provide succour when called upon to do so (an yujiba idhd du ‘iya) and
to obey orders.!” A “good” Bedouin differed from a “bad” one in that the former
provided military aid. When ‘A’isha mentioned certain Bedouin, pejoratively
calling them a 7ab, Muhammad corrected her: they are not a 7ab but our badiya,
while we are their hddira; when summoned, they provide us with succour.'® A
fuller version of this tradition makes it clear that the commitment to give suc-
cour was reciprocal.'

With regard to the relationship between the nomadic and settled populations the
question of ascendancy arises. The conquest of settlements by nomads?’ must have
been rare because the latter did not wish to become farmers. But Muhammad’s his-
tory shows that in the major military confrontations of his time the initiative was
in the hands of his Qurashi enemies and later in those of Muhammad himself; this
suggests that the ascendancy belonged to the settled people. Let us take for exam-
ple the military activity of the Sulaym at that time: first they fought with Quraysh

14 Hassan ibn Thabit, Diwan, ed. W. ‘Arafat, London: Luzac, 1971, 1: 462, no. 287: mahadiruna
yakfinana sakina I-qura | wa-a ‘rabund yakfiinana man tama ‘dada.

15 Tabari, Ta rikh, 1: 1946, 1947.

16 Ibn Shabba, Ta rikh al-madina al-munawwara, ed. Fahim Muhammad Shalttt, n. p., [1399/1979];
reprint Beirut, 1990, 1: 78.

17 Abu ‘Ubayd al-Qasim ibn Sallam, Kitab al-Amwal, ed. Muhammad Khalil Harras, Cairo: Makta-
bat al-Kulliyyat al-Azhariyya, 1976, 280, no. 538.

18 Ibid., no. 539.

19 Ibn Hajar al-‘Asqalani, al-Matalib al-‘dliya bi-zawad’id al-masanid al-thamaniya, ed. Habib
al-Rahman al-A ‘zami, Kuwait: Idarat al-Shu'tn al-Islamiyya, 1973, 4: 144, no. 4185.

20 Cf. MLJ. Kister, “On the wife of the goldsmith from Fadak and her progeny”, Le Muséon 92 (1979),
321-30; reprinted in Kister, Variorum II, no. V.
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against Muhammad, then they fought with Muhammad against Quraysh.?! In both
cases the initiative was not theirs, and the same is true of the ridda wars and the
Conquests.

Closely linked to the question of ascendancy is that of the food allocations
granted by the settled people to the nomads. At first glance they appear to indi-
cate the ascendancy of the latter, but this was not the case. The people of Medina
granted an annual share of their date produce to the strong tribal leader of the
‘Amir ibn Sa‘sa‘a, Abii Bara’ ‘Amir ibn Malik (nicknamed muld ‘ib al-asinna, or
the one playing with spears). He received from them annually a certain amount
(kayla) of dates in return for a guarantee of safe conduct for the Medinans travel-
ing in Najd.?? While protecting the lives and goods of these Medinans, the grant
did not give the nomadic Banii ‘Amir ascendancy over the settled Medinans. This
state of affairs remains unchanged when other terms are employed in similar con-
text. In connection with the conquest (or rather temporary takeover) of Fadak by
the nomadic Kalb around 570 C.E. it is reported that the Kalb1 leader involved
was entitled to a pay (ja ‘ala) from the people of Fadak. A ja ‘ala is a payment for
services such as the return of a missing camel or a fugitive slave. The Tamim trans-
ported Khusro’s caravan from Yamama to the Yemen in return for a ja ‘ala, and the
Kalb may well have earned their ja ‘ala for providing similar services. Also, the
leader of the Fazara tribe, ‘Uyayna ibn Hisn, received an annual grant from
the date produce of Medina. The term used in his case, ifawa, sometimes means a
tribute or tax. But here it designates an annual grant in kind to a nomadic leader,
similar to those referred to by the terms kayla and ja ‘ala.

Medina and the other settlements could afford to grant part of their huge surplus
of dates to the leaders of large nomadic tribes in order to secure their goodwill.
The size of the grants must have varied according to the harvest and the changing
political circumstances on the ground; but even where they amounted to a sizeable
part of the annual produce they did not indicate nomadic ascendancy.

Idol worship

The pre-Islamic Arabs were united by their love of poetry; many of them could
probably appreciate the artistic value of the poems recited during major tribal
gatherings, for example at the ‘Ukaz fare, not far from Ta’if. In their daily life,
however, they spoke a large number of dialects. Many of them acknowledged the
sanctity of the Ka‘ba in Mecca and made pilgrimage to it, travelling under the
protection of the holy months during which all hostilities ceased. The Arab idol
worshippers were polytheists, but they also believed in a High God called Allah
whose house was in the Kaba and who had supremacy over their tribal deities.

21 M. Lecker, The Banii Sulaym: A Contribution to the Study of Early Islam, Jerusalem: Institute of
Asian and African Studies, 1989, 136-7.

22 Hassan ibn Thabit, Diwan, 2: 176. The term kayla is derived from the root k.y./. which denotes a
measure of capacity. See p. 96 in this volume.
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Despite the diversity in the forms of idol worship, on the whole it was a
common characteristic of pre-Islamic Arabian society. In the centuries preced-
ing the advent of Islam Christianity and Judaism were competing with each
other for the hearts of the Yemenite polytheists. Medina had a large Jewish
population, while Yamama and eastern Arabia had a large Christian one. Chris-
tianity, and to a lesser extent Judaism, penetrated several nomadic tribes. The
celebrated hanifs, ascetic seekers of true religion who abandoned idol worship,
were probably few; moreover, the identification of some of them as hanifs is
questionable. Several early Tamimi converts to Islam were former Zoroastri-
ans. However, on the eve of Islam idol worship prevailed, with the prominent
exception of the Yemen, considered by medieval Muslim historians to have
been predominantly Jewish.

Idols of every shape and material were ubiquitous, and their worship showed
no signs of decline. Many conversion stories regarding both former custodians
of idols and ordinary worshippers specifically refer to a shift from idol worship
to Islam.

The most common deity was the household idol. Several conversion accounts
that prove the proliferation of household idols in Mecca are associated with its
conquest by Muhammad (8/630). Waqidi adduces legendary accounts about
the destruction of household idols. While the accounts aim at establishing the
Islamic credentials of their protagonists, the background details are credible. One
account has it that after the conquest of Mecca, Muhammad’s announcer ordered
the destruction of every idol found in the houses. So whenever ‘Ikrima ibn Ab1
Jahl (who belonged to the Qurashi branch Makhziim) heard of an idol in one of
the houses of Quraysh, he went there in order to smash it; it is specifically stated
in this context that every Qurashi in Mecca had an idol in his house. In Waqid1’s
account we find that the announcer proclaimed that every idol had to be destroyed
or burnt and that it was forbidden to sell them (i.e. sell wooden idols to be used as
firewood). The informant himself saw the idols being carried around Mecca (i.e.
by peddlers); the Bedouin used to buy them and take them to their tents. Every
Qurashi, we are told, had an idol in his house. He stroked it whenever he entered
or left the house to draw a blessing from it.

Yet another account in the same source has it that when Hind bint ‘Utba (the
mother of the future Umayyad caliph Mu'awiya) embraced Islam, she started
striking an idol in her house with an adze, cutting oblong pieces from it.2* She
probably destroyed her wooden idol using the very tool with which it had been
carved. The authors of the legendary accounts about ‘Tkrima and Hind sought
to emphasize the zeal of these new converts, but the background information is
accurate: idols were found in all Meccan households.

In Medina, which was in many ways different from Mecca, idols were associ-
ated with various levels of the tribal organization. A house idol made of wood
was an obstacle for Abu Talha of the Khazraj when he proposed to his future

23 Wagqidi, Maghazr, 2: 870-1.
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wife. She refused to marry “one who worshipped a stone which did neither
harm nor good and a piece of wood hewed for him by a carpenter”.?* Several
young Medinans from both of the dominant Arab tribes of Medina, the Aws
and Khazraj, smashed the idols found among their fellow tribesmen. Here too
household idols were the most common form of idol worship. We have some
evidence about the attributes of one of the Medinan household idols. Before one
of them was destroyed with an adze, it had to be brought down, which indicates
that it had been placed in an elevated place such as a shelf; the same idol had a
veil hung over it.

One level up from the household idols we find those belonging to noblemen.
Every nobleman in Medina owned an idol that had a name of its own. In addi-
tion, batns, or small tribal groups, had idols which, similarly, had names. The
batn’s idol was placed in a sanctuary (bayf) and belonged to the whole batn
(li-jamd ‘at al-batn). Sacrifices were offered to it. One level above the batns in
the tribal system of Medina stood the major subdivisions of the Aws and Khazraj.
Evidence has so far emerged regarding the idol of one such subdivision: the Bant
1-Harith ibn al-Khazraj had an idol called Huzam that was placed in their majlis,
or place of assembly, similarly called Huzam. One assumes that sacrifices were
also offered to Huzam, since sacrifices were offered to the lower-level idols of
the batns. The idol al-Khamis was worshipped by the Khazraj,?® while al-Sa‘1da,
which was located on Mt. Uhud north of Medina, was worshipped, among oth-
ers, by the Azd — no doubt including the Aws and Khazraj, which belonged to the
Azd.?® At the top of the hierarchy of the idols worshipped by the Aws and Khazraj
stood Manat. A descendant of Muhammad’s Companion Sa‘d ibn “Ubada reports
that Sa‘d’s grandfather annually donated ten slaughter camels to Manat. Sa‘d’s
father followed suit, and so did Sa‘d himself before his conversion to Islam.
Sa‘d’s son, Qays, donated the same number of camels to the Ka‘ba.?” The report
is not concerned with idol worship as such but with generosity, prestige and tribal
leadership. Sa‘d’s donation of sacrifice camels to Manat before his conversion to
Islam shows that its cult continued to the very advent of Islam.

Household idols were ubiquitous in Medina, as they were in Mecca; noblemen,
batns and major Aws and Khazraj subdivisions had idols. The Khazraj as a whole
worshipped a special idol; the Aws and Khazraj were among the worshippers of
another, and they were still worshipping their main idol, Manat, when Muhammad
appeared. All this does not indicate a decline in idol worship.

Expressing his opinion about the influence of monotheism on the Arabs before
Islam, Ibn Ishaq says that “it was merely superficial; the Arabs were illiterate
and what they heard from Jews and Christians had no effect on their lives”. With
regard to idol worship his statement is trustworthy.

24 Ibn Sa'd, al-Tabaqat al-kubra, Beirut: Dar Sadir-Dar Bayrit, 1960-68, 8: 425-6.
25 Tabari, Ta rikh, 1: 1085.

26 Ibn Habib, Muhabbar, 316-17.

27 Ibn ‘Abd al-Barr, Isti ‘ab, 2: 595.
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Foreign powers

Pre-Islamic Arabia and its tribes were not isolated from the great empires of
Byzantium and Persia, with the latter probably playing a more significant role.
The Byzantine emperor, for example, is said to have been instrumental in the
takeover of Mecca from the Khuza‘a tribe by Muhammad’s ancestor Qusayy.?

The Byzantines and Sassanians conducted their Arabian affairs through their
respective Arab buffer kingdoms, Ghassan and Hira. The king of Hira appointed
governors to the frontiers from Iraq to Bahrayn, each of whom ruled together with
a Bedouin leader who was in fact his subordinate.?

The same pattern was found in ‘Uman: a treaty between the Sassanians and the
Julanda family concluded in the second half of the sixth century stipulated that
the Sassanians were entitled to station with the “kings” of the Azd four thousand
men including marzubans (military, but also civil, governors) and asawira (heavy
cavalry), and an ‘@mil or official. The Sassanians were stationed in the coastal
regions, while the Azd were “kings” in the mountains, in the deserts and in the
other areas surrounding ‘Uman.*® In other words, authority was divided between
the Arabs and the Sassanians along geographical lines.

In Bahrayn there was an Arab governor, with a Sassanian superior. Al-Mundhir
ibn Sawa al-Tam1m is said to have been the governor of Bahrayn. But the historian
Baladhurt (d. 279/892) draws a clear line at this point between Sassanians and Arabs:

The land of Bahrayn is part of the Persian kingdom and there were in it
many Arabs from the tribes of ‘Abd al-Qays, Bakr ibn Wa’il and Tamim
living in its badiya. At the time of the Prophet, al-Mundhir ibn Sawa was
in charge of the Arabs living there on behalf of the Persians.’!

At the same time Bahrayn had a Sassanian governor who was al-Mundhir’s supe-
rior, namely Sibukht, the marzuban of Hajar.*? On the eve of Islam the Yemen was
under direct Sassanian control.

Roughly to the middle of the sixth century Medina was controlled by a marzuban
whose seat was in al-Zara on the coast of the Persian Gulf. The Jewish tribes Nadir
and Qurayza were “kings” and exacted tribute from the Aws and Khazraj on behalf of

28 Ibn Qutayba, Ma ‘arif, 640—1; quoted in M.J. Kister, “Mecca and the tribes of Arabia”, in M. Sharon
(ed.), Studies in Islamic History and Civilization in Honour of David Ayalon, Jerusalem: Cana and
Leiden: Brill, 1986, 50; reprinted in Kister, Variorum II, no. II. Cf. “‘Uthman ibn al-Huwayrith’s
attempt to gain control of Mecca on behalf of the Byzantine emperor; Kister, “al-Hira”, 154. See
also p. 20 in this volume.

29 Abu l-Baqa’, al-Mandagqib al-Mazyadiyya, 2: 369.

30 J.C. Wilkinson, “Arab-Persian land relationships in late Sasanid Oman”, Proceedings of the Semi-
nar for Arabian Studies 3 (1973), 41, 44-7.

31 Al-Baladhuri, Futith, ed. M.J. de Goeje, Leiden: Brill, 1863-66, 78: wa-kana ‘ala I- ‘arab biha min
qibal al-furs.

32 His name and title appear in connection with a letter allegedly sent by the Prophet to both al-Mundhir
ibn Sawa and Sibukht marzuban Hajar, calling upon them to embrace Islam or pay the poll-tax.
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the Sassanians. In the last quarter of the sixth century the king of Hira, al-Nu‘man ibn
al-Mundhir, declared a member of the Khazraj, ‘Amr ibn al-Itnaba, king of Medina or
of the Hijaz.>* At that time the Jews were no longer “kings” and tribute collectors but
tribute payers. ‘Amr’s appointment shows that Sassanian control in western Arabia
continued in the latter half of the sixth century. Sassanian control there is also associ-
ated with al-Nu‘man ibn al-Mundhir’s father, al-Mundhir III (ca. 504-54): the Sas-
sanian emperor Khusro I Antishirwan (r. 531-79) made him king of the Arabs living
between ‘Uman, Bahrayn and Yamama to Ta’if and the rest of the Hijaz.**

Caravan trade was often behind the cooperation between certain nomadic tribes
and the Sassanians. The Sulaym and the Hawazin used to conclude pacts with the
kings of Hira, transport the kings’ merchandise and sell it for them at the fare of
‘Ukaz, among others.*> With regard to the previously mentioned battle of Yawm
al-Mushaqqar it is reported that Khusro’s caravan, having travelled from
Ctesiphon via Hira, was escorted by the Tamim from Yamama to the Yemen.

The evidence regarding military cooperation (or indeed any other form of coop-
eration) between the tribes and the courts of Ctesiphon and Hira reveals a certain
tension between the wish to praise the tribe’s military exploits — even those carried
out in the service of a foreign power — and the claim of independence from the same
power; tribal historiography attempted to distance the tribes from the influence of
the courts, while at the same time boasting of the close contacts between them.

Many Arabs probably saw the local representatives of the great power from
behind bars: the kings of Hira practised widespread incarceration as punishment
and as a means of pressure. There were jails or incarceration camps at al-Qutqutana
in south-western Iraq and at Hira itself.*

The Tamim, the Taghlib and others took part in the institution of ridafa (viceroy-
ship) to the king of Hira, which was essential in establishing Hira’s control over the
tribes. The ceremonial and material privileges associated with it (perhaps exaggerated
by the tribal informants) helped in buying off potentially dangerous tribes. Through
trade, military cooperation and diplomacy Arab tribal leaders and merchants became
acquainted with the courts of the buffer kingdoms and the great empires.

Mecca: trade and agriculture

Mecca and Medina, thanks to their association with the history of the Prophet
Muhammad and the rise of Islam, are better known to us than many other settle-
ments in Arabia that may well have been larger, wealthier and more populous.

33 Kister, “al-Hira”, 147-9; Lecker, Variorum II, index. It would seem that at that time Medina was
no longer controlled from al-Zara but directly from Hira.

34 Tabari, Ta rikh, 1: 958-9.

35 Abu 1-Baqa’, al-Managqib al-Mazyadiyya, 2: 375.

36 Abu Hatim al-Sijistani, A-Mu ‘ammariin, bound with Al-Wasaya by the same author, ed. ‘Abd
al-Mun ‘im ‘Amir, Cairo: Dar Thya’ al-Kutub al-‘Arabiyya, 1961, 20-2. ‘Adi ibn Zayd was jailed
at al-Sinnayn; TabarT, Ta rikh, 1: 1023. A poet who lived in the transition period between Jahiliyya
and Islam (mukhadram) was jailed by the Sassanians at al-Mushaqqar; Ibn Hajar, Isaba, 2: 513.
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Mecca and its dominant tribe, Quraysh, reveal a high degree of internal cohesion,
but Mecca’s stability was in fact based on the preservation of a balance of power
between two rival alliances of Quraysh rather than on any sense of tribal solidarity.
As one can expect, in accounts of Mecca’s pre-Islamic history — for example con-
cerning the establishment of its international caravan trade — the Prophet’s ances-
tors receive more credit than is due to them. In any case, Meccan trade was not a
myth, but was Mecca’s main source of revenue, regardless of the items and the
income involved. In Arabian terms Mecca was a major trade centre, although it is
impossible to establish whether or not it was the largest of its kind in Arabia.

Crossing evidence shows that the Prophet himself had been a merchant before
receiving his first revelation. Trade partnerships were a significant aspect of the
economic cooperation between Quraysh and the tribe controlling Ta’if, the Thaqtf.
Reportedly, the Qurashi Abt Sufyan and the Thaqafi Ghaylan ibn Salama traded
with Persia, accompanied by a group of people from both tribes.3” Both partners
were Muhammad’s contemporaries.

In addition to trade, the entrepreneurial Qurashis invested in agriculture. Since
conditions in Mecca itself were uninviting for agriculture, they looked for oppor-
tunities elsewhere. It can be argued that the Qurashi expansion in Arabia preceded
the advent of Islam.

There is a legendary story about the death of Harb ibn Umayya, the father of the
previously mentioned Abai Sufyan and the grandfather of the caliph Mu‘awiya. He
was reportedly killed by the jinn at al-Qurayya north-west of Mecca, since together
with a local partner he disturbed the jinn or killed one of them by mistake. This
occurred while they were clearing a thicket in order to prepare the land for cultiva-
tion. The story probably owes its preservation to the legendary elements, but the
background details are no doubt factual.® There is rich evidence of pre-Islamic
Qurasht involvement in agriculture in Ta'if, the town that supplied (and still sup-
plies) most of Mecca’s demand for fruit;>® hence its appellation bustan al-haram, or
the orchard of the sacred territory of Mecca.*’ Side by side with the locals who cul-
tivated small tracts of land, Qurashi entrepreneurs developed large estates in the val-
leys of Ta'if before the advent of Islam. Many Bedouin of the Qays ‘Aylan and other
tribes earned their living by transporting Ta’ift products to Mecca. At Nakhla north-
east of Mecca a caravan carrying wine, tanned skins and raisins*! on its way from
Ta’if to Mecca was attacked shortly after the hijra by the Prophet’s Companions.

37 Abu Hilal al-"Askari, 4/-Awa’il, ed. Muhammad al-MisrT and Walid Qassab, Damascus: Wizarat
al-Thaqgafa wa-I-Irshad al-Qawmi, 1975, 2: 228.

38 After the hijra it was one of Muhammad’s Companions, Talha, who introduced the sowing of
wheat in Medina, while another Companion, ‘Abdallah ibn ‘Amir, was famous for his talent for
discovering water sources.

39 Al-Himyari, AI-Rawd al-mi ‘tar fi khabar al aqtar, ed. Ihsan ‘Abbas, Beirut: Maktabat Lubnan,
1975, 379a.

40 Al-Fakihi, Akhbar Makka, ed. ‘Abd al-Malik ibn ‘Abdallah ibn Duhaysh, Mecca: Maktabat
wa-Matba‘at al-Nahda al-Haditha, 1987, 3: 206.

41 Wagqidi, Maghazi, 1: 16.

uiy

14



PRE-ISLAMIC ARABIA

The best known and perhaps the largest Qurashi property in the vicinity of Ta’if
is al-Waht which is located in the valley of Wajj. The father of the Prophet’s Com-
panion ‘Amr ibn al-‘As owned this estate before Islam. ‘Amr further developed it
by raising the shoots of many thousands of grape-vines on pieces of wood made
to support them.*?

Numerous other Qurashis owned estates near Ta'if. They included, among oth-
ers, Abii Sufyan, ‘Utba and Shayba sons of Rabi‘a ibn ‘Abd Shams, the Prophet’s
uncle al-‘Abbas and al-Walid ibn al-Walid ibn al-Mughira (the brother of the
famous general Khalid ibn al-Walid).

The Muslim Conquests in Palestine and elsewhere are unlikely to have been
accompanied by large-scale devastation of agricultural land and facilities, since
‘Amr ibn al-‘As and the other Qurashi generals had previous experience with
agriculture and appreciated the economic value of cultivated land.

Medina: a precarious balance

The cluster of towns or villages known before Islam as Yathrib was called after the
town of Yathrib on its north-western side. Under Islam the cluster became known
as al-Madina. Major political and military upheavals preceding the hijra contrib-
uted to Muhammad’s success there in ways that are not yet fully clear.

Medina’s large Jewish population was dispersed in both the Safila — or Lower
Medina in the north — and the ‘Aliya, or Upper Medina in the south. The Qurayza
and Nadir are said to have inhabited the ‘Aliya, while a third large tribe, the
Qaynuqa’, lived in the Safila. But the Nadir probably owned estates outside the
‘Aliya as well: the town of Zuhra is defined as the town of the Nadir (qaryat bant
l-nadir); moreover, one of their notables, Ka‘b ibn al-Ashraf, owned land in al-
Jurf north-west of Medina, at the upper part of the ‘Aqiq valley.*’

The oldest stratum in the Arab population of Medina was made up of members
of the Bali and of other tribes, many of whom converted to Judaism. The Aws and
Khazraj, who settled in Medina at a later stage, became known under Islam by the
honorific appellation al-Ansar (the helpers). Unlike the earlier Arab settlers, most
of the Aws and Khazraj remained idol worshippers. When the Aws and Khazraj
settled in Medina, their position vis-a-vis the Jewish tribes was weak. But gradu-
ally they gained strength, built fortresses and planted date orchards. The Ansar
were ridiculed by other tribes for their initial subjection by the Jews, particularly
with regard to the Arab Jewish king al-Fityawn, “the owner of Zuhra” (sahib
Zuhra),** who reportedly practised the ius prima noctis on the Arab women. No
wonder that al-Fityawn figures prominently in AnsarT apologetic historiography.
Admitting their initial weakness, they claimed that it came to an end with the
killing of al-Fityawn by a member of the Khazraj; from that moment onwards the

42 Fakihi, Akhbar Makka, 3: 205 (read ‘arrasha instead of gharasa); Yaqut, Buldan, s.v. al-Waht.
43 In due course Muhammad himself owned agricultural land in al-Jurf.
44 Abu I-Faraj al-Isfahani, Kitab al-aghant, Cairo: Dar al-Kutub, 1927-74, 3: 40.
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Jews were at the mercy of their former clients. However, AnsarT historiography
should be taken with a grain of salt. The Jews suffered a setback, or the Khazrajt
‘Amr ibn al-Itnaba would not have become the king of Yathrib in the last quarter
of the sixth century. But by the advent of Islam the main Jewish tribes Nadir and
Qurayza regained their power, as is shown by their victory at the Battle of Bu‘ath
(615 or 617), together with their AwsT allies, over the powerful Khazraj.

‘Amr ibn al-Itnaba and al-Fityawn were not the only kings in Medina before
Islam. Several generations before Islam there lived there a king called Ama ibn
Haram of the Khazraj subdivision called Salima whose powers included the con-
fiscation and redistribution of agricultural land.

On the eve of Islam a member of the Khazraj, ‘Abdallah ibn Ubayy, was
nearly crowned. Mas ‘1di reports: “The Khazraj were superior to the Aws shortly
before the advent of Islam and intended to crown ‘Abdallah ibn Ubayy ibn Salal
al-Khazrajt. This coincided with the arrival of the Prophet and his kingship ceased
to exist.”*

Ibn Ubayy did not fight against the Jewish-AwsT coalition at Bu‘ath, where his
tribe, the Khazraj, was defeated. After Bu‘ath he was the strongest leader among
the Khazraj, and he showed great diplomatic skill in re-establishing the system
of alliances that had existed before Bu‘ath. In this system the Nadir were allied
with the Khazraj,*® while the Qurayza were allied with the Aws. At the time of the
hijra the Nadir and Qurayza were the main owners of fortresses and weapons in
Medina, which made them the dominant power there.

45 Quoted in Ibn Sa‘id, Nashwat al-tarab, 1: 190.
46 Samhudi, Wafa’, 1: 387-8, provides valuable evidence on the aftermath of Bu‘ath.
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Der Islam 94 (2017), 36384

The genealogical literature, among other types of Islamic literature, preserves rich
evidence about the Quraysh tribe that for several centuries held supremacy in
Islam. Tribe members were usually responsible for the preservation of genealogical
information, and the Quraysh were no exception. Although the genealogical lit-
erature is not free of differences and disputes, wives, children and other family
members were not invented.

Naturally the years that preceded Muhammad’s Call to prophethood have
received less scholarly attention than those that followed it. Khadija played a
major role in Muhammad’s life. He was around 25 years old when he married her,?
while she was several years — not many years — older than him. They were married
for 24 or 25 years® until her death several years before the hijra.* The sources on
Muhammad’s life are quite generous concerning Khadija’s role in the early stage
of the Call.’

Muhammad and Khadija descended from Qusayy ibn Kilab. Khadija’s paternal
aunt, Umm Habib, was Muhammad’s great grandmother, being the grandmother
of Muhammad’s mother Amina.® More importantly, three paternal uncles and one
paternal aunt of Khadija were born by Muhammad’s great aunt, Khalida bint Hashim
(ibn ‘Abd Manaf ibn Qusayy, nicknamed qubbat al-dibaj or “the dome of brocade™)
who was the sister of Muhammad’s grandfather ‘Abd al-Muttalib. The uncles were
Nawfal, Habib — both of whom were killed in the Fijar war — and Sayfi, sons of

—_

The article is dedicated to Professor Uri Rubin on the occasion of his retirement. The main points
were presented on 4 December 2012 in the Tel Aviv University during a colloquium held in his
honour.

2 Other versions concerning his age at marriage have 21, 23, 29, 30 and 37; M.J. Kister, “The sons of
Khadija”, JSAI 16 (1993), 59-95, reprinted in U. Rubin (ed.), The Life of Muhammad, Aldershot:
Variorum, 1998, 57-93, at 66-9, 85.

Kister, “The sons of Khadija”, 80, 85.

The sources mention 1, 2, 3, 4, 5 and 6 years before the hijra; Kister, “The sons of Khadija”, 83—4.
Kister, “The sons of Khadija”; EQ, s.v. Khadija (B.F. Stowasser); EP, s.v. Khadidja (W.M. Watt).
Mus ‘ab al-Zubayri, Nasab Quraysh, 206-7.
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Asad ibn ‘Abd al-"Uzza. The aunt’s name was Rugayya.” (Habib’s son, Tuwayt, is
discussed later in detail.)

The links between the two families continued in the generation of Muhammad
and Khadija. The son of Khadija’s sister Hala, Abii I-‘As ibn al-Rabi‘ (ibn ‘Abd
al-'Uzza ibn ‘Abd Shams) married his maternal cousin Zaynab, daughter of
Muhammad and Khadija.® Another nephew of Khadija, al-Zubayr ibn al-‘ Awwam
(ibn Khuwaylid ibn Asad ibn ‘Abd al-‘Uzza) was one of Muhammad’s clos-
est Companions. Al-Zubayr was also Muhammad’s paternal cousin, being the
son of Muhammad’s paternal aunt Safiyya bint ‘Abd al-Muttalib. Al-Zubayr’s
brother al-Sa’ib who was also Safiyya’s son participated in the battle of Uhud on
Muhammad’s side.’ Two half-brothers of al-Zubayr and al-Sa’ib who were born
by another woman sided with Muhammad’s enemies: ‘Abd al-Rahman (formerly
known as ‘Abd al-Ka‘ba) and ‘Abdallah, sons of al-'Awwam ibn Khuwaylid,
fought at Badr with the pagans and the latter was killed there.'°

Khadija’s Christian cousin Waraqa ibn Nawfal

Khadija had fourteen paternal uncles!! and many paternal cousins. Khadija’s
Christian cousin Waraqa ibn Nawfal is famous in Islamic historiography. His
Christian faith, his literacy and his erudition were vital in establishing that
Muhammad was a true prophet, and he figures prominently in the famous
account of Muhammad’s first revelation. In this context we are told that Waraqa
was literate in ‘ibraniyya or Hebrew. A variant reading has ‘arabiyya or Arabic
instead of ‘ibraniyya, but the latter seems to be lectio difficilior. His knowledge
of the scriptures is emphasized, albeit in rather ambiguous terms.!'? Admit-
tedly, Syriac was the scripture language of the Christian Arabs in Muhammad’s
lifetime,'3 but it does not follow that Gbraniyya in Waraqa’s case should be

7 Al-Baladhuri, Ansab al-ashraf, 5, ed. Thsan ‘Abbas, Wiesbaden: Franz Steiner, 1417/1996, 30.
Rugqayya is mentioned e.g. in Mus ‘ab al-Zubayri, Nasab Quraysh,207. She was the grandmother of
al-Hakam ibn Abi 1-‘As on the mother side. Al-Hakam fathered the caliph Marwan ibn al-Hakam.
Mus ‘ab al-Zubayri, Nasab Quraysh, 230-1.

Ibn al-Athir, Usd al-ghaba fi ma ‘rifat al-sahdba, ed. * Al Muhammad Mu‘awwad and ‘Adil Ahmad

‘Abd al-Mawjid, Beirut: al-‘Ilmiyya, 1415/1994, 2: 397-8; TMD, 18: 340. Al-Sa’ib was much

younger than al-Zubayr: when the latter embraced Islam, the former was still a child; al-Baladhuri,

Ansab al-ashraf, 5: 44.

10 Mus ‘ab al-Zubayri, Nasab Quraysh, 235; TMD, 35: 233—4. Incidentally, one of Khadija’s brothers,
Nawfal ibn Khuwaylid, was also killed at Badr while fighting against Muhammad; Mus ab
al-Zubayri, Nasab Quraysh, 230. However, Nawfal’s son al-Aswad was among the Muslims who
emigrated to Ethiopia in the second emigration. He came to Medina after Muhammad’s arrival
there; al-Baladhuri, Ansab al-ashraf, 5: 63.

11 Caskel, 1, no. 19.

12 S.H. Griffith, “The Gospel in Arabic: An inquiry into its appearance in the first Abbasid century”,
Oriens Christianus 69 (1985), 126-67, at 144-9. The variant runs as follows: wa-kana yaktubu
I-kitaba I- ibraniyya fa-yaktubu mina I-ijnil bi-1- ibraniyya md sha'a llahu an yaktuba. H. Motzki
(EQ, s.v. Namiis) believes that the variant “Hebrew” is a transmission error.

13 Griffith, “The Gospel in Arabic”, 146-8.
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interpreted as Syriac. Waraqa’s monotheistic credentials that are called for in
connection with Muhammad’s first revelation are better served by the claim —
regardless of its historicity — that he knew Hebrew, a language which most
Christians at that time did not know. The assumption that ‘ibraniyya is used
here in the sense of Hebrew is supported by the reference to Moses: according
to Waraqa, Muhammad’s revelation was “al-Namiis (the revealed law, or the
angel Gabriel) that had been sent down to Moses”.!* Reportedly, God spoke to
Moses in ‘ibraniyya and to Muhammad in ‘arabiyya.'® The mention of Hebrew
can also be linked to the assertion that before becoming a Christian, Waraqa
had been Jewish. For this reason, we are told, he referred to Moses and not
to Jesus, although Jesus was (chronologically) closer to him than Moses, and
although Waraqa was himself a Christian. Alternatively, he may have mentioned
Moses because his Law is unanimously accepted and abrogated what preceded
it, while the Law of Jesus is complimenting and confirming the Law of Moses,
not abrogating it.'®

It is said that Khadija was supposed to marry Waraqa: when she was still
a bachelor, she was “mentioned” to him (as a potential bride).!” This should
possibly be linked to the allegation that Waraqa’s sister offered herself to
Muhammad’s father ‘Abdallah. She had seen in him the light that disappeared
after his intercourse with Muhammad’s mother Amina and was later transferred
to Muhammad.'® Incidentally, Waraqa’s sister is supposed to have been literate.!’

Waraga was not survived by living offspring (fa-lam yu ‘qib),?° but some of his
family members played a minor political role. His brother ‘Adi owned a court in
the Balat of Medina (an area paved with stone) between the Prophet’s mosque
and the market. Like many other Qurashis, ‘Adi was literate — and so was his

14 U. Rubin, The Eye of the Beholder: The Life of Muhammad as Viewed by the Early Muslims,
Princeton: The Darwin Press, 1995, 107; EQ, s.v. Namus (H. Motzki).

15 Ibn Taymiyya, al-Iman, ed. al-Albani, Amman: al-Maktab al-Islami, 1416/1996, 80.

16 Al-Halabi, al-Sira al-Halabiyya (Insan al- ‘uyin fi sirat al-amin al-ma’'miin), printed together
with Dahlan, al-Sira al-nabawiyya wa-I-athar al-Muhammadiyya, reprint Cairo: al-Maktaba
al-Tijariyya al-Kubra, 1382/1962, 1: 263—4.

17 Kister, “The sons of Khadija”, 60.

18 See e.g. Ibn Hisham, Sira, 1: 164; U. Rubin, “Pre-existence and light: Aspects of the concept of niir
Muhammad”, 10S 5 (1975), 62-119, reprinted in idem, Muhammad the Prophet and Arabia, Sur-
rey: Ashgate, 2011, no. IV, at 83-4. Ch. Robinson (EP, s.v. Waraka b. Nawfal) correctly links the
claim that Khadija was “mentioned” to Waraqa to the traditionists’ occasional sensitivity about their
relations: it is stated that her visit to Waraqa after Muhammad’s first revelation was her first visit to
him, wa-hiya awwal marra atathu; Ton Sa‘d, al-Tabagqat al-kubra, Beirut: Dar Sadir & Dar Bayriit,
1380/1960—1388/1968, 1: 195; Rubin, The Eye of the Beholder, 110. A lengthy discussion of Waraqga
is expected in the next volume of Shahid’s series Byzantium and the Arabs; 1. Shahid, “Islam and
Oriens Christianus: Makka 610-622 A.D.”, in E. Grypeou, M. Swanson and D. Thomas (eds.), The
Encounter of Eastern Christianity with early Islam, Leiden: Brill, 2006, 9-31, at 13.

19 Al-Baladhuri, Ansab al-ashraf, 1, ed. Muhammad Hamidullah, Cairo: Dar al-Ma‘arif, 1959, 81:
wa-kanat tanzuru fi I-kutub. The source is Waqidi who calls her Qutayla.

20 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh wa-akhbaruha, ed. ‘Abbas Hani al-Jarrakh,
Beirut: al-‘Ilmiyya, 2010, 1: 251.
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wife who was also of the Asad ibn ‘Abd al-'Uzza clan.2! ‘Adi was governor of
Hadramawt under the caliph ‘Umar ibn al-Khattab or the caliph ‘Uthman ibn
‘Affan.?? The offspring of Waraqa’s other brother, Safwan, had close links with
the Marwanids: Safwan’s daughter Busra was a “maternal aunt” of Marwan ibn
al-Hakam.?* Marwan transmitted hadith from Busra and married her granddaugh-
ter (‘A’isha bint Mu‘awiya ibn al-Mughira ibn Abi 1-‘As ibn Umayya ibn ‘Abd
Shams ibn ‘Abd Manaf ibn Qusayy) who gave birth to the future caliph ‘Abd
al-Malik ibn Marwan.*

Waraqa and ‘Uthman ibn al-Huwayrith were among the four Qurashis said to
have abandoned idol worship on the eve of Islam in search of true religion.?* The
fact that they were cousins cannot be accidental. In any case, there is no reason
to assume that the rest of the Asad ibn ‘Abd al-Uzza abandoned idol worship.

‘Uthman ibn al-Huwayrith and the Byzantine connection

Unlike Waraqa, Khadija’s other Christian cousin, ‘Uthman ibn al-Huwayrith, was
involved in politics,”” and his faith was associated with his attempt to control
Mecca with Byzantine backing. His mother was probably Ethiopian,? i.e. Christian.
Muhammad who was his younger contemporary was witness to this attempt.

21 He sent her a letter asking her to come to him; al-Zubayr ibn Bakkar, Jamharat nasab Quraysh,
1: 256-7; Mus‘ab al-Zubayri, Nasab Quraysh, 209. She was the daughter of Abt 1-BakhtarT ibn
Hashim ibn al-Harith ibn Asad. In other words, she was the granddaughter of Khadija’s cousin
Hashim. Her father was killed at Badr as a pagan; Mus ab al-Zubayri, Nasab Quraysh, 213-14.
On the Balat see e.g. al-Firtizabadi, al-Maghanim al-mutaba fi ma ‘alim Taba, ed. Hamad al-Jasir,
Riyadh: al-Yamama, 1389/1969, 64.

22 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh, 1: 256; Mus ' ab al-Zubayri, Nasab Quraysh, 209.

23 Ibn Abi ‘Asim, al-Ahdad wa-I-mathani, ed. Basim Faysal al-Jawabira, Riyadh: Dar al-Raya,
1411/1991, 6: 43.

24 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh, 1: 255-6.

25 The other two were Zayd ibn ‘Amr ibn Nufayl and ‘Ubaydallah ibn Jahsh; TMD, 19: 494-5. In fact
‘Ubaydallah was not a Qurashi but a client of Quraysh from the Asad ibn Khuzayma tribe.

26 In connection with the destruction of the idol al-‘Uzza by Khalid ibn al-Walid it is reported that
it belonged to a tribal group of the Sulaym tribe whose members were the hulafa’ (clients) of the
Bant Hashim; but the Asad ibn ‘Abd al-‘Uzza claimed that the idol belonged to them; Tabari,
Ta rikh, 1: 1648. Perhaps they associated it with the theophoric name ‘Abd al-‘Uzza. On al-"Uzza
see Lecker, The Banii Sulaym: A Contribution to the Study of Early Islam, Jerusalem: Institute of
Asian and African Studies, 1989, 37-42.

27 He is described as “one who used to compose satirical verses against the Quraysh” (kana hajja’an
li-Quraysh); Ibn al-Kalbi, Jamharat al-nasab, ed. Naji Hasan, Beirut: ‘Alam al-Kutub & Maktabat
al-Nahda al-‘Arabiyya, 1407/1986, 75. On ‘Uthman’s politics see H. Lammens, “La Mecque a la
veille de I’hégire”, Mélanges de I’Université Saint Joseph, 9 (1924) 97-432, at 366-75; W.M.
Watt, Muhammad at Mecca, Oxford: Clarendon Press, 1953, 15-16; R. Simon, Meccan Trade and
Islam: Problems of Origin and Structure, Budapest: Akadémiai Kiado, 1989, 68.

28 He is listed among the abna’ al-Habashiyyat; Ibn Habib, Munammagq, 400; Ibn Habib, Muhabbar,
307. According to Mus‘ab al-Zubayri, Nasab Quraysh, 209, his mother was Tumadir bint “‘Umayr,
a freeborn woman from Quraysh, more precisely from the Jumah. TMD, 38: 332 says that she gave
her husband two sons, ‘Uthman and al-Muttalib. But the less favourable version is more trustworthy.
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‘Uthman’s attempt to control Mecca took place during the two and a half
decades of Muhammad’s marriage to Khadija, or perhaps on the eve of the hijra
after her death. ‘Uthman’s main opponent, Abii Zam'a, was also Muhammad’s
opponent when the latter was still in Mecca. Abii Zam‘a may have been too old
to fight in the battle of Badr. But two of his sons, namely his firstborn Zam‘a and
‘Aqil, in addition to Zam‘a’s son al-Harith, were killed at Badr while fighting
against Muhammad.? Also ‘Uthman’s son al-Harith fought against Muhammad
at Badr and was taken captive.*® ‘Uthman was the boon companion of Shayba ibn
Rabi‘a ibn ‘Abd Shams who was killed at Badr fighting against Muhammad.3!
Shayba was among the few Qurashis (nafar yasir) who adopted Christianity.>
One assumes that the boon companions were more or less of the same age.
Verses by ‘Uthman criticize family members who failed to support him. They
were Khadija’s brothers ‘Adt and Nawfal and her cousins Abii Hisham Haktm ibn
Hizam and Tuwayt ibn Habib (on whom see more later).3* As has already been
mentioned (earlier, n. 10), Nawfal was Muhammad’s enemy. All these details con-
firm that ‘Uthman’s Byzantine affair occurred during Muhammad’s long marriage
to Khadija or shortly after her death.>*

Naturally, ‘Uthman’s history was of great interest for the Asad ibn ‘Abd al-‘Uzza
clan. A member of the clan, al-Zubayr ibn Bakkar, compiled a book on the gene-
alogy of the Quraysh (Jamharat nasab Quraysh wa-akhbaruha). It deals with
the Asad clan in great detail and includes several accounts about ‘Uthman. Al-
Zubayr ibn Bakkar descended from Khadija’s cousin al-Zubayr ibn al-' Awwam.
An account of al-Zubayr’s son ‘Urwa has the following:

‘Uthman who was among the most clever and intelligent Qurashis desired
to become the king of Quraysh (an yamlika Qurayshan). He headed for

29 Musab al-Zubayri, Nasab Quraysh, 218-19.

30 Al-Baladhuri, Ansab al-ashraf, 5: 74.

31 Ibn Habib, Muhabbar, 175. Al-Mawardi claimed that Qur’an 24, 40 “And to whomsoever God
assigns no light, no light has he” (trans. Arberry) was revealed regarding Shayba ibn Rabi‘a who
became a monk in the Jahiliyya, wore woolen clothes, searched for the true religion and rejected
Islam (wa-kana yatarahhabu fi I-jahilivya wa-yalbasu I-sif wa-yatlubu I-din fa-kafara fi I-islam).
Mugatil ibn Sulayman argued that the verse was revealed regarding Shayba’s brother ‘Utba ibn
Rabi‘a who sought the true religion in the Jahiliyya and wore hair-cloth (ka@na yaltamisu I-din ft
l-jahiliyya wa-labisa l-musiih); al-Qurtubi, Tafsir (al-Jami‘ li-ahkam al-qur’an)’, Cairo: Dar al-
Kutub, 1387/1967 (reprint), 12: 286.

32 Ibn Hazm, Jamharat ansab al- ‘arab, 491.

33 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh, 1: 261; Mus‘ab al-Zubayri, Nasab Quraysh,
210-11.

34 Khadija’s paternal uncle ‘Amr ibn Asad is supposed (according to one version) to have given her
to Muhammad in marriage; Mus ab al-Zubayri, Nasab Quraysh, 207. This is supposed to have
taken place before her other uncles were born; Ibn al-Kalbi, Jamharat al-nasab, 74: wa-lam yakun
li-Asad yawma 'idhin li-sulbihi walad ghayruhu. (This version assumes that her father was dead at
that time.) If this is true, ‘Uthman’s father Huwayrith and his other brothers were not yet born when
Muhammad married Khadija. But considering the details adduced earlier this is highly unlikely.
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the Byzantine emperor, having become aware of their [Quraysh’s] need
for him [i.e. for the emperor] and of their trade in his land. He mentioned
Mecca to him [to the emperor] and aroused his appetite for it. He said: It
will extend your kingdom, just as the Sassanian emperor became the king
of (malaka) San‘a’ [i.e. extending his own kingdom]. He [the emperor]
made him their king and wrote for him a letter addressed to them.

Then ‘Uthman demanded from the Quraysh (obviously from the Qurasht house-
holds) a tribute including a bag of garaz leaves (used for tanning hides), a skin
with clarified butter and an untanned skin (izab). These were to be sent to the
emperor. The Quraysh decided to bind a diadem on his head (an ya ‘qidiu ‘ala
ra’sihi I-td@j), but Allah sent against ‘Uthman his cousin Abi Zam‘a al-Aswad
ibn al-Muttalib ibn Asad who made the Quraysh change their minds.?* While the
leather items mentioned in this account no doubt reflect a significant aspect of
Mecca’s trade with Byzantium,*® other accounts that mention customs dues (see
what follows) probably make more sense in this context.

Some accounts mention the religious aspect of ‘Uthman’s relationship with
the Byzantines — ‘Uthman’s own conversion to Christianity and his promise to
convert the Quraysh — while this account refers to trade interests. The ‘Uthman
affair followed the Sassanian invasion of the Yemen and the Byzantines needed a
reliable ally on the trade route to the Yemen.?’

A descendant of ‘Uthman’s cousin Zuhayr ibn al-Harith ibn Asad, quoted by
al-Zubayr ibn Bakkar, reports that when he made ‘Uthman king, the emperor sent
him on a she-mule with a golden saddle,*® which appears to refer to the Byzantine
Imperial postal service.*

35 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh, 1: 257; TMD, 38: 332-3. Abli Zam‘a was the
staunchest person in resisting his plan (kana ashadd al-nas fi ibtal amr ibn ‘ammihi ‘Uthman ibn
al-Huwayrith), Ton Hazm, Jamharat ansab al-arab, 118. In Caskel, 1, no. 19 read Zam ‘a instead of
Zama‘a. Abll Zam‘a was a prominent merchant; G.W. Heck, “‘Arabia without spices’: An alterna-
tive hypothesis”, JAOS 123 (2003), 54776, at 553. Heck says (ibid., 549) that “Ibn Habib relates
that the would-be Hijazi king ‘Uthman ibn Huwayrith al-Asadi al-Qurashi contracted a commer-
cial pact to send spices to the Byzantines”. I failed to find this detail in Ibn Habib’s Muhabbar that
is quoted later in Heck’s article. See also ibid., 559; Kh. ‘Athamina, “The tribal kings in pre-Islamic
Arabia: A study of the epithet malik or dhii al-taj in early Arabic traditions”, al-Qantara 19 (1998),
19-37, at 35.

36 P. Crone, “Quraysh and the Roman army: Making sense of the Meccan leather trade”, BSOAS 70
(2007), 6388, at 64; idem, Meccan trade and the rise of Islam, Princeton: Princeton University
Press, 1987, 98—101; Heck, “‘Arabia without spices’”, at 568-9. Incidentally, Heck mentions Abtu
Sufyan and Ayyab al-Sakhtiyani as prominent Meccan leather merchants; but Ayyub lived in Basra
in the first half of the eighth century C.E.

37 Simon, Meccan Trade, 68 refers to it as incense route.

38 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh, 1: 257-8. See also Abii 1-Baqa’ Hibat Allah al-Hilli,
al-Managqib al-mazyadiyya, ed. Salih Musa Daradika and Muhammad ‘Abd al-Qadir Khrisat,
Amman: Maktabat al-Risala al-Haditha, 1404/1984, 1: 64-5: the emperor’s stamp was golden.

39 This seems to be confirmed by one of Waraqa’s verses bewailing ‘Uthman’s death through poisoning
by ‘Amr ibn Jafna al-Ghassani (see below): he was transported by the Byzantine postal system risking
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An account on the same topic by yet another informant from the Asad clan
is similarly quoted by al-Zubayr ibn Bakkar. The informant’s nisba or rela-
tive adjective, al-Hizami, indicates that he descended from another cousin of
‘Uthman, namely the previously mentioned Abii Hisham Hakim ibn Hizam
ibn Asad. (Abl Zam‘a) al-Aswad ibn al-Muttalib foiled Quraysh’s attempt to
crown ‘Uthman, arguing that the Quraysh were /lagah (i.e. they did not sub-
mit to kings*’) and were not to be ruled by a king (inna Qurayshan lagah la
tumlaku).*' “Uthman had headed for the Byzantine emperor so that the latter
would make him king of the Quraysh. Qurashi merchants who were in Syria
(i.e. those who were to yield to ‘Uthman’s authority) plotted with ‘Amr ibn
Jafna (see later) who made the emperor’s translator distort “‘Uthman’s address
to the emperor. Thanks to an Arab in the emperor’s entourage ‘Uthman realized
what went wrong and contrived to have another translator. The emperor ordered
‘Amr ibn Jafna to arrest on ‘Uthman’s behalf every merchant of the Quraysh
whom he (‘Uthman) wished to arrest. Abii Uhayha (Sa‘1d ibn al-‘As ibn Umayya
ibn ‘Abd Shams) and his nephew (his sister’s son; instead of ibn akhihi, read:
ibn ukhtihi) Abi Dhi’b were arrested in Syria and the latter died in jail. “Amr ibn
Jafna poisoned ‘Uthman who died in Syria. Abii Uhayha was ransomed by the
‘Abd Shams despite opposition from his paternal cousin Musafir (ibn AbT ‘Amr
ibn Umayya ibn ‘Abd Shams). Musafir suggested that instead of ransoming an
old man, the Quraysh should use the money to marry off some of their young
men. On the question of ransom verses were exchanged between Abt Uhayha
and Musafir which al-Zubayr ibn Bakkar omitted, applying self-censorship.*?

The religious aspect of the affair figures in another genealogical treatise about
the Quraysh, namely Nasab Quraysh by Mus‘ab al-ZubayrT who was al-Zubayr
ibn Bakkar’s paternal uncle. ‘Uthman asked the Byzantine emperor to make him
the king of Quraysh (an yumallikahu ‘ala Quraysh) and promised to make
them convert to Christianity and submit to the emperor’s authority. The emperor
equipped him with a letter of appointment sealed with gold. The Quraysh feared
the emperor and intended to submit to his authority, but when the people were

his life (rakiba I-barida mukhatiran ‘an nafsihi . . .); al-Zubayr ibn Bakkar, Jamharat nasab Quraysh,
1: 255. The preposition ‘an here is unusual. Khatara bi-nafsihi means “he caused himself to be on the
brink of destruction or of attaining kingship”. Cf. A. Silverstein, Postal systems in the pre-modern
Islamic world, Cambridge: Cambridge University Press, 2007, 47. The Qurashi Abii Qays ibn ‘Abd
Manaf ibn Zuhra, nicknamed ra@kib al-barid, had contacts with the kings of Iraq and Sham and one of
them sent him once on the Imperial postal service; see al-Baladhuri, Ansab al-ashraf, 5: 79.

40 See on the term M.J. Kister, “al-Hira: Some notes on its relations with Arabia”, Arabica 15 (1968),
143-69, reprinted in Kister, Variorum I, no. III, at 150, 153, 154 (where the ‘Uthman affair is
referred to). Kister, “Mecca and Tamim (aspects of their tribal relations)”, JESHO 8 (1965),
63—113, reprinted in Kister, Variorum I, no. I, at 140 n. 1 refers in the same context to the fierce
reaction of the Meccans when their independence was threatened.

41 This account is a summary of the affair followed by a detailed account.

42 Kana bayna Sa td wa-bayna Musdfir fi dhalika mina l-shi 'r ma akrahu dhikrahu; al-Zubayr ibn
Bakkar, Jamharat nasab Quraysh, 1: 258-9.
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circumambulating the Ka‘ba, Abli Zama cried out that the Quraysh were laqah,
they were neither kings nor submitted to kings (inna Qurayshan lagah la tamliku
wa-1a tumlaku), which led the Quraysh to foil ‘Uthman’s plan.** Elsewhere we are
told that “Uthman wanted to become king of Quraysh on behalf of the Byzantine
emperor (arada [-tamalluk ‘ala Quraysh min qibal qaysar) but faced opposition.
He returned to Syria and jailed the Qurashis whom he found there, including Abtu
Uhayha. The Quraysh plotted with ‘Amr ibn Jatna al-Ghassant to have ‘Uthman
poisoned and consequently the latter died in Syria.*

‘Amr ibn Jafna whom one source describes as malik ‘arab al-Sham™® is identi-
fied elsewhere as ‘Amr ibn Abt Shamir, the brother of the Ghassanid king al-Harith
ibn Abi Shamir.*® The identification is possible, since al-Harith ibn Abl Shamir
was also referred to as Ibn Jafna al-Ghassani.*’ Al-Harith was Muhammad’s
contemporary,”® and the same applies to his presumed brother ‘Amr. Whatever
‘Amr ibn Jafna’s position and rank, he must have been located somewhere along
the trade route between the Hijaz and Syria.

Perhaps the Byzantines granted ‘Uthman an honorary title: he was nicknamed
al-bitrig (the Arabicized form of the Latin Patricius), which the dictionaries define
as a Byzantine commander or potentate (al-qa’id; al-'‘azim mina I-riim). The
Ghassanid king al-Harith ibn Jabala was honoured with this title in ca. 540 A.D., and
the same is true of his son and successor, al-Mundhir, ca. 570 A.D.*° Elsewhere al-
Zubayr ibn Bakkar states that the emperor crowned ‘Uthman and put him in charge
of Mecca (anna qaysar kana qad tawwaja ‘Uthman wa-wallahu amr Makka).
He was rejected by the Meccans and particularly by (Abli Zam‘a) al-Aswad, was
referred to as al-bitrig and was poisoned by king ‘Amr ibn Jafna in Syria.>

43 Mus‘ab al-Zubayri, Nasab Quraysh, 209-10. Instead of fa-ttasa ‘at Quraysh ‘ala kalamihi, read
probably: fa- ttasaqat . . . as in TMD, 38: 334.

44 Tbn Hazm, Jamharat ansab al- ‘arab, 118.

45 Tbn Sa‘id al-Andalusi, Nashwat al-tarab bi-ta rikh jahiliyyat al- ‘arab, ed. Nasrat ‘Abd al-Rahman,
Amman: Maktabat al-Aqsa, 1982, 1: 350.

46 IbnHabib, Munammag, 158. The name ‘Amr is confirmed by Waraqa’s verses; ibid., 157-8. Al-Harith
ibn Abi Shamir al-Ghassani or al-Jafni is also referred to as sahib al-Jawlan; TMD, 16: 282.

47 TMD, 17: 231.

48 He died in 8/630 having converted to Islam following a letter from Muhammad. He was replaced
by the last king of Ghassan, Jabala ibn al-Ayham; see e.g. TMD, 57: 366-8. Incidentally, ‘Amr ibn
Jafna (ibn ‘Amr Muzayqiya’) was also the name of the first Ghassanid king.

49 EP, s.v. Bitrik (I. Kawar [Shahid]). Abt 1-Baqa’ lumps together Quraysh’s intention to crown
‘Uthman in Mecca and the intention of the Aws and Khazraj to crown Ibn Ubayy in Medina; Abii
1-Baqa’, al-Mandagqib al-Mazyadiyya, 1: 67. 1t is true that Usayd ibn Hudayr of the Aws is supposed
to have told Muhammad that they (i.e. the Aws and Khazraj) used to arrange for Ibn Ubayy the
jewels for his crown (la-nunazzimu lahu I-kharaz li-nutawwijahu bihi); ibid., 64. But elsewhere
(“King Ibn Ubayy and the qussas”, in H. Berg (ed.), Methods and Theories in the Study of Islamic
Origins, Leiden: Brill, 2003, reprinted in Lecker, Variorum II, no. II, 29-71, at 55-6) it is argued
that Ibn Ubayy was to be made the king of the Khazraj alone.

50 Suhayli, al-Rawd al-unuf, ed. Taha ‘Abd al-Ra’af Sa‘d, Cairo: Maktabat al-Kulliyyat al-Azhariyya,
1391/1971, 1: 255, quoting al-Zubayr ibn Bakkar.
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Almost devoid of politics is an account by ‘Urwa ibn al-Zubayr (who has
already been quoted earlier) regarding the four Qurashis who abandoned idol
worship. They were part of a small group (nafar) that met at the annual festi-
val dedicated to an unspecified idol. At night they found the idol thrown down
upon its face. They reinstated it but it collapsed time and again. It was ‘Uthman
who realized that a momentous event had taken place; indeed, Muhammad was
born that night. When the four reinstated the idol, a mysterious voice declared
from within it the idols’ demise following Muhammad’s birth. The rest of the
account regarding the quest of the four for the Hanifiyya, the religion of Abra-
ham (in which no special role is given to ‘Uthman) is more or less familiar from
other sources. Waraga embraced Christianity “and read the holy books until he
became erudite”. ‘Uthman went to the Byzantine emperor, embraced Christianity
and gained from the emperor an honourable rank (or: he was held by him in great
esteem, wa-hasunat manzilatuhu ‘indahu). Zayd ibn ‘Amr was prevented from
leaving Mecca but left afterwards. He went to Raqqa where a monk informed
him that nobody could guide him to the religion he was looking for and that a
prophet holding the Hanifiyya religion was about to appear in Zayd’s own land.
On his way back to Mecca the Lakhm attacked (fa-gharat ‘alayhi) and killed him.
‘Ubaydallah ibn Jahsh stayed in Mecca and then immigrated to Ethiopia with
other Muslims. There he embraced Christianity and died a Christian.>!

Ibn Habib’s Kitab al-munammagq has a composite account of the affair which
he quotes from Hisham (ibn Muhammad), i.e. Ibn al-Kalbi, from Ablt ‘Amr
al-Shaybani and from other, unspecified, sources.’? It was the king of Sham
Ibn Jafna who provided ‘Uthman with a letter making him king of Quraysh
and imposing a toll (kharj) on each clan. The Quraysh rejected it and some of
them went to Ibn Jafna to complain that ‘Uthman was light-witted (safih). Ibn
Jafna expelled him (i.e. from Mecca; in other words, according to this account,
‘Uthman had been in power for some time). ‘Uthman headed for the Byzantine
emperor. But Ibn Jafna employed the emperor’s gate-keeper and his translator to
block ‘Uthman’s access to the emperor. An Arab who was teaching the Byzan-
tines literacy (i.e. probably in Greek) advised him on how to make the emperor
listen to him. He informed the emperor that he had asked Ibn Jafna to give him

51 TMD, 38:336-7. The unspecified idol may have belonged to the descendants of Qusayy rather than
to the Quraysh as a whole; cf. ibid., 337 (the mysterious voice addressed a/ Qusayy).

52 On Abu ‘Amr see EP, s.v. al-Shaybani, Abii ‘Amr (K. Versteegh). M. Hamidullah, “Two chris-
tians of the pre-Islamic Mecca: ‘Uthman ibn al-Huwairith and Waraqah ibn Naufal”, Journal of
the Pakistan Historical Society 6 (1958), 97-103, is made mainly of an English translation of the
Munammagq account. On Christian converts in Mecca and Medina see also R. Osman, “Pre-Islamic
Arab converts to Christianity in Mecca and Medina: An investigation into the Arabic sources”,
Muslim World 95 (2005), 67-80. Instead of al-Rabbab ibn al-Bara’ al-Shanni (71) read: Ri’ab ibn
al-Bara’ al-Shanni. See on him EP, s.v. Fatra (Ch. Pellat). Ri’ab does not belong here because he
was not a Meccan. Osman assumes that the nickname ghasil al-mald’ika belongs to Abil ‘Amir
al-Rahib, but in fact it belongs to his son Hanzala. He appears as “Hantala” on p. 72. Abii ‘Amir is
identical to Abui Hanehala (read Hanzala) ghasil al-mald ika mentioned on p. 74.
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power over his tribe so that he would impose on them the emperor’s religion (an
vaj ‘ala It ‘ala gawmi sultanan fa-aqtasirahum ‘ala dinika). But some tribesmen
bribed Ibn Jafna who expelled him. ‘Uthman repeated to the emperor his offer to
impose on the Arabs the emperor’s religion (gasartu laka I- ‘arab hatta yakinii
‘ald dinika). The emperor released him from Ibn Jafna’s authority. He also pro-
vided him with a letter carrying his stamp and a mule with a golden saddle. Ibn
Jafna allowed him to jail fellow Qurashis who were in Syria, so he jailed (Abtu
Uhayha) Sa‘id ibn al-‘As and Abdi Dhi’b who died (i.e. the latter) in captivity.
Many said that Ibn Jafna poisoned ‘Uthman because he envied him and thought
that he was going to take his place. Waraqa bewailed ‘Uthman in verses threaten-
ing Ibn Jafna with retaliation. The latter demanded that Waraqa’s tribe extradite
him, threatening to capture a hostage from among them in order to secure
the extradition. Waraqa fled to the land of Tayyi' and then to Bahrayn. Finally,
he managed to obtain from the king a guarantee of security, thanks to the advice
of a Christian in Bahrayn. From that day onwards “the Christian faith entered
his heart”. Once Waraqa returned to Mecca and the Quraysh were safe from Ibn
Jafna’s wrath, the ‘Amir ibn Lu’ayy clan demanded blood money for Abii Dhi’b
(whose father was of the ‘Amir ibn Lu’ayy). Ab@l Uhayha gave the ‘Amir ibn
Lu’ayy his son Aban as a pledge that the death of his nephew Abt Dhi’b would
not remain uncompensated. But some of Qusayy’s other descendants opposed
him, including Abt Zam‘a who argued that they were not to be held responsible
for a death that occurred in a king’s jail in Syria.’3 Both the ‘Abd Shams (ibn
‘Abd Manaf ibn Qusayy) to whom Abt Uhayha belonged and the Asad (ibn ‘Abd
al-‘Uzza ibn Qusayy) descended from Qusayy and shared the rights and duties
associated with blood money.>
According to Mus‘ab al-Zubayri, Abli Uhayha instigated both the ‘Amir ibn
Lu’ayy (the clan of Abili Dhi’b’s father) and the Umayya (ibn ‘Abd Shams, the
clan of his own sister who was Abli Dhi'b’s mother) to demand the blood money
from the Asad, but the Umayya gave up. Abii Uhayha handed his son Aban over
to the ‘Amir in order to establish firmly the demand for blood money from the
Asad, because at that time the call for war of the Qusayy was unified and blood
money was to be paid by all of them (li-yuhaqqiqa bi-dhalika ‘ald bant Asad dam
Abt Dhi’b li-anna da ‘wata banit Qusayy yawma idhin wahida wa-I- ‘aql ‘alayhim
Jjami ‘an). The ‘Amir were prepared to receive from the Asad an oath (this is a
reference to the practice of gasama™), but the latter refused and the ‘Amir pre-

53 Ibn Habib, Munammagq, 154-60. Mus ‘ab al-Zubayri, Nasab Quraysh, 210 has the following ver-
sion of ‘Uthman’s words to the emperor: ahmiluhum ‘ald dinika fa-yadkhuliina fi ta ‘atika.

54 Abu Dhi’b was the ancestor of the famous fagih Muhammad ibn ‘Abd al-Rahman ibn al-Mughira
ibn al-Harith ibn Abi Dhi’b. He was known as Ibn Abi Dhi’b for the sake of clarity: AbtG Dhi’b
was a rare kunya, and hence it identified his famous descendant far better than any of the common
names found in his pedigree. Ibn Shihab al-Zuhrf is another example of the same practice, Shihab
being his great-great-grandfather, not his father or grandfather.

55 About which see P. Crone, “The gasama”, JSAI 4 (1984), 153-201.
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pared for war. However, the advent of Islam and the war between the Prophet and
Quraysh diverted them from it.

The terms jizya, dariba and kharj describe the toll that was imposed, or was to
be imposed, on the Quraysh. According to Waqidt and other, unspecified, sources
that are quoted by al-Baladhuri, ‘Uthman offered the emperor a jizya to be imposed
on the Quraysh on behalf of the emperor, that would be paid every year upon their
arrival in Syria with their merchandise (inni darib li-I-malik ‘ald Quraysh jizya
yu’addinaha kull ‘am idha waradii I-Sham bi-tijaratihim). Having returned to
Mecca, he informed the Quraysh and others that the emperor had ordered that a
toll (dariba and kharj) be imposed on them, or else he would prevent them from
trading in Syria. The Quraysh were fiercely opposed to this. Most outspoken were
Abii Uhayha and al-Walid ibn al-Mughira (the latter was of the Makhziim clan).
When Abl Uhayha came to Syria together with his nephew Abiw Dhi’b, ‘Uthman
brought about their arrest since they were those who instigated the Quraysh to
reject what they had already agreed to, i.e. the toll (jizya and dariba). When
al-Walid ibn al-Mughira and others came to Syria, they were also arrested. After
Abii Dhi’b had died in jail, ‘Uthman interceded with the emperor for the others
and consequently they were released.”’

Assuming that the toll referred to by different terms was to be imposed on
trade, it should be interpreted as customs dues. There can be no doubt about
their existence. In connection with the shipwreck that provided the materials for
the rebuilding of the Ka‘ba several years before the Call, it is reported that the
merchants that were onboard were allowed to sell their goods in Mecca free of
customs dues. Usually, we are told, the Quraysh levied customs dues from the
Byzantine merchants that traded in Mecca, while the Byzantines levied such dues
from the Qurashi merchants that entered their territory.>

The accounts of the “‘Uthman affair are not free of conflicts and contradictions.
But the basic framework common to all of them shows that Khadija’s paternal
cousin was involved in a Byzantine/Ghassanid attempt to control Mecca at some
time during Muhammad’s marriage to Khadija or on the eve of the hijra when she
was no longer alive.

56 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh, 1: 260-1; TMD, 38: 334-6.

57 Al-Baladhuri, Ansab al-ashraf, 5: 74-5 (instead of Abii Dhi’b “Abt Dhu’ayb” was printed twice).

58 Al-Azraqi, Akhbar Makka wa-ma ja’a fihd mina I-athar, ed. Rushdi Malhas, Beirut: Dar al-
Andalus, n. d., 1: 160: wa-adhini li-ahliha an yadkhuli Makka fa-yabi ‘ina ma ma ‘ahum min
matd ‘thim ‘ald an la ya ‘shurihum. Wa-kani ya ‘shuriina man dakhalaha min tujjar al-Riam kama
kanat al-Rim ta ‘shuru man dakhala minhum biladaha. The account is quoted in Simon, Mec-
can trade, 68 according to whom the verb ‘ashara refers to tithe. But clearly customs dues (the
despised term maks was often replaced by various euphemisms) levied on goods are meant here.
The founder of pre-Muhammadan Mecca, Qusayy, levied customs dues (ya ‘shuru) from non-
Meccan pilgrims entering Mecca; Lecker, “Were customs dues levied at the time of the Prophet
Muhammad”, al-Qanjara 22 (2001), 19-43, reprinted in Lecker, Variorum II, no. VII, at 25.
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The Jewish mother of Khadija’s cousin Tuwayt ibn Habib

Let us turn to a paternal cousin of Khadija who was born by a Jewish slave girl
and might also have been a monotheist, namely Tuwayt ibn Habib ibn Asad ibn
‘Abd al-‘Uzza. Tuwayt means “small mulberry”* and it seems to have been his
nickname rather than his name.®® He is listed among the Qurashis who were born
by Jewish mothers, and his mother is said to have been of the yahid al-ansar.5!
However, this statement is problematic. The expression yahiid al-ansar means
either “the Ansar who were Jewish”, or “the Jews of the Ansar” in the sense of the
Jews who were clients of the Ansar. The reference to the Ansar is of course anach-
ronistic, since Tuwayt (whose father was killed in the Fijar war) was born before
the advent of Islam. However, it is not at all certain that the expression ummuhu
min yahiid al-ansar is in place, since it may have been duplicated through a
scribal error. The expression appears in the list of the sons of Jewish mothers
twice, first with regard to ‘Amr ibn Qudama and immediately afterwards with
regard to Tuwayt.®? ‘Amr ibn Qudama ibn Maz ‘@in al-Jumahi who appears in the
list just before Tuwayt was Qudama’s firstborn son. Qudama was the governor
of Bahrayn under the caliph ‘Umar ibn al-Khattab who was Qudama’s brother-
in-law.®> While most sources refer to this son as ‘Amr, some call him ‘Umar:
Qudama’s kunya was either Abl ‘Amr or Abii ‘Umar. Qudama died in 36/656
aged 68.% The mother of Qudama’s children ‘Amr (or ‘Umar, as he is called in
this report) and Fatima was by no means of the yahiid al-ansar, but a Qurashi
from the ‘Abd Shams family, namely Hind bint al-Walid ibn ‘Utba ibn Rabi‘a
ibn ‘Abd Shams.® It turns out that with regard to these two children of Qudama
umm does not mean mother but grandmother. The clue is provided by Hind’s
brother ‘Asim who is listed among the sons of Jewish mothers. (His sister Hind
is not listed since it is a male-only list.) The mother of both of them was from
the Ansar (more precisely, from the yahiid al-ansar): Hind bint Jarwal ibn Malik
ibn ‘Amr ibn ‘Aziz ibn Malik ibn ‘Awf ibn ‘Amr ibn ‘Awf ibn al-Aws.%” ‘Asim
lost both his father, al-Walid ibn ‘Utba, and his grandfather, ‘Utba ibn Rabi‘a, in
the battle of Badr where they fought against Muhammad. He grew up in Mecca
and was roughly eight years old at the time of Hajjat al-Wada“, or the pilgrimage

59 Cf. Ibn Durayd, al-Ishtigag3, ed. ‘Abd al-Salam Hartn, Cairo: al-KhanjT, n.d., 95.

60 Tuwayt was the nickname of the Yamami poet ‘Abd al-Malik ibn ‘Abd al-*Aziz al-Salali; Aba
1-Faraj al-Isfahani, Kitab al-aghani, Cairo: Dar al-Kutub, 1345/1927-1394/1974, 23: 169.

61 Ibn Habib, Munammagq, 403.

62 Perhaps the expression appeared at the end of the line and the scribe copied it twice.

63 Qudama was married to ‘Umar’s sister Safiyya bint al-Khattab; Ibn Sa‘d, Tabagat, 3: 401. On the
other hand, ‘Umar was married to Qudama’s sister Zaynab bint Maz tn; ibid., 265.

64 Al-Nawawi, Tahdhib al-asma’, Beirut: Dar al-Fikr, 1416/1996, 2: 370-1.

65 Ibn Sa‘d, Tabagat, 3: 401.

66 Ibn Habib, Munammagq, 403.

67 Mus‘ab al-Zubayr1, Nasab Quraysh, 153—4. In addition to Qudama, Hind bint Jarwal was also
married at some time to al-Muhajir ibn Abi Umayya.
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of farewell (10/632).%® This means that he was born more or less at the time of
the battle of Badr. As has already been mentioned, Shayba ibn Rabi‘a ibn ‘Abd
Shams was a Christian. His nephew, al-Walid ibn ‘Utba, married a Jewish woman
from Medina, probably around the time of the hijra. One wonders if this marriage
was a political one.

Hind bint Jarwal belonged to the Aws, more precisely to the ‘Amr ibn ‘Awf
branch that lived in the town of Quba’ in Upper Medina. Her father’s pedigree
indicates that his subdivision within the ‘Amr ibn ‘Awf was the ‘Aziz. If Jarwal’s
daughter Hind was Jewish, one assumes that this was also true of her father. Jar-
wal’s other “claim to fame” in the genealogical literature is the fact that his son
Zurara was among those who rebelled against the caliph ‘Uthman; consequently
Zurara’s court was demolished as an act of retaliation.®” There is also another ver-
sion regarding ‘Asim’s origin that is less trustworthy. Al-Walid ibn ‘Utba’s sister
Hind claimed that ‘Asim was al-Walid’s son, and Mu‘awiya appointed him for a
short time as the governor of Medina.” The context suggests that the appointment
was the outcome of Hind’s claim. In any case, it appears that ‘Asim’s role in the
Umayyad state earned him the doubt cast on his origin.

The woman of the yahiid al-ansar that belonged to the Aws shows that the
expression means “the Ansar who were Jewish”. Also Malik ibn al-Sayf “the fat
rabbi” (al-habr al-samin) who was involved in polemics with Muhammad was
of the yahiid al-ansar.”* Malik ibn al-Sayf is sometimes called — probably more
accurately — Malik ibn al-Dayf.” There are conflicting statements concerning his
tribal affiliation. Malik ibn al-Dayf (printed: al-Sayf) is said to have been from
the Qurayza,” while a list of Muhammad’s enemies includes among the Qaynuqa“
‘Abdallah ibn Sayf (sic according to Ibn Ishaq, while Ibn Hisham has: Dayf) and
Malik ibn Sayf (Ibn Hisham: Dayf).” Obviously, the two were brothers. How-
ever, the most detailed — and hence most accurate — statement regarding the tribal
affiliation of the two brothers links them to the Arab-Jewish king al-Fityawn. The

68 Ibn Hajar, Isaba, 3: 575.

69 Ibn Hazm, Jamharat ansab al- ‘arab, 334. Ibn Qudama, Istibsar, 301 has it that Zurara ibn Jarwal
rebelled and his court was demolished. Zurara’s court that was burnt down by Busr was in the mar-
ket (i.e. the main market of Medina at that time); TMD, 10: 151 (read Jarwal instead of Hayrln).

70 Al-Baladhuri, Ansab al-ashraf, ed. al-'Azm, Damascus: Dar al-Yaqza al-‘Arabiyya, 1997-2002, 7:

705: fa-'dda ‘at Hind bint ‘Utba rajulan yuqalu lahu ‘Asim annahu ibnuhu fa-wallahu Mu ‘awiya

I-Madina yasiran.

Al-Tha'labi, Tafsir (al-Kashf wa-I-bayan fi tafsir al-qur’an), Beirut: al-‘Ilmiyya, 1425/2004, 2:

554, on Qur’an 6, 91.

72 Malik ibn al-Dayf al-Yahiid1 is also mentioned in the context of polemics with Imru’ al-Qays
ibn ‘Abis al-Kindi (printed: al-K.t.m1); Mugqatil ibn Sulayman, Tafsir, ed. Ahmad Farid, Beirut:
al-‘Timiyya, 1424/2003, 3: 426. On Imru’ al-Qays ibn ‘Abis see Lecker, “Kinda on the eve of Islam
and during the ridda”, JRAS (1994), 333-56, reprinted in Lecker, Variorum I, no. XV, 339-40. The
polemics between a Yemenite Companion of Muhammad and a Jew in Medina are most intriguing.

73 Al-Tabari, Tafsir (Jami* al-bayan ‘an ta'wil ay al-qur 'an), ed. Ahmad ‘Abd al-Raziq al-BakiT et
alii, Cairo: Dar al-Salam, 1425/2005, 4: 3258, on Qur’an 6, 92.

74 Ibn Hisham, Sira, 2: 161.
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king’s grandson al-Dayf ibn al-Ahmar ibn al-Fityawn had three sons, ‘Abdallah,
Malik and Ghalib.”> Malik ibn al-Dayf was of the yahid al-ansar or “the Ansar
who were Jewish”.

However, this analysis of the expression yahiid al-ansar is probably irrel-
evant to Khadija’s cousin Tuwayt. First, the expression may have been dupli-
cated due to a scribal error. Second, there is a less flattering — and hence more
trustworthy — claim regarding the identity of Tuwayt’s mother, namely that she
was a slave girl called Majd who belonged to Muhammad’s uncle ‘Abbas ibn
‘Abd al-Muttalib.”® Assuming that Tuwayt’s mother was a slave girl, one won-
ders what Tuwayt’s legal status was when he was born and whether his mother
remained the property of ‘Abbas after giving birth to Tuwayt. In any case, the
link with a slave girl was not marriage. Tuwayt was a Jew according to Jewish
law, but there is no evidence linking him to Judaism. Still, he merits mention here
since he was Khadija’s paternal cousin.

In this context it is noteworthy that Tuwayt’s father Habib — and before him
Habib’s father Asad ibn ‘Abd al-"Uzza (who was Khadija’s grandfather) — were
married to a woman from Medina. Al-Sa‘ba bint Khalid ibn Su‘l had been Asad
ibn ‘Abd al-‘Uzza’s wife, and Habib married her after his father’s death. This type
of marriage, nikah al-magqt or “the hateful marriage””” was forbidden in Islam.
Al-Sa‘ba was from the Aws, more precisely from the ‘Amr ibn ‘Awf branch. Her
father’s pedigree shows that he belonged to the Dubay‘a subdivision of the ‘Amr
ibn ‘Awf. Al-Sa‘ba bore Asad his sons Talib and Tulayb who were killed in the
Fijar war.”® As has already been mentioned, Habib and his brothers Nawfal and
Sayft were the sons of Muhammad’s great aunt Khalida bint Hashim ibn ‘Abd
Manaf. It is not known whether al-Sa‘ba bore Habib any children.

Tuwayt’s daughter al-Hawla’ (“the squint-eyed” which was her nickname
rather than her name) to whom acts of devotion are ascribed”” is of interest for us.

75 Ibn al-Kalbi, Nasab Ma ‘add wa-I-yaman al-kabir, ed. Naji Hasan, Beirut: ‘Alam al-Kutub & Mak-
tabat al-Nahda al-‘Arabiyya, 1408/1988, 1: 436.

76 Ibn al-Kalbi, Jamharat al-nasab, 75; al-Baladhuri, Ansab al-ashraf, 5: 68. It is true that slave girls
were often freeborn girls and women that were captured in a raid and sold into slavery; cf. M.J.
Kister, “On the wife of the goldsmith from Fadak and her progeny”, Le Muséon 92 (1979), 321-30.
But it is highly unlikely that a slave girl from the ‘Amr ibn ‘Awf lived in Mecca unransomed by
her tribe.

77 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh, 1: 262; Mus‘ab al-Zubayri, Nasab Quraysh, 211
(printed Tufayl instead of Su‘l).

78 Al-Magqrizi, Imta‘ al-asma‘ bi-ma li-l-nabi mina l-ahwal wa-I-amwal wa-I-hafada wa-I-mata ",
ed. Muhammad ‘Abd al-Hamid al-Namisi, Beirut: al-‘Ilmiyya, 1420/1999, 6: 192 (she also bore
him a son called Khalid); Ibn al-Kalbi, Jamharat al-nasab, 69 (Khalid’s mother was a slave girl;
al-Sa‘ba’s pedigree is corrupt). The claim that al-Sa‘ba was of the Jahjaba is less accurate; Mus ‘ab
al-Zubayri, Nasab Quraysh, 207 (her grandfather is called here Suql). Talib and Tuwaylib (sic)
sons of Asad ibn ‘Abd al-‘Uzza who were killed in the Fijar war were born by a woman from the
Aws, while Khalid was born by a slave girl; al-Baladhur, Ansab al-ashraf, 5: 30.

79 Al-Zubayr ibn Bakkar, Jamharat nasab Quraysh, 1: 262-3; Mus ‘ab al-Zubay11, Nasab Quraysh,211.
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While there is no evidence of a link between Muhammad and Tuwayt, al-Hawla’
is said to have been a frequent visitor to Muhammad and Khadija. Years later
Muhammad welcomed al-Hawla’ warmly when she visited him in Medina. When
‘A’isha criticized him for the warm welcome, he explained that when he had been
married to Khadija, al-Hawla’ used to visit them.3°

Some of Tuwayt’s offspring lived in Egypt. His son ‘Adi was killed fighting
against the Umayyads in the battle of the Harra.®' Tuwayt had a son called
‘Abdallah®? and another son called ‘Ata’ whose son ‘Uthman was a member of the
Medinan delegation to the caliph Yazid ibn Mu‘awiya.®* ‘Ata’ who lived in Egypt
was nicknamed Ibn al-Sawda’, presumably because his mother was a slave girl. 3
Finally, Tuwayt’s son Dhu’ayb was reportedly a Companion of Muhammad.®
Tuwayt’s descendants were referred to — in a pejorative context — as al-Tuwaytat.
Muhammad’s cousin ‘Abdallah ibn ‘Abbas®® (whose father owned the Jewish
slave girl Majd) complained that in the handing out of the annual allowance
(‘ata’) the anti-caliph Ibn al-Zubayr gave precedence to members of his own
clan, the Asad ibn ‘Abd al-"Uzza. Ibn al-Zubayr began with the Banii Asad and
continued with Ibn ‘Abbas and the rest of the Bant Hashim. As Ibn ‘Abbas bit-
terly put it, Ibn al-Zubayr gave precedence over him (qaddama ‘alayya) to small
subgroups of the Asad (the Humaydat, the Tuwaytat and the Usamat). When the
Umayyad regime was reinstated following Ibn al-Zubayr’s defeat, ‘Abd al-Malik
ibn Marwan changed the order: he handed out the annual allowance to the Banii
‘Abd Shams, then to the Banii Hashim, the Banii al-Muttalib ibn ‘Abd Manaf and
the Banti Nawfal ibn ‘Abd Manaf. Once he finished with the Banii ‘Abd Manaf,
he handed it out to the Banii I-Harith ibn Fihr, and finally to the Banii Asad.
‘Abd al-Malik declared: “I shall give precedence over them [i.e. over the Asad]
to the farthest clan of the Quraysh” (i.e. in genealogical terms, /la-ugaddimanna
‘alayhim ab ‘ad batn min Quraysh).¥

80 Ibn al-Athir, Usd al-ghaba, 7: 76-7.

81 Khalifa ibn Khayyat, 7a rikh, ed. Suhayl Zakkar, Damascus: Wizarat al-Thaqafa wa-1-Siyaha wa-1-
Irshad al-Qawmi, 1968, 1: 295.

82 Ibn al-Kalbi, Jamharat al-nasab, 75.

83 He showed the caliph scars caused by flogging ordered by al-Walid ibn ‘Utba ibn Abi Sufyan (the
caliph’s paternal cousin and his governor in Medina); TMD, 26: 258-9. Elsewhere we are told that
‘Uthman who was a rich man was flogged by ‘Amr ibn al-Zubayr (the rebel caliph’s brother and
enemy who officiated as shurta chief for al-Walid ibn ‘Utba); al-Baladhuri, Ansab al-ashraf, 5: 68.

84 See an entry on ‘Ata’ in Ibn Hajar, Isaba, 4: 505-6.

85 Ibn Hajar, Isaba, 2: 421, where he is erroneously called Dhu’ayb ibn Habib ibn Tuwayt. Ibn Shab-
ba’s Akhbar al-Madina is the only authority quoted in support of his claim to Companion status.
He owned a court in Medina, more precisely in the Musalla near the market that was still held by
his offspring at the time of Ibn Shabba’s informant (Abu Ghassan al-Madani).

86 On whom see now EI3, s.v. ‘Abdallah b. ‘Abbas (Cl. Gilliot).

87 Al-Hazimi, ‘Ujalat al-mubtadi wa-fudalat al-muntaht fi I-nasab, ed. ‘Abdallah Kanniin, Cairo:
al-Hay’a al-‘Amma li-Shu’iin al-Matabi‘ al-Amiriyya, 1384/1965, 50, s.v. al-Humaydi. Tuwayt
is said here erroneously to have been the son of al-Harith ibn Asad instead of Habib ibn Asad.
Regarding the Usamat we are told elsewhere that they were the descendants of Usama ibn Zuhayr
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Conclusions

Two of Khadija’s many paternal cousins were Christians, and a third was born by
a Jewish slave girl who was the property of Muhammad’s uncle ‘Abbas. Consider-
ing Muhammad’s long marriage to Khadija that lasted for a quarter of a century,
her monotheistic cousins belong to Muhammad’s spiritual environment before
the Call.

One of the Christian cousins, ‘Uthman ibn al-Huwayrith, figures prominently
in the tribal history of their clan, the Asad ibn ‘Abd al-'Uzza. The Asad, who
descended from Qusayy ibn Kilab, enjoyed a high degree of political prominence
within the Quraysh tribe.3® They no doubt considered themselves eligible to rule:
Ibn al-Zubayr’s rebellion was probably the most severe challenge that the Umayy-
ads faced. The rebellion was a highlight in the tribal history of the Asad, and the
same is true of ‘Uthman’s attempt to control Mecca before the hijra. The Asad also
remembered that it was no other than ‘Uthman’s cousin Abii Zam‘a who foiled
his attempt.

The internal struggle within the Quraysh was fierce even when it did not come
to bloodshed,* and historiography was yet another battlefield. The memory of
Khadija, ‘Uthman ibn al-Huwayrith and Ibn al-Zubayr was cherished and culti-
vated by the Asad clan and should be evaluated and studied with a critical eye.
Most telling in this context is an account about ‘Uthman’s poisoning at the hands
of the Banti Jafha. Chastised for losing both his kingship and his life, ‘Uthman
answered: “Does anyone escape death? Death while being a king is better than
[death] while being one of the ignoble, the impotent and the redundant”.*°

The differences and contradictions in the accounts about ‘Uthman’s Byzantine
affair are rather natural since they go back to different informants. It is not certain
that ‘Uthman’s control of Mecca was foiled before it even started, and he may
have controlled it for some time before being expelled. One source has it that
he demanded from the Quraysh a tribute in the form of garaz leaves (used for

ibn al-Harith ibn Asad. This Usama is not found in Caskel, 1, no. 19. For a disparaging saying
concerning “the Humaydat and Tuwaytat” see al-Baladhuri, Ansab al-ashraf, 5: 61-2. The ances-
tor of the Humaydat, Humayd ibn Zuhayr ibn al-Harith ibn Asad, is said to have been in charge of
the rifdda or the contribution made by the Quraysh towards the purchase of food for the pilgrims
(i.e. wheat and raisins that were used to prepare the beverage called nabidh); Musab al-Zubayr,
Nasab Quraysh, 212: za ‘amii anna I-rifada kanat fi yadihi. But the claim was probably made by
the Banti Asad or, more specifically, by his offspring.

88 One of them, al-Aswad ibn Abi I-BakhtarT (ibn Hashim ibn al-Harith ibn Asad) was chosen to
lead the prayer in Medina during the war between ‘Alf and Mu‘awiya; Mus ‘ab al-Zubayri, Nasab
Quraysh, 214. Al-Aswad’s father and sister were mentioned earlier, n. 21.

89 Cf. the technique of takaththur employed by Mu awiya; Kister, “The battle of the Harra”, in M.
Rosen-Ayalon (ed.), Studies in Memory of Gaston Wiet, Jerusalem: Institute of Asian and African
Studies, 1977, 44; idem, “Some reports concerning al-Ta’if”, JSAI 1 (1979: 1-18, reprinted in
Kister, Variorum I, no. XI, at 14.

90 Ibn Sa‘id al-Andalusi, Nashwat al-tarab, 1: 351: wa-la’an amiita wa-"smi fi asma’ al-mulitk khayr
min an yakina fi asma’ ahl al-lu’m wa-I- ‘ajz wa-I-fudil.
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tanning hides), clarified butter and untanned skin (ihab), but the other sources
mention customs dues. ‘Uthman’s conversion to Christianity had a clear political
dimension, being connected to his attempt to gain control of the Quraysh with the
backing of the Byzantine Empire.”!

The ‘Uthman affair took place during Muhammad’s long marriage to Khadija
or on the eve of the hijra, when she was no longer alive: reportedly, fighting
between the ‘Amir ibn Lu’ayy and the Asad (or the Qusayy) was only prevented
by the advent of Islam and the war between the Prophet and the Quraysh.

Muhammad did not need ‘Uthman’s experience to know that he could not rely
on his own family for support. One wonders if he also drew political conclusions
from ‘Uthman’s affair, namely that in order to rise to ascendancy he needed the
backing of a “superpower” and that he could not obtain political power (or spread
his own version of monotheism) in his own hometown.?

9

—_

Watt, Muhammad at Mecca, 16, summing up the ‘Uthman affair, says: “Muhammad grew to matu-
rity in a world in which high finance and international politics were inextricably mixed up”. One
could add to it religion as well.

92 See no. 3 in this volume.
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WERE THE GHASSANIDS AND
THE BYZANTINES BEHIND
MUHAMMAD’S HIJRA?!

D. Genequand and C.J. Robin (eds.), Les Jafnides, des rois arabes au service de
Byzance (Vie siecle de |’ére chrétienne), Paris: De Boccard, 2015, 268—86

On 5 April 622, after several years of preparations, Heraclius set out on his cam-
paign to regain the vast Byzantine territories that were under Sassanian occupation.
In June 622 the ‘Aqaba meeting between Muhammad and representatives of the
Medinan tribes Khazraj and Aws — or the Ansar — took place, and towards the
end of September of the same year the hijra occurred. These events were perhaps
linked. In other words, the Ghassanids and the Byzantines may have encouraged
the Medinan Ansar to accept Muhammad in their midst. The Byzantines were
interested in creating a friendly political entity in Medina, while the Khazraj (who
were supported by some of the Aws) were interested in the rich land and water
resources of the Jews in Upper Medina (al-‘Aliya) which they had attempted to
conquer several years earlier.

The goal of the Khazraj in the Battle of Bu‘ath (ca. 617)

In order to understand the motives of the Khazraj we have to go back to the Battle
of Bu‘ath that was the last battle between the Khazraj and the Aws — or rather
between the Khazraj and the Jewish tribes who were supported by the Aws as aux-
iliaries. The precise date of the battle is unknown, but the most common version
dates it to 617 C.E., some five years before the hijra.? The Aws were weaker than

—_

The revised argument was presented at the colloquium “From Jahiliyya to Islam” (Jerusalem,
July 2009). I am indebted to Patricia Crone for her comments on a draft of this study.

For a recent discussion of the ‘Aqaba meeting see M. Yazigi, “'Ali, Muhammad and the ansar:
the issue of succession”, JSS 53 (2008), 279-303, at 292-8, who also discusses earlier — and much
disputed — meetings between Muhammad and the Ansar. Note that ‘Abd al-Muttalib’s wife Nutayla
bint Janab was not of the Khazraj but of the Namir ibn Qasit; Ibn Hazm, Jamharat ansab al-‘arab,
301. Muhammad’s special relationship with the Najjar is reflected in various details of his life after
the hijra, which does not necessarily affect Yazigi’s main argument.

2 Samhudi, Wafa’, 1: 388, for example, says that it took place five years before the hijra, perhaps
giving precedence to Zayd ibn Thabit’s testimony on this matter; Mizz1, Tahdhib al-kamal, 10: 30.
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Figure 3.1 Pre- and Early Islamic Yathrib (Medina)

the Khazraj; moreover, not all of the former took part in the battle.> The Khazraj
were weakened by the absence of ‘Abdallah ibn Ubayy, possibly the strongest

A somewhat less frequently quoted version has it that it took place six years before the hijra. The
latter version is mentioned in connection with Hudayr ibn Simak (the father of Usayd ibn Hudayr,
on whom see more later), the commander of the Aws in the Battle of Bu‘ath; see e.g. TMD, 9: 79.
3 The Haritha subdivision of the Nabit branch did not participate; EP, s.v. “Bu‘ath” (C.E. Bosworth).
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leader among them. They were led by ‘Amr ibn al-Nu‘man of the Bayada subdivi-
sion. On his deathbed the father of the eponyms of the Bayada and of their brothers
Zurayq, ‘Amir ibn Zurayq ibn ‘Abd Haritha, reportedly instructed Bayada to per-
severe in battle and fight valiantly.* ‘Amr ibn al-Nu‘man al-Bayadi® who was later
killed in the battle stated the war goal in unambiguous terms:

‘Amir® settled you in a miserable place between saline and arid land.
I swear by Allah that I shall not have intercourse with a woman until I
settle you in the lands of the Banii Qurayza and Nadir on sweet water
and fine palm dates.”

This is how the tribal tradition of the Khazraj remembered the war goal.
The garb is literary, but ‘Amr’s utterance must have been based on fact. The
Bayada did live near a sabakha or saline land® and there is ample evidence
regarding the excellent orchards and water resources of Nadir and Qurayza
in Upper Medina. Several years later, at the time of the ‘Agaba meeting, the
goal of the Khazraj remained unchanged. They could not achieve it without
outside help.

The dominant role of the Khazraj at the ‘Aqaba meeting
(June 622)

The ‘Aqaba meeting was held during the annual pilgrimage to Mecca that
was attended by several hundred Medinans. Reportedly those of them who

4 Awsd ibnahu Baydda bi-I-sabr fi I-huriib wa-shiddat al-ba 's; Samhudi, Wafa ; 1: 371. The Bayada
and the Zurayq from the Khazraj and the Zafar from the Aws were the slowest among the Khazraj
and Aws to retreat and the fastest to attack: abta uhum farra wa-asra ‘uhum karrra; in every battle
between the Khazraj and Aws the three clans had a clear advantage (fad! bayyin) over the others;
Samhiidi, Wafa', 1: 371-2. Before Islam the warriors among the descendants of Malik ibn Ghadb —
excluding the Zurayq — numbered one thousand; Samhadi, Wafa’, 1: 373. The Bayada were the main
component of the Malik ibn Ghadb. The number is perhaps unreliable, but it gives one an idea of
Bayada’s military strength before Islam.

S Isfahani, Kitab al-aghani, Cairo: Dar al-Kutub, 1345/1927-1394/1974, 17: 119. A more detailed
pedigree appears in Ibn Durayd, Kitab al-ishtigaq, ed. ‘Abd al-Salam Hartin, Cairo: al-Khanyji,
1378/1958, 460: ‘Amr ibn al-Nu‘man ibn Kalada ibn ‘Amr ibn Umayya ibn ‘Amir ibn Bayada;
‘Amr’s son al-Nu‘'man carried the banner (raya) of the Muslims in the Battle of Uhud. Cf. Ibn Hazm,
Jamharat ansab al- ‘arab, 357.

6 le. the previously mentioned ‘Amir ibn Zurayq ibn ‘Abd Haritha, the father of Zurayq and Bayada;
Ibn Hazm, Jamharat ansab al- ‘arab, 356; Caskel, 1, no. 192.

7 Isfahani, Aghant, 17: 119: inna ‘Amiran anzalakum manzil sii’ bayna sabakha wa-mafaza wa-

innahu wa-"llahi la yamassu ra’st ghusl hatta unzilakum manazil bant Qurayza wa-I-Nadir ‘ala

‘adhb al-ma’ wa-karim al-nakhl. For a slightly different wording see Samhudi, Wafa’, 1, 386: inna

Bayada ibn ‘Amr [read: ‘Amir| anzalakum manzil sii’ wa-"llahi ld yamassu ra’si ghuslan [read:

ghuslun) hatta unzilakum manazil bani Qurayza wa-I-Nadir wa-aqtula ruhunahum, wa-kana lahum

ghizar al-miyah wa-kiram al-nakhl.

Samhidi, Wafa', 1: 370: . . . fi adna buyit bani Bayada mimma yalt l-sabakha.

fore]
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concluded with Muhammad the agreement that paved the way to the hijra
numbered 70-odd persons,” some of whom had already converted to Islam.
They were led by al-Bara’ ibn Ma‘rir who belonged to the Khazraj, more
precisely to a subdivision of the Salima branch called ‘Ubayd ibn ‘Adi. On
behalf of the other participants al-Bara’ undertook to protect Muhammad as
they would protect their own wives.!® Al-Bara’’s role is probably historical,
since according to the list of participants, the Salima were the largest Khazrajt
branch attending the meeting. The list still awaits a thorough investigation, but
it gives one an idea of the relative size of the participating groups. Reportedly
no fewer than 28 members of the Salima were among the 70-odd partici-
pants, which makes them by far the largest group. Besides, al-Bara’ was a
tribal leader (rajul sharif) and as such he owned both a “leader’s idol” called
al-Dibaj and a tower-house (ufum).!!

The Khazraj played the leading role at the ‘Aqaba meeting. Of the 70-odd par-
ticipants only 11 (or 12, according to one version) belonged to the Aws, while
the others belonged to the Khazraj.!> Twelve of the participants from both tribes
were appointed naqibs (Arabic: nugabd’) or tribal leaders that guaranteed the
conversion to Islam of their fellow tribesmen. Three of the naqibs were from the
Aws, while nine were from the Khazraj. Differences about the list do not affect
the general picture concerning the roles of the Khazraj and the Aws. Throughout
his Medinan period Muhammad received from the Khazraj far more support than

9 The number should not be taken literally: seventy of the Ansar were reportedly killed in each
of the following battles: Uhud, Bi'r Ma‘tina, Yamama and Jisr Abi ‘Ubayd; L.I. Conrad, “Seven
and the tasbr : On the implications of numerical symbolism for the study of medieval Islamic his-
tory”, JESHO 31 (1988), 4273, at 52.

10 Maqrizi, Imta “ al-asma‘, 1, ed. Mahmiid Muhammad Shakir, Cairo: Lajnat al-Ta’lif wa-1-Tar-

jama wa-1-Nashr, 1941, 35-6: . . . wa-za Tmuhum al-Bara’ ibn Ma ‘riir . . . fa-akhadha [-Bara’

ibn Ma ‘rar bi-yad rasil allah wa-qala wa-’lladhi ba ‘athaka bi-l-haqq la-namna ‘annaka

mimmd namna ‘u minhu uzurand fa-bayi ‘na ya rasil allah fa-nahnu wa-"llahi ahl al-harb.

Naturally none other than the Salima were behind the claim that al-Bara’ was the first to

shake Muhammad’s hand at that meeting; see Ibn Hisham, Sira (Wiistenfeld), 309: wa-huwa

lladht yaz ‘umu banii Salima annahu awwal man daraba ‘ald yad rasil allah wa-sharata lahu
wa-shtarata ‘alayhi. At this point we find Aba 1-Haytham ibn al-Tayyihan’s intervention
regarding the hibal; cf. Lecker, “Yahiid/‘uhid: A variant reading in the story of the ‘Aqaba

meeting”, Le Muséon 109 (1996), 169-84.

Lecker, “Idol worship in pre-Islamic Medina (Yathrib)”, Le Muséon 106 (1993), 33146, at 336,

338. Instead of al-Ashnaq (338), read: al-Ashnaf; Samhuidi, Wafa’, 1: 363. The Salima lived in the

north-west of the cluster of towns that was still called at that time Yathrib after one of these towns

(see map on p. 38).

12 A detailed study of the list is not undertaken here. But it should be remarked that al-Kalbi replaced
Nuhayr ibn al-Haytham of the Haritha with Sa‘d ibn Zayd of the ‘Abd al-Ashhal (i.e. the change
was within the Nabit branch of the Aws) and that another participant is added, bringing the total
number of participants from the Aws to 12: Qatada ibn al-Nu‘'man of the Zafar; Baladhuri, Ansab
al-ashraf, 1, ed. Muhammad Hamidullah, Cairo: Dar al-Ma arif, 1959, 240-2. The Zafar too
belonged to the Nabit.

1

—_
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he received from the Aws. Suffice it to mention that before the Battle of the Ditch
and the massacre of the Qurayza that followed it, three out of the five branches
of the Aws, namely those of the Aws Allah group that lived in the eastern side of
Upper Medina, were not Muslim.!* There was opposition to Muhammad among
the Khazraj too, but in general the Khazraj embraced Islam at an early stage of
Muhammad’s activity in Medina.

The three Aws Allah branches were not represented at the ‘Aqaba meeting.
According to Ibn Hisham, six of the eleven participants who belonged to the
Aws were from the Nabit branch, while five belonged to the ‘Amr ibn ‘Awf
branch. The territories of these two branches were remote from each other: the
Nabit lived in northern Medina or rather in the north of Lower Medina (Safila),
their northernmost subdivision being the Haritha. The ‘Amr ibn ‘Awf lived in
southern Medina, more precisely in the town of Quba’ in the western side of
Upper Medina.

The participants from the Aws were not central figures in their tribe with the
exception of Usayd ibn Hudayr who was the nagib of the ‘Abd al-Ashhal:'* his
father Hudayr was in command of the Aws in the Battle of Bu‘ath. Usayd’s mother —
according to the less flattering, and hence more reliable version regarding her
pedigree — belonged to the Jewish tribe Za‘tra’.!®

Two more participants are listed as members of the ‘Abd al-Ashhal. Both lived
in Ratij close to the territory of the ‘Abd al-Ashhal. One of them, Salama ibn
Salama, was of the Za‘0ra’ as is shown by his pedigree.'® The other was Abi
1-Haytham ibn al-Tayyihan, said to be a client of the ‘Abd al-Ashhal from the Bali
tribe, one of the tribes of the Quda‘a federation,!” who according to some was a

13 An apologetic account protecting the image of the Aws Allah leader Abli Qays has it that he had
intended to convert to Islam but changed his mind as a result of a sarcastic remark by ‘Abdallah ibn
Ubayy (of the Khazraj, more precisely the Hubla subdivision of the ‘Awf ibn al-Khazraj branch):
“By God, you are tired of [literally: you hated] fighting the Khazraj” (karihta harb al-Khazraj),
Lecker, Muslims, Jews and Pagans: Studies on Early Islamic Medina, Leiden: Brill, 1995, 158-9.

14 Samhudi, Wafa’, 1: 404.

15 According to Wagqidi, she descended from Zayd ibn ‘Abd al-Ashhal, while according to Ibn
al-Qaddah (on whom see GAS, 1:268), she descended from Za‘tira’ ibn ‘Abd al-Ashhal —in the latter
version the Za‘tira’ are assimilated into the ‘Abd al-Ashhal; TMD, 9: 79; Mizzi, Tahdhib al-kamal,
3:247. Tt is no accident that Usayd, one of the literate Medinans who were educated at the Jewish
Bayt al-Midras (Lecker, “Zayd b. Thabit, ‘a Jew with two sidelocks’: Judaism and literacy in pre-
Islamic Medina [Yathrib]”, JNES 56 [1997], 25973, at 265-6, 268, 271), and ‘Abbad ibn Bishr
who was from the Za'tGira’ (Ibn Hajar, Isaba, 3: 611) inquired Muhammad about intercourse with
menstruating women which is forbidden by Jewish Law; see Khattabi, Gharib al-hadith, ed. *Abd
al-Karim Ibrahim al-‘Azbawi, Mecca: Jami‘at Umm al-Qura, 1402/1982-1403/1983, 3: 27: . ..
ataya rasil allah fa-sta’dhanahu fi ityan al-nisa’ fi I-mahid khilafan li-l-yahid.

16 Salama ibn Salama ibn Wagqsh ibn Zughba ibn Za'Gra’ ibn ‘Abd al-Ashhal.

17 The presence of members of the Bali tribe at the ‘Aqaba meeting (other tribe members will
be mentioned later) may be significant for us: parts of the Bali living in northern Arabia, and
other tribes of the Quda‘a federation living in the same area, were allied with the Byzantines;
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naqtb.'® His legal status and his role as nagib are in fact linked. Abal I-Haytham
is said elsewhere to have belonged to the Za'tra’ “the brothers of the ‘Abd al-
Ashhal”,'® in which case he was not a client but a full-fledged member of the
Aws, more precisely the Nabit branch. The claim that Abtu 1-Haytham’s father,
al-Tayyihan ibn Malik ibn “Atik, descended from Za‘tra’ ibn Jusham goes back to
Abt 1-Haytham’s children. Their claim was supported by al-Kalbt, and Baladhurt
pronounced it “more correct”.?’ However, four of the historians quoted in Abil
1-Haytham’s entry in Ibn Sa‘d’s biographical dictionary stated that Abti 1-Haytham
was a client (halif) of the ‘Abd al-Ashhal from the Bali. Their statement is reli-
able: a flattering family claim should be rejected when it contradicts a less flatter-
ing one made by another source. The dissenting voice was that of Ibn al-Qaddah
(‘Abdallah ibn Muhammad ibn ‘Umara, or Ibn ‘Umara), according to whom Abii
1-Haytham was a full-fledged member of the Aws (mina I-Aws min anfusihim). He
also provided Abti 1-Haytham with a pedigree going back to the Nabit; his mother
who also bore his brother ‘Ubayd/‘ Atik was of the Za'Gra’ ibn Jusham, the broth-
ers of ‘Abd al-Ashhal ibn Jusham.?!

M.J. Kister, “Kuda‘a”, in Kister, Variorum III, no. III, 9: “The expedition against the Bali sent out
in 8 A.H. was intended to gain their allegiance and their assistance for the Muslim community.
It was essential for the latter to secure the co-operation of the Bali who dwelt in the northern
regions of the Arabian Peninsula and controlled the road to Mecca and Medina, several of their
members also being in the service of the Byzantine army: the commander of the troop which
fought the Muslim force at Mu’ta was a Balawi. It was a shrewd decision by the Prophet to
appoint ‘Amr ibn al-‘As, whose mother was from the Bali, as commander of the Muslim force”.

18 Ibn Sa‘d, al-Tabagat al-kubra, Beirut: Dar Sadir & Dar Bayrit, 1380/1960—1388/1968, 3: 448,
argues that there was unanimity about this: wa-huwa ahad al-nugabd’ al-ithnay ‘ashara ajma ‘it
[sic] ‘ala dhalika kulluhum. Waqidi and others said that Abl I-Haytham’s brother ‘Ubayd/‘Atik
was one of the 70 Ansar who took part in the ‘Aqaba meeting; Ibn Sa‘d, Tabagat, 3: 449. Ibn
Hisham does not list Abli I-Haytham as a naqib, while Baladhuri says that he was one, prob-
ably relying on the testimony of Abii 1-Haytham’s offspring; Baladhuri, Ansab al-ashraf, 1: 240;
Magqrizi, Imta‘, 37. Elsewhere we find the full-fledged member of the ‘Amr ibn ‘Awf, Rifa‘a ibn
‘Abd al-Mundhir and their client Abt 1-Haytham competing (in the literary sense) for the position
of the third naqib of the Aws. In Samhiid’s opinion, if Abil 1-Haytham was a naqib, this would
make him the second naqib of the ‘Abd al-Ashhal “since he was one of them [i.e. he was not their
client] as the experts [the ak/ al- ilm mentioned earlier in Samhtidi’s text] have stated” (fa-innahu
minhum wa-qad sarrahii bihi); Samhudi, Wafa’, 1: 404.

19 Ibid. For Za‘tra’ said to be a batn or subdivision alongside the other subdivisions of the Nabit see
Ibn Hazm, Jamharat ansab al- ‘arab, 338, who adds that they are the people of Ratij: wa-hum ahl
Ratij. This should not be taken to mean that they were the only inhabitants of Ratij, because we
know from other sources of other inhabitants of Ratij. For Za'tira’ ibn Jusham, the brother of ‘Abd
al-Ashhal ibn Jusham, see e.g. Ibn Hazm, Jamharat ansab al- ‘arab, 340; also ibid., 471, where
the Za‘tra’ are assimilated into the ‘Abd al-Ashhal: one of the butiin or subdivisions of the ‘Abd
al-Ashhal was Banti Wagsh ibn Zughba ibn Za“tra’ ibn ‘Abd al-Ashhal.

20 Baladhurl, Ansab al-ashrdf, 1: 240.

21 Ibn Sa‘d, Tabagat, 3: 447-9. Abi 1-Haytham’s alleged utterance (ibid., 447: law infalagat ‘anni
rawtha la-"ntasabtu ilayha, mahyaya wa-mamati li-bani ‘Abd al-Ashhal) speaks for itself: a full-
fledged member of the ‘Abd al-Ashhal was in no need of such statement. But admittedly it may
reflect a change in his affiliation that took place during his lifetime.
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The dispute over Abii I-Haytham’s origin and that of his brother continued in
later periods.? In the section of his genealogy book dealing with the Za‘fira’ Ibn
Hazm mentions several prominent tribe members, including Abii 1-Haytham who
is said to have taken part both in the ‘Aqaba meeting, in which he was a naqib,
and in the Battle of Badr. Ibn Hazm also mentions a brother of Abii I-Haytham. “It
was said that they were both clients of the Ansar from the Quda‘a. But this is no
doubt wrong because none of the nagibs was a client; they were all full-fledged
members of their tribes”.?

There are conflicting statements regarding the genealogy of the Za‘dira’
which may reflect shifts in their affiliation; after all, genealogy adapts to
changing circumstances on the ground. However, Za‘lira’ is a rare case of
a real Jewish name among the names of Arabian Jewish tribes and individu-
als and it has a definitely Jewish-Aramaic form.?* It is unlikely that there
was in Medina another group called Za‘tira’, which leads to the conclusion
that Muhammad’s Companions whose pedigrees included the name Za‘dira’
belonged to this Jewish tribe.

There are also conflicting reports regarding Za‘tira’’s territory which may
reflect different stages in their settlement; tribal groups in Medina sometimes
moved from one place to another.’ The Za‘aira’ are known to have lived near
Mashrabat Umm Ibrahim (see map),?® but when Muhammad came to Medina,
they were probably living in Ratij: Ibn Hazm remarks — probably with regard
to the eve of Islam and the early Islamic period — that the Za‘Gra’ were the
people of Ratij.?’

The shift in the tribal affiliation of the Za‘tira’ is reflected in a remark made
by Samhiidi in the chapter on the manazil or tribal territories of the Ansar. He
concludes the description of the mandzil of the subdivisions (butiin) of the Nabit
branch with Ibn Hazm’s claim that the Za'tra’ were one of the Nabit subdivisions

22 Its background could have been the controversy over the number of Muhammad’s Companions in
the respective camps of “Ali and Mu‘awiya: some claimed that he died in Siffin fighting alongside
‘Alf; Ibn Sa‘d, Tabagat, 3: 448-9.

23 Ibn Hazm, Jamharat ansab al-‘arab, 340 (Za‘tra’ ibn Jusham ibn al-Harith, the brothers of the
Banii ‘Abd al-Ashhal ibn Jusham ibn al-Harith): gila innahuma halifani li-l-Ansar min Quda ‘a
wa-hadha khata’ bi-la shakk liannahu lam yakun ahad mina I-nuqaba’ halifan wa-innama kana
I-nuqaba’ mina I-samim al-sarth. The text preceding this comment is garbled and includes two
versions regarding the brother’s name, ‘Atik and ‘Ubayd, as if they were names of two different
persons. For an entry on ‘Ubayd/‘Atik see Ibn Sa‘d, Tabagat, 3: 449.

24 Th. Noldeke, Beitrdge zur Kenntnis der Poesie der alten Araber, Hannover, 1864, 55-6 (the name
has “ein entschieden Jiidisch-Araméiisches Geprage”).

25 See later the case of the Shutayba.

26 Samhtdi, Wafa’, 1: 305 (in the list of the Jewish tribes of Medina): wa-minha banii Za ura ‘inda
Mashrabat Umm Ibrahim. Samhudi adds that they were the owners of the tower-house (ufum) near
the Mashraba. For an attempt to identify this tower-house with ruins north of the Mashraba see
ibid., 3: 176.

27 Ibn Hazm, Jamharat ansab al- ‘arab, 338: wa-hum ahl Ratij. Admittedly, the possibility that the
Za‘tra’ split, with some of them remaining near the Mashraba, cannot be ruled out.
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and the brothers of the ‘Abd al-Ashhal. Samhidi says that Ibn Zabala did not men-
tion the Za‘tGira’ among these subdivisions or indeed among the subdivisions of the
Ansar.?® Samhiidi does not explain why this is so. But of course the mention of the
Za‘ura’ among the Ansar would have been superfluous since Ibn Zabala included
them in the list of Jewish tribes.

Abtu 1-Haytham lived in Ratij: he was the owner of Bi’r Jasim or Jasiim in
Ratij which is mentioned in connection with the mosque of Ratij. Muhammad
reportedly prayed in Abl 1-Haytham’s orchard (i.e. the orchard irrigated by
Bi’'r Jasim).?

As to the three participants from the Haritha, Zuhayr ibn Rafi* and Nuhayr ibn
al-Haytham were full-fledged members of the Haritha,>® while Abtu Burda ibn
Niyar was a client of the Haritha from the Balt.

Among the participants from ‘Amr ibn ‘Awf we find Sa‘d ibn Khaythama who
is said to have been one of the two nagibs of the ‘Amr ibn ‘Awf. In fact he did not
belong to the ‘Amr ibn ‘Awf but to the Banii I-Salm that split from the Aws Allah
group and moved to Quba’, the town of the ‘Amr ibn ‘Awf.3! Two other persons
were full-fledged members of the ‘Amr ibn ‘Awf: Rifa‘a ibn ‘Abd al-Mundhir of
the Umayya ibn Zayd subdivision who was their other nagib*? and ‘Abdallah ibn
Jubayr of the Tha‘laba subdivision. The other two participants from the ‘Amr ibn
‘Awf were clients from the Bali, namely Ma‘n ibn ‘Adi and ‘Uwaym ibn Sa‘ida.
More precisely, the latter belonged to the Hishna tribe; one of his fathers converted
to Judaism in Tayma’ in northern Arabia.*

At that time support for Muhammad in Quba’ was limited since the ‘Amr ibn
‘Awf were divided with regard to him. Upon his arrival at Medina Muhammad
(together with some of his Companions) settled in Quba’. But shortly afterwards
he was forced to leave it and move to Lower Medina because during the night
impudent unspecified persons from the ‘Amr ibn ‘Awf pelted with stones the
house in which he stayed.*

While support for Muhammad in Quba’ in the western side of Upper
Medina was limited, the eastern side of Upper Medina that was inhabited by
the Jewish tribes and the Aws Allah group remained a bastion of opposition to
Muhammad for at least half of his Medinan period. At the same time the Nabit

28 Samhudi, Wafa’, 1: 347.

29 Ibid., 3: 225.

30 More precisely, the latter was of the Majda‘a ibn Haritha as is shown by his pedigree. Some called

him Buhayr.

Lecker, Muslims, Jews and pagans, 28-31. The claim that he was a naqib was made by his family,

while others replaced him with Rifa‘a ibn ‘Abd al-Mundhir; ibid., 29, n. 27.

32 Samhudi, Wafa’, 1: 404, who calls him Rifa‘a ibn al-Mundhir.

33 Ibn Hisham, Sira (Wiistenfeld), 305—6; Lecker, Muslims, Jews and pagans, 63-7.

34 Ya'qubi, 7a rikh, ed. M. Th. Houtsma, Leiden: Brill, 1969, 2: 41: . . . fa-makatha ayyaman thumma
kana sufaha’ bant ‘Amr ibn ‘Awf wa-mundafiqiihum yarjuminahu fi I-layl, fa-lamma ra’a dhalika
qala ma hadha l-jiwar fa- rtahala ‘anhum.

3
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who lived in northern Medina were rather unflinching in their support; they
appear to have been Muhammad’s closest allies among the Aws throughout
the Medinan period.

In sum, the members and clients of the Aws who participated in the ‘Aqaba
meeting lived in northern Medina and in Quba’. In any case, the credit for the
‘Aqaba meeting mainly belongs to the Khazraj.

The links between the Khazraj and Ghassan

Having established that the Khazraj played the leading role at the ‘Aqaba meeting,
let us explore the evidence regarding links between them and the Ghassanids. It
is found in the genealogical literature that is often neglected in modern research
although it can contribute to our understanding of Muhammad’s life and time.>
The genealogy books occasionally take account of splinters of tribes regardless
of their size. This is particularly true in the case of the Ansar whose tribes are
described in much detail.

It is sometimes claimed that both the Khazraj and the Aws were Ghassanid, in
other words that they were among the tribes that formed the tribal alliance called
Ghassan. Ibn ‘Abd al-Barr, for example, says that all of the Khazraj and the Aws
are Ghassanid with the exception of two clans, one from the Aws and the other
from the Khazraj, which lived in ‘Uman and belonged to the Azd.>* However,
according to the generally held view, the Ansar were not part of the Ghassanid
alliance.

The genealogical literature reveals that before Islam certain tribal groups from
the Khazraj immigrated from Medina to the Sham (Syria), and in one case a group
immigrated from the Sham to Medina and joined the Khazraj. No such links
between the Aws and Ghassan could be found.

The Khazraj were divided into five branches’” at least three of which were
linked to Ghassan, namely the Bant 1-Harith ibn al-Khazraj, the Banii Zurayq (who

35 For example, why did Bashir ibn Sa‘d of the Khazraj support Quraysh’s claim to exclusivity in
power at Saqifat BanT Sa‘ida, against his fellow Khazraji Sa‘d ibn ‘Ubada? Because Quraysh’s
candidate and future caliph Abt Bakr had married into Bashir’s tribal group, the Malik al-Agharr;
see EI%, s.v. Bashir b. Sa‘d (M. Lecker).

36 Seee.g. Ibn ‘Abd al-Bart, al-Inbah ‘ald qaba il al-ruwat, Cairo: al-Qudst, 1350/1931 (bound with
al-Qasd wa-I-amam by the same author), 106: wa-kull al-Aws wa-I-Khazraj Ghassant illa ma kana
minhum bi- ‘Uman mina I-Aws, banii ‘Amir ibn al-Nabit ibn Malik ibn al-Aws, wa-mina I-Khazraj
banii [-8a’ib ibn Qatan ibn ‘Awfibn al-Khazraj, fa-hd'ula’i mina I-Aws wa-1-Khazraj Azdiyyiina
bi- ‘Uman. The Banti 1-Sa’ib appear in Ibn Hazm, Jamharat ansab al-‘arab, 353: the descendants
of al-S@’ib were in ‘Uman, and hence they did not belong to the Ansar. See the ‘Amir ibn al-Nabit
in Caskel, 1, no. 179. For verses about the alleged Ghassanid affiliation of the Ansar see e.g. Ibn
‘Abd al-Barr, Inbah, 107-8. For the opposite claim, according to which the Khazraj and the Aws
were not of Ghassan, see Ibn Hazm, Jamharat ansab al- ‘arab, 331.

37 EI? s.v. al- Khazradj (M.W. Watt).
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descended from Jusham ibn al-Khazraj) and the Banii 1-Najjar (who descended
from ‘Amr ibn al-Khazraj).

The Banu 1-Harith were divided into six subdivisions, no less than three of
which were linked to Ghassan in one way or another. Jardash ibn al-Harith ibn al-
Khazraj adopted a Ghassanid genealogy.3® Obviously, although the Jardash were
assimilated into Ghassan, the genealogists remembered their former affiliation to
al-Harith ibn al-Khazraj.

We now turn to the offspring of another son of al-Harith ibn al-Khazraj whose
name was al-Khazraj: the Banu ‘Amir ibn Tha‘laba (ibn Ka'b ibn al-Khazraj
ibn al-Harith ibn al-Khazraj) and their “uncles”, the Banu ‘Adt ibn Ka‘b (ibn
al-Khazraj ibn al-Harith ibn al-Khazraj)** went with Ghassan to the Sham in
the Jahiliyya, “and they are all there” except two men from the Bani ‘Adt ibn
Ka‘b. The two who lived in Medina were Abii 1-Darda’ who was a naqib at the
‘Agaba meeting and his uncle, Subay ibn Qays.*’ One assumes that the com-
munications channels between the naqib Abt 1-Darda’ and his Ghassanid rela-
tives in the Sham were open. No wonder that Abii 1-Darda’ was familiar with
building techniques practised in the Sham: when Muhammad wanted to build
his mosque in Medina, Abti I-Darda’ and another member of the Banii 1-Harith
ibn al-Khazraj, namely ‘Abdallah ibn Rawaha (who descended from ‘Amir’s
brother Malik al-Agharr) suggested that it be built “in the style of building that
was common in the Sham” and that the task be divided among the Ansar.*!
Presumably they had in mind a church.

A member of the ‘Ad1ibn Ka‘b who lived in the Abbasid period was still referred
to as al-Ghassant: it is reported that the ‘Adi ibn Ka‘b went (before the advent of
Islam) to the Sham; one of them was ‘Asim ibn ‘Utba al-Ghassani.*? ‘Asim was a

38 Dakhala fi Ghassan; Ibn Hazm, Jamharat ansab al- ‘arab, 361; Caskel, 1, no. 188; 2: 258 (Zweig
der Hazrag; den Gassan in Syrien angeschlossen).

39 They were their uncles in the sense that their eponym ‘Adi was the brother of ‘Amir’s father,
Tha‘laba; Caskel, 1, no. 188.

40 Tbn Hazm, Jamharat ansab al-‘arab, 362-3: sarat ‘Amir ila I-Sham ma ‘a Ghassan wa-sara aydan

‘ammuha ‘Adi ibn Ka'b ibn al-Khazraj ibn al-Harith ibn al-Khazraj ila I-Sham ma ‘a Ghassan fa-hum

kulluhum hunalika illa anna rajulayni min bant ‘Adr kana bi-I-Madina wa-huma Abi [-Darda’ . . .

nagqib . . . wa-Subay ‘ibn Qays . . . . Ibn al-Kalbi, Nasab, 1: 404, says about the ‘Amir: sarii ila I-Sham

ma ‘a Ghassan fi [-jahiliyya. Subay ibn Qays (there are different versions concerning his grandfather’s
name) appears in the Companion dictionaries together with his brother ‘Abbad. See e.g. Ibn Sa‘d,

Tabagat, 3: 533 (this is the only source that calls Subay‘’s brother ‘Ubada instead of ‘Abbad). These

paternal uncles of Abt I-Darda’ are said to have fought in the Battle of Badr. A third brother called

Zayd was not a Badri.

‘Ala bunyan al-Sham nagsimu dhalika ‘ala I-Ansar; Ton Rusta, al-A ‘lag al-nafisa, ed. M.J. de

Goeje, Leiden: Brill, 1982, 66.

42 Ibn ‘Abd al-Barr, Inbah, 106-7: wa-qad shadhdha ‘ani -Khazraj qabil min qaba’iliha kanat
daruhum al-Sham fa-hum Ghassaniyyina wa-laysi fi I-Ansar illa rajulayni minhum kana bi-I-
Madina fa-aslama wa-nasard ma ‘a gqawmihimda mina I-Ansar ahaduhuma Abii I-Darda’ wa-amma
l-qabil nafsuhu fa-Ghassani . . . wa-minhum ‘Asim ibn ‘Utba al-Ghassani.

4
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contemporary of the poet Salm al-Khasir (d. 186/802) whose panegyric for ‘Asim
includes a reference to Ghassan.¥ ‘Asim’s grandson Abii 1-Samra’ al-Ghassani
accompanied ‘Abdallah ibn Tahir (d. 230/844) when Ma’min appointed the latter
as the governor of Egypt.*

The genealogists provide details about the internal division of the ‘Adi ibn
Ka‘b regardless of the fact that they lived in the Sham: the descendants of his son
‘Amir ibn ‘Adi were divided into two groups, al-asihha’ or “the sound ones” that
included three subdivisions, and al-ahlaf or “the confederates” that included four
subdivisions; presumably the latter were less prestigious than the former. But it
is stressed that none of these subdivisions of the ‘Adi — or rather of the ‘Amir ibn
‘Adi — were entitled to be called Ansar.*

The details about yet another son of al-Harith ibn al-Khazraj, namely Sakhr ibn
al-Harith, are also relevant for us here. None of Sakhr’s offspring was an Ansart
since they had left for the Sham (i.e. before the hijra).*®

We now turn to another branch of the Khazraj known to have had contacts
with Ghassan, namely the Jusham ibn al-Khazraj, among whom we find a clan
that immigrated to the Sham.*” The Jusham branch was made of the Zurayq
and the Bayada. A subdivision of the former, the Bant ‘Awf ibn Zurayq, left
Medina for the Sham shortly before the advent of Islam “and they assert that
there are there [i.e. in the Sham] people from among them”.*® In the Sham they
were probably associated with Ghassan, as is shown by a case of a disputed
bequest brought before the caliph ‘Umar: an orchard in Medina called Bi'r
Jusham*® belonged to a young boy from Ghassan whose inheritor(s) lived in
the Sham. But the boy also had a female paternal cousin in Medina, namely a
woman of the Banii Zurayq.>°

43 Isfahani, Kitab al-Aghant, 21, ed. R. Brinnow, Leiden: Brill, 1888, 115-16: al-jiadu fi Qahtanin,
ma bagiyat Ghassanu. On Salm see EP, s.v. Salm b. ‘Amr al-Khasir (G.J.H. van Gelder).

44 TMD, 8: 179-80. On ‘Abdallah ibn Tahir see EI%, s.v. (M. Marin).

45 Ibn Hazm, Jamharat ansab al- ‘arab, 363: laysa ahad minhum mina I-Ansar hasha man dhakarna
fa-qat. In Caskel, 1, no. 188, there is a slight discrepancy: the ahlaf and asihha’ subdivisions are
presented as descendants of ‘Amira ibn ‘Adi, while in fact they descended from his brother ‘Amir
ibn ‘Adi.

46 Tbn al-Kalbi, Nasab Ma ‘add wa-I-yaman al-kabir, ed. Naji Hasan, Beirut: ‘Alam al-Kutub & Mak-
tabat al-Nahda al-"Arabiyya, 1408/1988, 1: 404, says about the Sakhr: lam yansur minhum ahad,
sari ila I-Sham.

47 Caskel, 1, nos. 190, 192.

48 Samhadi, Wafa’, 1:371: wa-kharajat banii ‘Awfibn Zurayq qubayl al-islam ila I-Sham fa-yaz ‘umiina
anna hunaka nasan minhum.

49 It was possibly one of the estates (amwal) of al-Jurf; Samhadi, Wafa’, 4: 208.

50 Ibid., 137, quoting from Malik’s Muwatta’ a report going back to ‘Amr ibn Sulaym al-Zuraqi
whose mother was the beneficiary of ‘Umar’s ruling: inna huna ghulaman yafa ‘an lam yahtalim
min Ghassan wa-warithuhu bi-I-Sham wa-huwa dhii mal wa-laysa lahu ha huna illa ibnat ‘amm
lahu. “Umar ordered that the boy bequeath his property, namely Bi'r Jusham, to his cousin and
it was sold for thirty thousand dirham. Samhiidi remarks that the account is corroborated by Abu
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Still within the Jusham ibn al-Khazraj we find another clan that “went with
Ghassan to the Sham”. They were the Bant 1-Hisma (ibn Malik ibn Ghadb ibn
Jusham ibn al-Khazraj).>! A remote relative of the Banii 1-Hisma was Abii Jubayla,
the Ghassanid king whom Malik ibn al-‘Ajlan reportedly brought to Medina in
order to fight the Jews.>

We now arrive at the third Khazraj branch that was associated with Ghassan,
namely the ‘Amr ibn al-Khazraj, more precisely the Najjar. Here we find a
case of immigration in the opposite direction: among the Najjar there was a
family (ahl bayt) from Ghassan, more precisely from the Bant 1-Mubharriq (or
al-Harith al-Muharriq).3 This connection with Ghassan is significant because of
Muhammad’s family relations with the Najjar: his grandfather’s mother Salma
was one of them. Incidentally, Salma was a relative of Sawda whom Muhammad
married several months before the hijra® in a move meant to strengthen his link
with the Najjar, and through them with the Khazraj as a whole. The Ghassanid
family that lived among the Najjar may have been Jewish: as we shall see,
there were in Medina other descendants of al-Harith al-Muharriq, namely the
Tha‘laba ibn al-Fityawn, who were Jewish.

These dissociated snippets of information regarding links between the Khazraj
and Ghassan are reliable. The communications channels between the Khazraj and
Ghassan were open, and hence the assumption that the latter played a role at the
‘Agaba meeting is not far-fetched.

Ghassan in the umma agreement (ca. 623 C.E.)

The umma agreement (or the so-called “Constitution of Medina”) provides
independent evidence that Ghassanid tribal groups cooperated with Muhammad
after his arrival at Medina. The agreement is included in Muhammad’s biography

Jubayla’s pedigree (see what follows), according to which he was the son of ‘Abdallah ibn Habib
(etc.) — in other words, a relative of the Zurayq: fa-yata ayyadu bihi ma sabaqa.

51 Ibn al-Kalbi, Nasab, 1: 419, has al-Hismi, while Caskel, 1, no. 192, has al-Hisma.

52 Abu Jubayla ibn ‘Abdallah ibn Habib ibn ‘Abd Haritha ibn Malik ibn Ghadb ibn Jusham ibn al-
Khazraj; Ibn Hazm, Jamharat ansab al- ‘arab, 356, has li-qatl where one expects /i-gital; Samhudi,
Wafa’, 4:137; 1: 329, quoting Ibn Hazm. Samhtidi remarks that Abt Jubayla’s Khazraji pedigree is
doubtful because none of the Khazraj clans was of Ghassan, and that the widely accepted version
regarding his descent shows him to have been one of the Jafha: wa-fihi nazar idh laysa min butiin
al-Khazraj Ghassant . See also Samhudi, Wafa’, 1: 327: wa-qala ba ‘duhum kana Abii Jubayla min
wuld Jafna ibn ‘Amr ibn ‘Amir qad asaba mulkan bi-I-Sham wa-sharafan. However, Abil Jubayla’s
slightly obscure pedigree is far more trustworthy than the one that makes him a member of the
kingly family Jafna. There is no doubt that Abl Jubayla was an historical figure, but a thorough
discussion of him cannot be undertaken here.

53 Ibn ‘Abd al-Barr, Inbah, 107: wa-min Ghassan banii Muharriq wa-huwa I-Harith ibn ‘Amr ibn
‘Amir minhum ahl bayt fi I-Ansar fi bani I-Najjar. No chronology is given, but the account probably
relates to the eve of Islam.

54 Qabla I-hijra bi-ashhur; Baladhurl, Ansab al-ashraf, 1: 407. See in more detail later, no. 4.
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among the events of the first year after the hijra. We are concerned here with the
list of participants found in the latter part of the agreement that holds a treaty
with certain Jewish groups and several non-Jewish ones that were associated
with these groups.

28. The Jews of Banli ‘Awf are secure from the mu 'miniin. The Jews have their
religion and the muslimiin have theirs. [This applies to] their allies and their
persons. But whoever acts unjustly and sins will only destroy himself and his
agnates.

29. The Jews of the Banii 1-Najjar have the same [rights] as the Jews of Bant
‘Awf.

30. The Jews of Banii I-Harith have the same [rights] as the Jews of Banii ‘Awf.

31. The Jews of Banii Sa‘ida have the same [rights] as the Jews of Bant ‘Awf.

32. The Jews of Banii Jusham have the same [rights] as the Jews of Bani ‘Awf.

33. The Jews of Banii I-Aws have the same [rights] as the Jews of Bant ‘Awf.

34. The Jews of Banii Tha‘laba have the same [rights] as the Jews of Bani
‘Awf. But whoever acts unjustly and sins will only destroy himself and his
agnates.

35. The Jafna are a tribal group of the Tha‘laba and are on a par with them.

36. The Banii I-Shutayba have the same [rights] as the Jews of Bant ‘Awf.

28-32 refer to the Khazraj, while 33 refers to the Aws. The three groups that con-
cern us here are in 34-36. The Tha‘laba were Jewish, as is explicitly stated, while
the Jafna and the Shutayba were non-Jewish clans associated with the Jews.
All three groups were Ghassanid. The Tha‘laba (or Tha‘laba ibn al-Fityawn,
as they are often referred to) were of the Azd branch al-Harith al-Muharriq
that was among the components of the Ghassanid tribal alliance. The Tha‘laba
ibn al-Fityawn lived in the town of Zuhra (see map) and were no doubt identi-
cal with the Banti Tha‘laba from Ghassan who fought in the Battle of Bu‘ath
alongside the alliance of the Nadir, the Qurayza and the Aws. Their participation
in the umma agreement shows that after the hijra they were in Muhammad’s
camp.>® There is nothing unusual about the existence of Jewish Ghassanids:
Ghassan was a tribal alliance, not a religious one, and hence a Ghassanid could
be a Christian, a Jew or an idol worshipper, as most of them presumably were
on the eve of Islam.>

55 Also the previously mentioned Jewish tribe Za‘Gra’ who were “from Ghassan” fought alongside
the Jews and the Aws in the Battle of Bu‘ath; Lecker, The ‘Constitution of Medina’: Muhammad s
First Legal Document, Princeton: Darwin Press, 2004, 76—7: wa-dakhalat ma ‘ahum qabd’il min
ahl al-Madina minhum banii Tha laba wa-hum min Ghassan wa-banii Za ura’ wa-hum min
Ghassan.

56 For Ghassanids who converted to Judaism see Lecker, “Judaism among Kinda and the ridda of
Kinda”, JAOS 115 (1995), 635-50, at 635. The Jewish king of Tayma’ al-Samaw’al ibn ‘Adiya’
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The non-Jewish Jafna (35) were not identical to the ruling house of Ghassan but
clients of Jafni descent who lived in Ratij.>’

Finally, also the Shutayba were a tribal group from Ghassan.*® Like the Jafna,
they lived in Ratij where they settled after having lived in two other places in the
area of Medina. After they had arrived from the Sham, they settled in Maytan
which did not agree with them. They shifted to a place close to Judhman, and
finally settled in Ratij, becoming one of the three tribes that inhabited it.>® When
Muhammad came to Medina, they were probably in Ratij.*

The participation of three Ghassanid groups in the umma agreement indi-
cates that shortly after his arrival at Medina Muhammad was backed by the
Ghassanids — and by their Byzantine overlords.

Were the Ghassanids and the Byzantines behind
Muhammad’s hijra?

The Khazraj who were dominant at the ‘Aqaba meeting were still interested in
the land and water resources of Upper Medina. However, the Khazraj and Aws
were “southern” tribes according to the Arab genealogical theory, and hence
Muhammad, being a member of the Quraysh that was a “northern” tribe was

was referred to as al-Ghassani; Mas 0di, al-Tanbih wa-I-ishraf, ed. M.J. de Goeje, Leiden: Brill,
1894, 243, quoting Abu ‘Ubayda’s al-Dibaj; but the parallel text in Abt ‘Ubayda, al-Dibdj, ed.
‘Abdallah ibn Sulayman al-Jarbi‘ and ‘Abd al-Rahman ibn Sulayman al-‘Uthaymin, Cairo:
Khanji, 1411/1991, 46, does not include the word “al-Ghassani”. For a detailed pedigree
of Samaw’al see Mas‘tGd1, Tanbih, 258. Al-Samaw’al’s son Shurayh was also referred to as
al-Ghassant; Isfahani, Kitab al-Aghani, 9: 118. On al-Samaw’al see EI%, s.v. al- Samaw’al b.
‘Adiya (Th. Bauer).

57 More precisely, they descended from ‘Ulba ibn Jatna; Lecker, The ‘Constitution of Medina’, 85;
Ibn Sa‘'d, Tabagat, 3: 446: the ‘Ulba ibn Jafna were clients from Ghassan who lived in Ratij
and falsely claimed descent from the Ansar: wa-qad inqarada aydan wuld ‘Amr ibn Jusham ibn
al-Harith ibn al-Khazraj mundhu zaman tawil wa-hum ahl Ratij illd anna fi ahl Ratij gawman
min Ghassan min wuld ‘Ulba ibn Jafna hulafa’ahum, al Abi Sa'id . . . wa-yadda ina . . . Abu
1-Haytham’s brother was married to a descendant of ‘Ulba ibn Jafna al-Ghassani who bore him
two sons; Ibn Sa‘d, Tabagat, 3: 449.

58 Lecker, The ‘Constitution of Medina’, 80, n.: hayy min Ghassan.

59 Samhudi, Wafa’, 1: 3823, quoting what Ibn Zabala said at the end of his discussion of the manazil
or tribal territories of the Ansar: wa-nazala banii I-Sh.z.ya [read: al-Shutayba) hina qadimii mina
I-Sham Maytan fa-lam yuwdfighum fa-tahawwalii qariban min Judhman thumma tahawwalii
fa-nazalii bi-Ratij fa-hum ihda qaba il Ratij al-thalath; Lecker, The ‘Constitution of Medina’, 85.
Also in Samhudt, Wafa’, 3: 225, instead of al-Sh.z.ya. read: al-Shutayba.

60 [ADD. A glaring error of mine is repeated several times. Ratij is in northern Medina, and hence
the Shutayba should probably not be associated with the place name al-Shutayba; it follows that
the Shutayba never lived near Muhammad’s sadagat or charitable endowments; cf. Lecker, The
‘Constitution of Medina’, 85-6. The place name al-Shutayba belongs to the orchard (mal) of one
Ibn “Utba and had previously belonged to the Qurayza; see Samhudi, Wafa’, 3: 349; 4: 146-7, s.vv.
Bi'r Fajjar and Bi'r Midra (both were wells of Qurayza); 4: 339, s.v. al-Shutayba].
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not their natural ally.®! Moreover, Muhammad had been preaching in Mecca
and its vicinity for years and the Khazraj and the Aws must have known about
him long before the ‘Aqaba meeting. What made them accept him in the sum-
mer of 622, shortly after the beginning of Heraclius’ campaign against the
Sassanians?

Islamic historiography cannot be expected to give a satisfactory answer to this
question. Being a “tribalography” rather than a historiography it gives precedence
to the role of individuals and their tribes, neglecting the general state of affairs at
any given time and often adopting a spiritual viewpoint rather than a political one.
The Khazraj who had been defeated in the Battle of Bu‘ath were the dominant
party at the ‘Aqaba meeting. They were linked to the Ghassanids, and Ghassanid
groups participated in the umma agreement that was concluded shortly after the
hijra. All this suggests that the Ghassanids — and indirectly their Byzantine over-
lords — intervened with the Khazraj and their collaborators from the Aws on behalf
of Muhammad and convinced them to provide him with a safe haven. Such a move
would not have been atypical of Heraclius’ tactics®? and the Byzantine/Ghassanid
cause would have been served by the destabilization of Medina and the replace-
ment of the Jews, longtime allies of the Sassanians, with a political entity friendly
to Byzantium.

One must bear in mind that several years earlier the Jews had played an active
role in the Sassanian takeover of most of the Byzantine territories, including Pal-
estine.®® In addition, Palestine and the Hijaz had a common border (in the vicinity
of Wadi 1-Qura),* and it follows that the struggle between the superpowers of the
time must have had an immediate impact on Arabian politics.®

6

—_

A Jewish poetess from Medina who was hostile to Muhammad and was later assassinated men-
tioned in her satirical verses that he was not of the “southern” tribes Murad or Madhhij; Waqidf,
Maghazi, 1: 172.

62 W.E. Kaegi, Heraclius Emperor of Byzantium, Cambridge: Cambridge University Press, 2003, 302,
lists among the skills that gave Heraclius the victory over the Sassanians espionage, subversion,
luring a key Persian general (Shahrbaraz) to desert, the spreading of false information and covert
diplomacy.

63 For the role of the Jews in the Sassanian conquests in Byzantium, including Jerusalem, see
M. Avi-Yonah, The Jews under Roman and Byzantine Rule, Jerusalem: Magnes Press, 1984,
259-68; J. Neusner, 4 History of the Jews in Babylonia, 5, Leiden: Brill, 1970, 114, 122-3;
P. Schéfer, The History of the Jews in the Greco-Roman World, London and New York: Rout-
ledge, 2003, 190-3.

64 H.Lammens, “L’ancienne frontiere entre la Syrie et le Higaz: Notes de géographie historique”, in
L’Arabie occidentale avant I’Hégire, Beirut: Imprimerie Catholique, 1928, 295-331, especially
315-16, 325, 330; Lecker, “Biographical notes on Ibn Shihab al-Zuhri”, JSS 41 (1996), 21-63, at
52,58-61.

65 Cf. P. Crone, Meccan Trade and the Rise of Islam, Princeton: Princeton University Press, 1987,

250, who makes the general statement that “it is at all events the impact of Byzantium and

Persia on Arabia that ought to be at the forefront of research on the rise of the new religion, not

Meccan trade”. Pre-Islamic Arabian trade in general, and Meccan trade in particular, still await
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The beginning of the Byzantine campaign against the Sassanians provided the

Khazraj with propitious international circumstances for a new attempt to conquer
Upper Medina. Ironically, within several years their war goal in the Battle of
Bu‘ath was achieved — by Muhammad.®®

66

a thorough discussion. See now Crone, “Quraysh and the Roman army: Making sense of the
Meccan leather trade”, BSOAS 70 (2007), 63—88.

It can be said that Heraclius’ fortunes in his war against the Sassanians since 622 coincided with
those of Muhammad in his takeover of Medina and of large parts of Arabia. The coincidence
did not escape several scholars; e.g. F. Altheim and R. Stiehl, Finanzgeschichte der Spdtantike,
Frankfurt a.M.: V. Klostermann, 1957, 157-63 (“Mohammed und Heraklios”) who quote earlier
scholars. Altheim and Stiehl’s conclusions regarding various points of detail cannot however be
accepted; cf., for example, M.J. Kister, “al-Hira: Some notes on its relations with Arabia”, Arabica
15 (1968) 143-69. Acknowledgement of the presumed Ghassanid/Byzantine role in the ‘Aqaba
meeting is perhaps reflected in the Muslim sympathy towards the Byzantines. See e.g. Kister,
“al-Hira”, 143—4: “According to the commentaries of Qur’an, XXX, 1-2, the sympathies of the
unbelievers of Mecca were with the Persians whereas the Muslim community inclined towards
the Byzantines. The victories of the Byzantines, it is stressed, coincided with the victories of the
Prophet”. In addition, Muslim sources “present Heraclius as the possessor of the qualities of
the ideal ruler. He is presented as a paragon of personal and imperial virtues. It was Heraclius, the
shrewd and clever Byzantine leader, endowed with the qualities of leadership, courage, honesty,
piety, justice, and magnanimity who was bound to recognize the prophetic signs attached to the
personality of Muhammad”’; N.M. El-Cheikh, “Muhammad and Heraclius: A study of legitimacy”,
S789 (1999), 5-21.

52



GENEALOGY AND POLITICS
Muhammad’s family links with the Khazraj

Journal of Semitic Studies 60 (2015), 111-129

In June 622, some three months before the hijra, Muhammad concluded, at the
‘Aqaba of Mina near Mecca, an agreement with some 70 members of the Aws and
Khazraj tribes who came from their hometown Yathrib (Medina) for the annual
pilgrimage. Towards the end of September of the same year Muhammad arrived
at Medina where he was to spend the last decade of his life at the head of a new
political entity.

Among the Medinan participants at the ‘Aqaba meeting there were 11 from
the Aws and 62 from the Khazraj, including 11 members of a branch of the
Khazraj called Najjar that had — as we shall see — a special relationship with
Muhammad. The testimony of the lists may not be generally accepted, but the
figures give us a clear idea of the level of Khazraji support for Muhammad
even before he arrived at Medina. The same level of KhazrajT participation is
reflected in other major events of Muhammad’s early Medinan period. In the
Battle of Badr (2/624) there were 63 participants from the Aws and 175 from
the Khazraj, 56 of whom were from the Najjar.! Among the 14 Muslims killed
in Badr there were 2 from the Aws and 6 from the Khazraj, three of whom were
from the Najjar.? In the Battle of Uhud (3/625) the Muslims had around 70 casu-
alties, 20 of whom were from the Aws and the rest from the Khazraj, including
12 from the Najjar.?

Initially, support for Muhammad among the Aws was limited because three
branches of the Aws did not convert to Islam for about half of his Medinan decade.
These branches belonged to the Aws Allah (or Aws Manat)* group that inhabited
south-eastern Medina, i.e. the eastern part of Upper Medina (‘Aliya). The Aws

1 EI?,s.v. al-Ansar (M.W. Watt); Yazigi, “‘All, Muhammad and the ansar: The Issue of Succession”,
JSS 53 (2008), 279-303, at 293.

2 Wagqidi, Maghazr, 1: 145-6.

3 See, for example, ibid., 1: 300-7.

4 Abu 1-Faraj al-Isfahani, Kitab al-Aghant, Cairo: Dar al-Kutub, 1345/1927-1394/1974, 17: 123; Ibn
al-Athir, al-Kamil fi I-ta rikh, Beirut: Dar Sadir & Dar Bayrat, 1385/1965-1386/1966, 1: 676 (vawm
Mu ‘abbis wa-Mudarris).
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Allah only converted to Islam after the Battle of the Ditch (c. 5/627) and hence
were absent from the earlier battles.’ Prior to their conversion Muhammad exerted
great influence upon the Khazraj who lived in Lower Medina (Séafila) and upon
the Aws branches who lived in the western part of Upper Medina (i.e. in Quba’)
and in Lower Medina. But he had no foothold in the eastern part of Upper Medina.

In what follows three women are discussed in detail: a slave girl who gave birth
to two of Muhammad’s great-uncles, his grandfather’s mother Salma who was
from the Najjar and Muhammad’s wife Sawda whose mother was Salma’s niece.

The mother of Muhammad’s paternal great-uncles Sayfi
and Abu Sayfi

Muhammad’s great-grandfather, Hashim, had, among other children, two sons
called Sayft and Abii Sayfi whose mother is of some interest for us in the context
of the links between Muhammad’s family and the Khazraj.

Abii Sayft’s line of descent was discontinued (ingarada nasluhu) but for the off-
spring of his daughter Ruqayqa, while Sayfi died at a young age (daraja saghiran).
The genealogist al-Kalbt reports that Abl Sayft had a son called al-Dahhak (see
later, n. 7) and a daughter called Rugayqa who gave birth to Makhrama ibn Nawfal
al-Zuhri. Others claim that Abii Sayf1 had three children: two sons, Sayfi and ‘Amr,
and a daughter. He gave Sayf1 his own name (i.e. without “Ab#i”’) and called ‘Amr
after his (Abu Sayf1’s) father, Hashim — Hashim was a nickname, while his name was
‘Amr. The mother of the two sons was from the Kinana tribal federation. The girl’s
name was Ruqayqa and her mother belonged to the ‘Abd al-Dar branch of Quraysh.
Rugayqa married Nawfal ibn ‘Abd Manaf ibn Zuhra (whom she bore the previously
mentioned Makhrama). The two sons were not survived by living offspring.®

Reportedly the mother of Sayft and Abt Sayfi was Hind bint ‘Amr ibn
Tha‘laba ibn al-Khazraj;’ or Hind bint ‘Amr ibn Tha‘laba from the Banii ‘Awf

5 Lecker, Muslims, Jews and Pagans: Studies on Early Islamic Medina, Leiden: Brill, 1995, 19-49.

6 Baladhuri, Ansab al-ashraf, 3, ed. ‘Abd al-Aziz al-Duri, Wiesbaden: Franz Steiner, 1398/1978, 314
(printed wrongly Ruqayya instead of Ruqayqa; Mus‘ab al-Zubayri, Nasab Quraysh, 1: 16 has the
same error). Beside Makhrama, Ruqayqa also gave Nawfal two other sons, Safwan and Umayya;
Tbn Sa‘d, al-Tabaqgat al-kubra, Beirut: Dar Sadir & Dar Bayrut, 1380/1960-1388/1968, 8: 222.
Hashim’s name was ‘Amr; ibid., 1: 55. Cf. Ibn Durayd, al-Ishtiqgaq, ed. ‘Abd al-Salam Hariin, Cairo:
al-Khanji, 1378/1958, 69: some claimed (za ‘amii) that Abui Sayfi’s name was ‘Abd ‘Amr.

7 Ya'qubi, Ta rikh, Beirut: Dar Sadir & Dar Bayrit, 1379/1960, 1: 244. Sayfi is said to have attended
the conclusion of the alliance between ‘Abd al-Muttalib and the Khuza“a tribe; Ibn Durayd, Ishtigagq,
69. But another source tells us more accurately that al-Dahhak and ‘Amr sons of SayfT (read: Abu
Sayfi) attended the conclusion of the alliance; Hassan ibn Thabit, Diwan, 2: 17; Ibn Habib, Munam-
magq, 87. Lecker, “A note on early marriage links between Qurashis and Jewish women”, JSA/ 10
(1987), 17-39, at 35 says that they were Sayfi’s sons, but as we have seen Sayfi died at a young age.
Tbn Sa‘d, Tabagat, 1: 85 mentions correctly al-Dahhak and ‘Amr sons of Abu Sayfi ibn Hashim.
‘Amr ibn Abi Sayfl is also mentioned in Ibn Hazm, Jamharat ansab al-‘arab, 14; Mugatil ibn
Sulayman, Tafsir, ed. Ahmad Farid, Beirut: al-‘Ilmiyya, 1424/2003, 3: 347 (read: ‘Amr ibn Abl
Sayfi, instead of Ab ‘Amr ibn Sayfl).
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ibn al-Khazraj, a branch of the Khazraj;® or Hind bint ‘Amr ibn Tha‘laba ibn
al-Harith ibn Malik ibn Salim in Ghanm ibn ‘Awf ibn al-Khazraj. According
to these pedigrees, she was a freeborn woman from the Khazraj branch called
‘Awf ibn al-Khazraj.’

Hind also gave Hashim’s brother, al-Muttalib, two children, Makhrama and
Abi Ruhm.!® Some say that she bore Hashim a boy, Abi Sayfi, and a girl,
Hayya;'!! but the genealogists (ahl al-nasab) state that Hayya’s mother was from
the Thagqf tribe.'?

A less flattering version concerning the mother of Sayft and Abidi Sayft has
it that she was not a freeborn woman: “It is said that Ab@i Sayfi’s mother was
a slave mother” (umm walad, i.e. a slave girl who bore her master a child).!?
This statement should be linked to the list of men from Quraysh who were born
by Jewish mothers. The list includes Sayfl and Abtu Sayfi together with one of
their two previously mentioned half-brothers from the mother’s side, namely
Makhrama ibn al-Muttalib. Reportedly their mother was from the people of
Khaybar.!* This is probably a reference to a Jewish woman taken captive in
Khaybar and sold into slavery.

The existence of a list of Qurashis born by Jewish mothers calls for an expla-
nation. Muhammad’s tribe Quraysh, the leading tribe of Islam, understandably
attracted the attention of the genealogists. There are also other lists of Qurashis
whose mothers were of a non-Arab origin. In most cases the mothers in question
were slave girls. Originally such lists belonged to a genre of the genealogical
literature dedicated to mathalib or vices, be they genealogical or otherwise. Ibn
al-Kalb1’s Kitab al-mathalib or The Book of Vices has a list of Qurashis born by
Ethiopian mothers, followed by a list of prominent men from other tribes born
by Ethiopian mothers. It also has lists of Qurashis born by Christian, Sindi and
“Nabataean” mothers. Finally, Ibn al-KalbT has a list of the Qurashis whose moth-
ers were Jewish.!> This is where the account about the Jewish mother of Sayfi,

8 Ibn al-Kalbi, Jamharat al-nasab, ed. Naji Hasan, Beirut: ‘Alam al-Kutub & Maktabat al-Nahda
al-‘Arabiyya, 1407/1986, 27-8.

9 In this context we are told that Abii Sayfl was Hashim’s firstborn; Ibn Sa‘d, Tabagat, 1: 79-80.
However, this claim is problematic because Hashim’s kunya or agnomen is supposed to have been
Abii Yazid, or Abu Asad (ibid., 1: 80) or Abti Nadla; Baladhuri, Ansab al-ashraf, 3: 313.

10 Mus‘ab al-Zubayri, Nasab Quraysh, 16 (Hind bint ‘Amr ibn Tha‘laba ibn al-Khazraj); ibid., 92
(Hind bint ‘Amr ibn Tha‘laba ibn Saltl ibn al-Khazraj). Hassan ibn Thabit, Diwan, 2: 280 has
this pedigree: Hind bint ‘Amr ibn Tha‘laba ibn Saltil ibn Malik ibn Qays ibn ‘Abd ibn ‘Awf ibn
al-Khazraj.

11 Ibn Hisham, Sira, 1: 113.

12 Suhayli, al-Rawd al-unuf, ed. Taha ‘Abd al-Ra’tf Sa“d, Cairo: Maktabat al-Kulliyyat al-Azhariyya,
1391/1971, 1: 130 (Jahl bint Habib al-Thaqgafiyya).

13 Baladhuri, Ansab al-ashraf, 1, ed. Muhammad Hamidullah, Cairo: Dar al-Ma arif, 1959, 87. The
following is based on — and occasionally updates — the discussion of the mother’s identity in
Lecker, “A note on early marriage links”, 29-36.

14 Tbn Habib, Munammaq, 402-3: wakhidha (read perhaps: wahida) min ahl Khaybar.

15 Many years ago I read a relatively recent manuscript of Ibn al-Kalbi’s book at the Egyptian Dar
al-Kutub (MS 20247). Ibn al-Kalbi is the source of the account found in Ibn Sa‘d, Tabagat, 1:
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Abt Sayft and their half-brother Makhrama comes from. But elsewhere in Ibn
al-Kalb1’s Mathalib there is yet another version which is even less flattering con-
cerning the woman’s identity (one assumes that it originated with another infor-
mant of Ibn al-Kalb1): the mother’s name was ‘Aqila. She had been taken captive
in Fadak and was sold into slavery.'¢

As we have just seen, some claim that the woman was a freeborn woman
from the ‘Awf ibn al-Khazraj. Abt ‘Ubayda’s Kitab al-mathalib has it that
Makhrama was a half-brother of Sayfi and Abii Sayfi. Their mother was Hayya,
a black slave girl belonging to Malik or ‘Amr ibn Salil, the paternal uncle
of Muhammad’s enemy ‘Abdallah ibn Ubayy ibn Saldl (from the ‘Awf ibn
al-Khazraj). She was bought at the market of Hubasha which belonged to the
Jewish tribe Qaynuqa“."”

Obviously, the Vices books are not archives. But it appears that with regard to
her legal status we should opt for the less flattering version. Satirical verses by
Hassan ibn Thabit attack the half-brothers Makhrama ibn al-Muttalib and Aba
Sayf1 ibn Hashim whose mother was called ‘Aqila. On margin of one of the manu-
scripts of the Diwan we find that the claim that she was a freeborn woman from
the Khazraj goes back to her offspring.'®

Abii SayfT’s offspring included experts on genealogy who were naturally inter-
ested in presenting his mother in the best possible light. Ruqayqa bint Abt Sayfi
who was born more or less at the same time as Muhammad’s grandfather ‘Abd
al-Muttalib (she was lidat ‘Abd al-Muttalib) was one of Muhammad’s Companions. '’
She was a young girl (jariya) when her great uncle al-Muttalib brought her paternal
uncle ‘Abd al-Muttalib from Medina (where he had been raised for several years
by his mother Salma, on whom see more later).?’ When ‘Abd al-Muttalib died,
Rugayqa’s son Makhrama was almost 20.2! Rugayqa’s father Abii Sayfi was prob-
ably an adult when his father Hashim married ‘Abd al-Muttalib’s mother Salma.

79-80 about Hashim’s offspring in which Abu Sayfi, Sayfl and their half-brother Makhrama are
mentioned. But in this account their mother was the freeborn Hind.

16 Wa-amma ‘Aqila fa-hiya umm Abr Sayfi ibn Hashim wa-Makhrama ibn al-Muttalib fa-innaha
yahiidiyya min ahl Fadak subiyat fa-sarat li-Saliil ibn Malik ibn Qays ibn al-Khazraj wa-waladat
lahu ‘Abd Saliil wa-aqamii ‘indahu thumma dda ‘ahuma abawahuma hina kabura wa-kanat laha
raya bi-Dhi I-Majaz wa-kana abiiha haddadan bi-Fadak. The chapter quoted here is entitled fas-
miyat dhawat al-rayat wa-ummahdatuhunna wa-man waladna.

17 Yaqut, Mu jam al-buldan, s.v. Hubasha.

18 Hassan ibn Thabit, Diwan, ed. W. ‘Arafat, London: Luzac, 1971, 1: 380 (idha dhukirat ‘Aqgilatu
bi-lI-makhazi etc.), 2: 280 (‘Aqila ummuhuma jamt ‘an wa-wulduhd yansibiinaha ila I-Khazraj).
There is a record of a freeborn Jewish ‘Aqila, namely ‘Aqila bint Abi 1-Huqayq, the mother of the
Nadir leader Ka'b ibn al-Ashraf al-Ta’1; Baladhuri, Ansab al-ashraf, 1: 284.

19 Ibn Sa‘d, Tabagat, 1: 89; Ibn Hajar Isaba, 8: 646-7.

20 Ibn Sa‘d, Tabagat, 8: 51 (printed: Ruqayqa bint Sayfi instead of Rugayqa bint Abi Sayfi). She was
older (asann) than ‘Abd al-Muttalib but the age difference appears to have been small.

21 Baladhuri, Ansab al-ashraf, 1: 84.

—
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Makhrama was Muhammad’s Companion and an expert on genealogy.?? His son
al-Miswar ibn Makhrama who was similarly considered Muhammad’s Compan-
ion?* was an expert on Qurashi matters (i.e. genealogy, history etc.).?*

The claim that she was freeborn made it into in the mainstream genealogical
literature. But her offspring, with whom this claim originated, could not make
the other claims regarding her — or Hassan’s verses — disappear as long as others
were interested in preserving them. In all probability the family’s claim should
be rejected. She was a slave girl linked in one way or another to the ‘Awf ibn al-
Khazraj branch of the Khazraj.

This kind of discussion is uncommon in the scholarship on Muhammad’s life,
and historians of early Islam may wonder what point there is in studying geneal-
ogy in such detail. The answer is that genealogy is indispensable in the study
of a tribal society, and in this case it contributes to a better understanding of
Muhammad’s politics.

Whatever the identity of this slave mother, one thing is certain: Hashim and
his brother al-Muttalib had some link with Medina many years before Hashim’s
marriage to Salma. They were merchants and probably passed through Medina
on a regular basis on their way to Palestine and Syria. As is well known, Hashim
died in Gaza.

The following two cases are admittedly more relevant in connection with
Muhammad’s success in Medina, more specifically his acceptance by the
Khazraj.

Salma, the mother of Muhammad’s grandfather
‘Abd al-Muttalib

Many years after the birth of Sayfi and Abt Sayfi, Hashim married in Medina
Salma bint ‘Amr who bore him the Prophet’s grandfather ‘Abd al-Muttalib.?> She
belonged to the Najjar, more precisely, to a subdivision of the Najjar called ‘Adi ibn
al-Najjar. There is no dispute whatsoever regarding her pedigree or her status as
a freeborn woman.

The account of her marriage to Hashim exists in several versions that share the
same basic framework. The following version is but one of them. Hashim used
to travel to Syria (Sham) for his trade. Whenever he passed through Medina, he

22 Ibn Hajar, Isaba, 6: 50. He was also an expert on ayyam Quraysh or the battles of the Quraysh; Ibn
‘Abd al-Barr, Isti ‘ab, 3: 1380.

23 1Ibn Hajar, Isaba, 6: 119-20.

24 Baladhuri, Ansab al-ashraf, 5, ed. Ihsan ‘Abbas, Stuttgart: Franz Steiner, 1400/1979, 81 (wa-kana
I-Miswar ‘aliman bi-umir Quraysh). Al-Miswar reported that his grandmother Rugayqa saved
Muhammad’s life by warning him that the Quraysh were plotting to assassinate him, and conse-
quently it was ‘AlT who slept in Muhammad’s bed; Ibn Sa‘d, Tabagat, 8: 223.

25 Lecker, “A note on early marriage links”, 28-9. Umm al-Mundhir Salma bint Qays of the ‘Adi
ibn al-Najjar was referred to as “one of the maternal aunts of the Messenger of Allah”; Ibn Sa‘d,
Tabaqat, 8: 422.
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would alight with Salma’s father since he was a friend of both her father and her
grandfather. Salma bore him ‘Abd al-Muttalib and a daughter whose name is dis-
puted: she was either Ruqayya or al-Shifa’. Reportedly this daughter (Ruqayya is
specifically mentioned) died when she was still a child.?

Due to the significance of this marriage for the Najjar there are details of Salma’s
mother and grandmother who were from another subdivision of the Najjar. While
Salma was of the ‘Adi ibn al-Najjar subdivision, her mother was from the Mazin
ibn al-Najjar subdivision.?” Salma’s paternal cousin, Umm Burda bint al-Mundhir
(ibn Zayd ibn Labid ibn Khidash) was married to a man of the Mazin. According
to some, Umm Burda was the foster mother of the Prophet’s son Ibrahim, the son
of the Copt slave girl Mariya, whom Umm Burda suckled amidst the Mazin.?® So
while the whole of the Khazraj tribe could claim “to have born Muhammad”, this
is particularly true of the Najjar.

‘Abd al-Muttalib’s “maternal uncles”, the Najjar, are supposed to have come
to his rescue in Mecca with a strong force after his paternal uncle Nawfal had
unjustly seized his land.?’ The caliph Abii Bakr is supposed to have told the story
of the hijra to an Ansari. With regard to Muhammad’s arrival at Medina accom-
panied by Abt Bakr himself, the latter alleged that they arrived at night and that
the people were struggling to lodge them. But Muhammad had no scruples and
said: “Tonight I shall stay with the Banii 1-Najjar, the maternal uncles of ‘Abd
al-Muttalib, as a tribute to them”.°

As has already been mentioned, the Khazraj as a whole could claim “to have
born Muhammad”. Muhammad’s enemy ‘Abdallah ibn Ubayy was from the ‘Awf
ibn al-Khazraj branch. Sa‘d ibn ‘Ubada (who belonged to another branch of the
Khazraj) allegedly interceded with Muhammad for Ibn Ubayy, saying, “He [Ibn

Ubayy] is your maternal uncle”.3!

26 Ibid., 1: 79 (wa-hiya jariya lam tabruz). See also Ya'qubi, Ta rikh, 1: 244; Lecker, “A note on early
marriage links”, 29 (‘Abd al-Muttalib and al-Shifa’).

27 Ibn Hisham, Sira, 1: 113; Mus‘ab al-Zubayri, Nasab Quraysh, 15. This was one of the virtues
(fada’'il) of the Mazin.

28 Ibn Qudama, Istibsar, 41-2. See her correct pedigree in Ibn Sa‘d, Tabagat, 1: 136. Her husband,
al-Bara’ ibn Aws, was of the Mazin; Ibn Qudama, Istibsar, 85. According to Ibn Sa‘d, Tabagat,
1: 136, al-Bara’ was of the ‘Adi ibn al-Najjar, and one wonders whether there was a shift in the
affiliation of his tribal group.

29 The ‘Adi, Dinar, Mazin and Malik subdivisions of the Najjar are specifically mentioned in a rel-
evant apocryphal verse of poetry; Baladhuri, Ansab al-ashraf, 1: 69-70. Another apocryphal verse
mentions an idol called al-Khamis that was worshipped by both the Khazraj and the Sulaym;
Lecker, The Banii Sulaym: A Contribution to the Study of Early Islam, Jerusalem: Institute of
Asian and African Studies, 1989, 99; Lecker, “Was Arabian idol worship declining on the eve of
Islam?”, in Variorum II, no. III, 33. See also EP, s.v. ‘Abd al-Muttalib b. Hashim (U. Rubin). In
Yazigi, “‘All, Muhammad and the ansar”, 284 the word wa-I-khamis that refers to this idol is not
translated. In ibid., 285 read Bant ‘Amr ibn ‘Awf instead of Bant ‘Awf.

30 Ibn Sa‘d, Tabagat, 4: 366 (ukrimuhum bi-dhalika).

31 This rare variant of the account is found in ‘Abd al-Jabbar, Tathbit dald’il al-nubuwwa, ed. ‘Abd
al-Karim ‘Uthman, Beirut: Dar al-‘Arabiyya, 196668, 2: 492 (la-qad ji ta wa-inna la-najma ‘u
l-kharaz li-na ‘qida ‘ala ra’sihi I-taj wa-anta ahaqq man ‘afa ‘anhu li-annahu khaluka).
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In one case the prestige related to Hashim’s marriage with Salma extended
beyond the Khazraj. Salma’s sister Layla gave birth to Suwayd ibn al-Samit of the
Aws, more precisely of the ‘Amr ibn ‘Awf branch, which made Suwayd a mater-
nal cousin (ibn khdla) of ‘Abd al-Muttalib.’? But on the whole the Aws could not
claim a strong family link with Muhammad and his family.

Sawda, the daughter of Salma’s niece, marries
Muhammad shortly before the hijra

Let us turn to Muhammad’s marriage to Sawda bint Zam‘a which in all prob-
ability took place shortly before the hijra and formed a well-calculated move of
Muhammad aimed at reinforcing his family link with the Najjar and with the
Khazraj in general. The crucial detail is the identity of Sawda’s mother who was
from the Najjar. Moreover, the mother was Salma’s niece.

The chronology of the marriage was disputed, mainly because the prestige of
‘A’isha, Sawda’s formidable (literary) adversary, was at stake. ‘A’isha, who was
much younger than Sawda, is often quoted in the accounts about Sawda. In the lit-
erature, as in real life, Sawda was no match for ‘A’isha. Both were Muhammad’s
first wives after the death of Khadija who bore him all his children with the excep-
tion of the previously mentioned Ibrahim. Khadija died in Ramadan (the ninth
month of the Arabian year) of the tenth year following Muhammad’s first revelation
or nubuwwa, roughly three years before the hijra.>* One account dates her death
to the tenth of Ramadan, three years before the hijra.*

Sawda was a widow. Her deceased husband, al-Sakran ibn ‘Amr ibn ‘Abd
Shams, was the paternal cousin of Sawda’s father, Zam'a ibn Qays ibn ‘Abd
Shams.* Both of them belonged to the Quraysh branch of ‘Amir ibn Lu’ayy. Her
husband’s brother, Suhayl ibn ‘Amr, was a leading political figure. Sawda bore
al-Sakran a son named ‘Abdallah.3¢ Perhaps she also bore him another son named
al-Aswad, since her kunya or agnomen is said to have been Umm al-Aswad.?’

Sawda and her husband took part in the second pre-hijra emigration of Mus-
lims from Mecca to Ethiopia. Her husband is said to have died in Mecca before

[ADD. Concerning the 7aj see Lecker, “King Ibn Ubayy and the qussas”, in H. Berg (ed.),
Methods and Theories in the Study of Islamic Origins, Leiden: Brill, 2003, 29-71, at 57-65;
reprinted in Lecker, Variorum II, no. I1.]

32 Ibn Qudama, Istibsar, 327. More precisely, Suwayd belonged to the Habib subdivision of the ‘Amr
ibn ‘Awf.

33 Ibn Sa‘d, Tabagat, 8: 18-19; TMD, 3: 194. The source is Hakim ibn Hizam who was Khadija’s
nephew.

34 TIbid.

35 Nawawi, Tahdhib al-asma’, Beirut: Dar al-Fikr, 1416/1996, 2: 613 says inaccurately that al-Sakran
was Sawda’s paternal cousin.

36 Ibn Sa‘d, Tabagat, 4: 204. Khargtishi, Sharaf al-mustafa, 3: 247 says about al-Sakran: fa-mata
wa-lam yu ‘qib, he died and left no offspring; Ibn Qutayba, Ma ‘arif, 133, 284.

37 Nawawi, Tahdhib al-asma’, 2: 613.
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the hijra,*® but according to some, he died in Ethiopia.> When Sawda was free of
her marriage (hallat), Muhammad proposed to her and her brother-in-law gave
her to him in marriage.*® Another account brings ‘A’isha into the story: he mar-
ried Sawda in Ramadan of the tenth year of the nubuwwa, after Khadija’s death
and before Muhammad’s marriage to ‘A’isha,*' or the marriage to Sawda took
place several days after Khadija’s death — she was the first woman he married
after the nubuwwa;** or Muhammad married ‘A’isha one month after his mar-
riage to Sawda;* or he married Sawda one year after Khadija’s death, four years
before the hijra. He married the six-year-old ‘A’isha two years before the hijra.
He consummated the marriage to ‘A’isha in Medina in the first year after the
hijra, when she was nine.*

For several decades after Muhammad’s death ‘A’isha, the only maiden whom
Muhammad ever married, was a prominent public and political figure, well placed
to influence part of the accounts about her in the emerging Islamic historiography.
Some argued that Muhammad married ‘A’isha before Sawda, but according to
most of the early authorities, he married Sawda first.* The claim that he married
‘A’isha first can be traced back to two authorities: ‘Abdallah ibn Muhammad ibn
‘Aqil and Zuhri.*® ‘Abdallah ibn Muhammad ibn ‘Aqil ibn Abi Talib (d. after
140/757) was the grandson of ‘Ali’s brother ‘Aqil and a grandson of ‘Al himself:

38 Ibn Hisham, Sira, 2: 7-8.

39 His name was Hatib ibn ‘Amr ibn ‘Abd Shams; Ibn Sa‘d, Tabagat, 4: 204 (Miisa ibn ‘Ugba and
Abu Ma'shar vs. Ibn Ishaq and Waqidi who said that he died in Mecca).

40 G.H. Stern, Marriage in Early Islam, London: Royal Asiatic Society, 1939, 34 argues on the basis
of one version of the story that she “seems to have had her independence of choice” and that “she
had the right of the disposal of her person”.

41 Tbn Sa‘d, Tabagat, 8: 53.

42 Dimyati, Nisa’ rasil allah wa-awlaaduhu wa-man salafahu min Quraysh wa-hulafa’ihim
wa-ghayrihim, ed. Fahmi Sa‘d, Beirut: ‘Alam al-Kutub, 1409/1989, 42 (ba ‘da mawt Khadija
radiya llah ‘anha bi-ayyam).

43 TIbid., 45; Maqrizi, Imta“ al-asma‘ bi-ma li-I-nabi mina I-ahwal wa-l-amwal wa-I-hafada wa-I-
mata ‘, ed. Muhammad ‘Abd al-Hamid al-Namisi, Beirut: al-‘Ilmiyya, 1420/1999, 6: 42.

44 Abu ‘Ubayda Ma‘mar ibn al-Muthanna, Azwdj al-nabi wa-awladuhu, ed. Yusuf ‘Alt Badiwi, Bei-
rut: Dar Maktabat al-Tarbiya, 1410/1990, 61-3.

45 This was the opinion of, among others, Ibn Ishaq, Qatada (ibn Di‘ama), Abti ‘Ubayda Ma ‘'mar ibn
al-Muthanna, Ibn Qutayba and Zuhri — in the version going back to his student ‘Uqayl ibn Khalid
al-Ayli (d. ca. 142/759).

46 In the version going back to his student Ytinus ibn Yazid al-Ayli; Ibn al-Athir, Usd al-ghaba fi
ma ‘rifat al-sahaba, ed. ‘Al Muhammad Mu‘awwad and ‘Adil Ahmad ‘Abd al-Mawjid, Beirut:
al-‘Ilmiyya, 1415/1994, 7: 157-8; Nawawi, Tahdhib al-asma’, 2: 613 (in the latter source read
wa-qalahu ‘Ugayl, instead of wa-gala ‘Ugayl). On ‘Uqayl see Mizzi, Tahdhib al-kamal, 20: 242-5.
‘Uqayl, a mawla of “Uthman ibn ‘Affan’s family, was at some time a shur7; Lecker, “Biographical
notes on Ibn Shihab al-Zuhr1”, JSS 41 (1996), 21-63, at 26—7. It may be a coincidence, but the
two conflicting claims ascribed to ZuhrT reached us through two students of his who lived in Ayla.
Moreover, both Yiinus and ‘Uqayl counted among their teachers ‘A’isha’s nephew, al-Qasim ibn
Muhammad ibn Abi Bakr, and Hisham ibn ‘Urwa ibn al-Zubayr whose grandfather was ‘A’isha’s
brother-in-law. See on the two scholars P.M. Cobb, “Scholars and society in early Islamic Ayla”,
JESHO 38 (1995), 418-28, at 4225, 427.
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‘Abdallah’s mother Zaynab was ‘Ali’s daughter.” It follows that ‘Abdallah was
not the most likely advocate of the claim that Muhammad married ‘A’isha before
Sawda, considering ‘A’isha’s troubled relationship with ‘Ali. Obviously, there is
more to it than meets the eye.

Yinus ibn Yazid al-Ayli (d. ca. 159/776)* has this order of Muhammad’s mar-
riages which he quotes from ZuhrtT, from Abii Umama ibn Sahl ibn Hunayf, from
his father Sahl ibn Hunayf: ‘A’isha, whom Muhammad married when he was still
in Mecca, then Hafsa daughter of “‘Umar whom he married in Medina, then Sawda
etc.® In other words, Sawda’s marriage and all of Muhammad’s marriages that
followed it took place in Medina. Here again an unexpected advocate supports
‘A’isha’s precedence to Sawda: Sahl ibn Hunayf to whom the account is traced
back was one of ‘Ali’s most prominent supporters among the Ansar.

In this chronological encounter ‘A’isha’s position is inferior to Sawda’s because
consummation of the former’s marriage could not have taken place when she
was six or seven years old. Hence another stage had to be invented by her advo-
cates, namely the arrangement of the marriage in Mecca and its consummation in
Medina when ‘A’isha was nine years old.>

The most detailed account in ‘A’isha’s favour goes back to ‘A’isha herself — or
purports to go back to her — and resembles a theatrical piece replete with dia-
logues. A major role in it is assigned to Khawla bint Hakim of the Sulaym tribe,
more precisely of the Sulaym branch called Dhakwan. (Khawla counted as one
of the “maternal aunts of the Prophet™! with reference to the women from the
Sulaym tribe that appear in Muhammad’s maternal pedigree.>?) In this account the
initiative to find a new wife after Khadija’s death was Khawla’s. She suggested
that he marry both a maiden, namely ‘A’isha, and a woman that had been married
before, namely Sawda. ‘A’isha’s father, Abli Bakr, and Sawda’s elderly father
gave Muhammad their daughters in marriage. After the hijra Ab@ Bakr and his
family lived in al-Sunh among the Harith branch of the Khazraj and it was there
that the marriage to ‘A’isha was consummated.>

Regarding the place of consummation there is an alternative account replac-
ing al-Sunh with the territory of the Najjar, close to Muhammad’s mosque. It is

47 On ‘Abdallah see Mizzi, Tuhdhib al-kamal, 16: 78-85.

48 A mawla of Mu‘awiya; ibid., 32: 551-8.

49 Tabarani, al-Mu jam al-kabir, ed. Hamd1 ‘Abd al-Majid al-Salafi, Cairo: Maktabat Ibn Taymiyya,
1405/1985, 6: 85-6; TMD, 3: 168-9. Salihi, Kitab azwaj al-nabt llati dakhala bihinna aw ‘aqada
‘alayhinna aw khatabahunna wa-ba ‘d fada’ilihinna, ed. Muhammad Nizam al-Din al-Futayyih,
Medina and Damascus, 1413/1992, 175 rejects the claim that he married Sawda in Medina, stating
that it was ‘A’isha whom Muhammad married in Medina, not Sawda.

50 M.W. Watt, Muhammad at Medina, Oxford: Clarendon Press, 1956, 396 states that the marriage to
‘A’isha took place in 1/623 when she was nine. Obviously, he did not consider the alleged arrange-
ment of the marriage in Mecca as its starting point.

51 Ahmad ibn Hanbal, Musnad, Cairo: al-Matba‘a al-Maymaniyya, 1313/1895, reprint Beirut, 6: 409.

52 Lecker, The Banii Sulaym, 112—-16.

53 Tabari, Ta rikh, 1: 1768-70; The History of al-Tabart, 9, translated and annotated by I.K. Poonawala,
New York: State University of New York Press, 1990, 129-31; Salihi, Azwdaj al-nabr, 83.
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linked to the arrival at Medina of the members of Abti Bakr’s household, including
‘A’isha. They were led by ‘A’isha’s brother ‘Abdallah and put up in a room (bay?)
belonging to Haritha ibn al-Nu‘man®* of the Najjar. In one of these rooms which
was to become ‘A’isha’s room her marriage to Muhammad was consummated
several days after her arrival at Medina.*

Another account has it that when Muhammad was living in the house of Abal
Ayyub al-Ansari of the Najjar, he sent envoys to Mecca to fetch his daughters,
as well as Sawda and the woman that had been his wet nurse. On their way to
Medina they were joined by Abil Bakr’s wife, together with ‘A’isha and her
sister Asma’ (al-Zubayr ibn al-‘Awwam’s wife). They arrived at Medina when
Muhammad was building his mosque and ‘A’isha was lodged in a room belonging
to Haritha ibn al-Nu‘man.>®

This account leaves out a short interim phase which is included in the
detailed account about the journey to Medina. When ‘A’isha arrived at Medina,
she stayed with her father. At that time Muhammad was building his mosque
and the rooms surrounding it in which he placed his family. The marriage with
‘A’isha was consummated several days later upon the initiative of her father,
Abi Bakr, who contributed the dowry. Consummation took place in ‘A’isha’s
room near the mosque, the very room in which Muhammad passed away some
ten years later. Muhammad’s marriage to Sawda was also consummated in one
of these rooms.%’

Sawda does not figure at all in an account going back to Hisham ibn ‘Urwa,
from his father, from ‘A’isha herself: “The Messenger of Allah married me three
years after [the death of] Khadija”.3® The same is true of an account that suggests
that in the Umayyad period the order of Muhammad’s marriages was a politi-
cal issue. The caliph ‘Abd al-Malik (r. 65/685-86/705) sent ‘Urwa ibn al-Zubayr
(d. 94/713) a letter inquiring about the date of Khadija’s death. ‘Urwa replied
that she had died roughly three years before Muhammad left Mecca. He added
that Muhammad married ‘A’isha upon Khadija’s death (mutawaffa Khadija).
Muhammad had seen ‘A’isha twice in a dream and each time a mysterious voice
told him, “This is your wife”. At that time ‘A’isha was six years old. He consum-
mated their marriage after his arrival at Medina, when she was nine years old.>
Presumably, the caliph also asked ‘Urwa about ‘A’isha. ‘Urwa was a recognized

54 Ibn Sa‘d, Tabagat, 1: 237-8.

55 Baladhuri, Ansab al-ashraf, 1: 414 (fa-qadimna I-Madina wa-I-masjid yubna wa-abyat hawlahu
fa-makathna ayyaman . . .).

56 Dimyati, Nisa’ rasil allah, 46. Muhammad lived in AbG Ayyub’s house for seven months; Ibn
Sa‘d, Tabagat, 1: 237.

57 Ibid., 8: 62-3. Watt, Muhammad at Medina, 284 argues reasonably that “[i]n view of ‘A’ishah’s
youth she may well have remained with her mother for some time”.

58 TMD, 3: 198-9.

59 Tabari, Ta rikh, 1: 1770. The reference to a dream is confirmed by Ibn Sa‘d, Tabagat, 8: 64 where
Muhammad tells ‘A’isha: urituki fi I-manam marratayni etc. The translation of the passage in The
History of al-Tabari, 9: 131 should be corrected accordingly.
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authority concerning ‘A’isha who was his maternal aunt. As has already been
mentioned, ‘A’isha’s sister Asma’ was married to ‘Urwa’s father al-Zubayr ibn
al-‘Awwam. She bore him eight children, including ‘Urwa.®

Elsewhere we are told that Muhammad married Sawda when she became
free of her former marriage (hallat), after the marriage to ‘A’isha had been
agreed upon in the tenth or eighth year of the nubuwwa.®' No matter how early
one dated the marriage to Sawda, there was always room for giving ‘A’isha
priority.

Other accounts similarly synchronize the marriage to ‘A’isha with Khadija’s
death. The marriage occurred three years before the hijra, in the month of
Shawwal (the tenth month of the Arabian year) of the tenth year of the nubuwwa.
It was consummated in Shawwal, eight months after the hijra. ‘A’isha was mar-
ried when she was six, while consummation took place when she was nine;%
or consummation was seven months after Muhammad’s arrival at Medina;® or
Muhammad married ‘A’isha in Shawwal of the tenth year of the nubuwwa, three
years before the hijra, and consummation was in Medina in Shawwal, eighteen
months after the hijra;** or consummation was in Shawwal, one year after the
hijra;% or the marriage to ‘A’isha took place two or three years before the hijra,
before the marriage to Sawda or — according to others — after it,% but was only
consummated in Shawwal of 2 A.H./April, 624 C.E. after the Battle of Badr.®’

Students of early Islam are accustomed to labyrinths of this kind. One cannot
get a straightforward answer to the simplest of questions. But when the wives’
prestige and political interests were at stake, not to mention the limitations of
human memory, the unavoidable outcome was many conflicting claims. In any
case, this is the state of the source material with which one struggles.

Letusreturn to Sawda. One source has it that she was taking care of Muhammad’s
child.%® It could be argued that this is why he married her in the first place. How-
ever, the context of the account about her role as child minder is not her marriage
to Muhammad but the latter’s intention to divorce her (see more later), which

60 Ibn Sa‘d, Tabagat, 3: 100.

61 Salihi, Azwaj al-nabi, 174.

62 Baladhuri, Ansab al-ashraf, 1: 410.

63 Khargiishi, Sharaf al-mustafd, ed. Nabil Al Ba‘alawi, Beirut: Dar al-Bashd’ir al-Islamiyya,
1424/2003, 3: 247.

64 Zubayr ibn Bakkar, al-Muntakhab min kitab azwaj al-nabi, ed. Sukayna al-Shihabi, Beirut:
al-Risala, 1403/1983, 35. This is preceded by an account that seems to be unique regarding the
gifts of food that the Ansar brought at the consummation of the marriage. See also Samhudi, Wafa’,
1: 466 (eight, nine, eighteen months).

65 Ibn Habib, Muhabbar, 81.

66 Yasin ibn Khayr Allah al- Umari, al-Rawda al-fayha’ fi tawarikh al-nisa’, ed. ‘Imad ‘All Hamza,
Beirut: al-Dar al-‘Alamiyya li-1-Tiba‘a wa-1-Nashr, 1407/1987, 205.

67 Ibid., 204. The author (d. after 1232/1817) quotes on this his own Kitab al-Durr al-makniin fi
ma athir al-madri mina I-qurin (or al-Durr al-makniin fi ta rikh al-qurin).

68 Or children, Arabic: walad; Ibn Habib, Muhabbar, 80 (wa-kanat hadinat waladihi).
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suggests that this may have been her role after he had agreed to keep her. At
that time there was only one young child in Muhammad’s household, namely
Ibrahim.%

ek

Muhammad’s marriage to Sawda was politically motivated.”® This sounds
like Islamic apologetic addressing the polemics regarding the number of
Muhammad’s wives. But in this case the argument is sound: he married her
as part of his preparations for the hijra.”! There are three arguments in favour
of this assumption: when they married, Sawda was probably in her forties; her
mother was Salma’s niece; and the marriage must have taken place several
months before the hijra.

Sawda’s age at marriage can roughly be gauged. Her death date is disputed.
According to some, she died more than a decade after Muhammad’s passing, while
others claim that she died more than four decades after his passing. Although the
latter date is reported by the prominent historian Wagqidi, it must be rejected. At
some stage she “grew old” (asannat) and Muhammad intended to divorce her.
Their marriage only survived after a new arrangement had been agreed upon: she
declared that she had no interest in marital life and assigned “her day and night” to
‘A’isha.” Elsewhere we are told that Sawda was an elderly woman (musinna) and

69 Ibrahim was born in Dhii 1-Hijja, 8 [March, 630]; Maqrizi, Imtd ‘ al-asma ", 5: 335; or he died aged
eighteen months in Dha I-Hijja, 8 A.H.; ibid., 338; or he was born in Dhi 1-Hijja, 8 A.H. and died
in 10 A.H.; ibid. Incidentally, Sawda and another wife of Muhammad, Umm Salama, are said to
have washed the body of Muhammad’s daughter Zaynab when she died in 8 A.H.; Maqrizi, Imta
al-asma“, 5: 343.

70 Watt, Muhammad at Medina, 287: “All Muhammad’s own marriages can be seen to have a ten-
dency to promote friendly relations in the political sphere. Khadija brought him wealth, and the
beginnings of influence in Meccan politics. In the case of Sawda, whom he married at Mecca,
the chief aim may have been to provide for the widow of a faithful Muslim”. But there is more to
the marriage to Sawda precisely along the lines drawn here by Watt.
Cf. Yazigi, “‘All, Muhammad and the ansar”, 286: “In their own generation, as well as in their
respective fathers’ generation, neither Muhammad nor his cousin ‘Alf seem to have cemented
their kinship bond with either the Aws or the Khazraj in any other capacity than through their
great grandfather Hashim’s and grandfather ‘Abd al-Muttalib ibn Hashim’s above-mentioned
marriages”. Sawda’s marriage does not conform to her observation. Besides, ‘Abd al-Muttalib’s
marriage to ‘Abbas ibn ‘Abd al-Muttalib’s mother Nutayla bint Janab (ibid., 286-8) is irrelevant
here since she belonged to the Namir ibn Qasit tribe. I hasten to add that this and other comments
regarding Yazigi’s article relate to points of detail and have no effect on her main argument which
is sound and well-founded.

72 Ibn Sa‘'d, Tabagat, 8: 53—4 (she is supposed to have told him: wa-qad kabirtu wa-la haja It fi
[l-rijal). Sawda was a tall woman; Ibn Sa‘d, Tabagat, 8: 175. She had a sense of humour; Kattani,
Nizam al-hukiima al-nabawiyya al-musamma al-taratib al-idariyya, (Rabat), reprint Beirut, n. d.,
1: 38. She is also said to have been heavy and sluggish (thagila thabita); Ibn Sa‘d, Tabagat, 8:
56. But the adjective thagila could also refer to her hearing, i.e. she was slightly deaf: wa-kana fi
udhuniha thiqal; Baladhuri, Ansab al-ashraf, 1: 407. Sawda was also described as “terribly fat”;
Tabarani, al-Mu jam al-kabir, 24: 33 (imra’a jasima yufzi ‘u I-nas jismuha). She was no competi-
tion to Muhammad’s younger wives ‘A’isha and Hafsa, and hence the account of the practical joke

7
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that Muhammad intended to divorce her some eight years after the hijra.” It is not
clear why Wagqidi rejects the claim that she was the first of Muhammad’s wives to
pass away after him, dating her death instead to 54/674.7* But if she “grew old” in
Muhammad’s lifetime, she could not have died 46 years later. Hence, we should
follow most of the sources, according to which she died at the end of “‘Umar’s
caliphate.” One source dates her death to 23/644 and reports that the caliph ‘Umar
(not long before his own demise) led the prayer at her funeral. Another source
dates her death to the reign of the caliph “‘Uthman and says that she was around 80
years old.”® Let us assume that she died aged eighty at the very end of ‘Uthman’s
reign (35/656). In this case Muhammad intended to divorce her 27 years earlier,
when she was 53 years old and he married her when she was in her forties.”” This
probably rules out the wish for offspring as the background of the marriage.

Genealogy provides a better explanation of this marriage. Sawda’s mother
al-Shamiis’® was Salma’s niece, as we realize when we compare her father’s pedi-
gree with Salma’s pedigree: al-Shamiis’s father was Qays ibn ‘Amr ibn Zayd ibn
Labid ibn Khidash.” Salma’s father was ‘Amr ibn Zayd ibn Labid ibn Khidash.?
Sawda is sometimes called Sawda al-Yamaniyya or the Yemenite®! with reference
to the Yemenite origin of her mother: the Khazraj (and the Aws) belonged to the
tribe of Azd, and hence they were of Yemenite origin both genealogically and
geographically.

Muhammad’s marriage to a close relative of his grandfather’s mother aimed at
strengthening his existing bond with the Najjar subdivision to which she belonged —
the ‘Adt ibn al-Najjar — and with the Najjar and the Khazraj at large. Unsur-
prisingly, Sawda was in contact with her mother’s kin. At the background of a
humorous though somewhat awkward exchange between her and Muhammad we

played on her by the two young women should be read cum grano salis; see e.g. Ibn al-Athtr, Usd
al-ghaba, s.v. Khulaysa jariyat Hafsa, 7: 88 (they frightened her by telling her that the antichrist
had appeared, kharaja I-a ‘war al-dajjal); Tabarani, al-Mu jam al-kabir, 24: 278 (kharaja I-a ‘war).

73 Baladhuri, Ansab al-ashraf, 1: 407.

74 Ibn Sa‘d, Tabagat, 8: 55.

75 Nawawi, Tauhdhib al-asma’, 2: 613.

76 Baladhuri, Ansab al-ashrdf, 1: 407-8. See also Yasin al- ‘Umari, al-Rawda al-fayha’, 203: she died
at the end of ‘Umar’s caliphate.

77 Watt, Muhammad at Medina, 395 suggests that she was about 30, adding a question mark.

78 Al-Shamiis was not only married to Sawda’s father but also — either before or after him — to a
paternal cousin of both her father and her husband, namely ‘Abd ibn Waqdan ibn ‘Abd Shams
whom she bore a boy; Mus ‘ab al-Zubayri, Nasab Quraysh, 422.

79 Ibid.

80 Dimyati, Akhbar qaba’il al-Khazraj, ed. ‘Abd al-‘Aziz al-Bayti, Medina: al-Jami‘a al-Islamiyya,

1429/2008, 1: 427. Salihi, Azwaj al-nabrt, 173 remarks that al-Shamiis was the niece (bint akh)

of Salma; see also Dimyati, Nisa rasil allah, 42. The family link between Sawda and Salma is

mentioned in another context on p. 48 in this volume. Sometimes two of the names in al-Shamiis’s
pedigree are erroneously put in reversed order: al-Shamiis bint Qays ibn Zayd ibn ‘Amr ibn Labid

ibn Khidash; Ibn Habib, Muhabbar, 79; Baladhuri, Ansab al-ashraf, 1: 407.

Abu Ya'la al-Mawsili, Musnad, ed. Husayn Salim Asad, Damascus: Dar al-Ma 'mun, 1404/1984—

1414/1994, 13: 89.

8

—_

65



MUHAMMAD AT MEDINA

learn that she visited the mourning family of two brothers from the Najjar who had
been killed in the Battle of Badr.?

This politically motivated marriage to Sawda must have taken place shortly
before the hijra. Muhammad’s contacts with the Ansar may have started several
years before the hijra, but the concrete details were only agreed upon at the ‘Aqaba
meeting some three months before the hijra. Hence the statement that the marriage
to Sawda took place several months before the hijra (qabla I-hijra bi-ashhur)®
appears to be the most trustworthy statement on this vexed chronological matter.

ek

Two of Muhammad’s great-uncles were born by a slave girl who was probably
Jewish and may have been bought from a Khazraji slave merchant; his grandfather
was born in Medina by a freeborn woman of the Najjar (Khazraj), and his mar-
riage to a woman whose mother was the niece of his grandfather’s mother prob-
ably took place shortly before the hijra.

After a short stay in the town of Quba’ in Upper Medina, Muhammad descended
to Lower Medina where he settled in the house of Abt Ayytb, a member of the
Najjar. Upon the death of the nagib or head of the Najjar, As‘ad ibn Zurara,
Muhammad himself replaced him, becoming the head of his “maternal uncles”.34
Many more details relating to Muhammad’s Medinan period indicate his close
association with the Najjar and with the Khazraj in general.

82 Ibn Hisham, Sira, 2: 299. She blamed her former brother-in-law Suhayl ibn ‘Amr who was tied up
in her room for going into captivity at Badr instead of fighting to death. She failed to notice that
Muhammad was also in the room. The informant is a member of the Najjar who quotes Sawda in
first person.

83 Baladhuri, Ansab al-ashraf, 1: 407 (who adds that she was the first woman he had intercourse with
in Medina, fa-kanat awwal imra’a wati’aha bi-I-Madina).

84 Tbn Hisham, Sira, 2: 154.
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THE EMIGRATION OF
‘UTBA IBN ABT WAQQAS

Bulletin of the School of Oriental and African Studies 59 (1996), 116—-19

This short article deals with the emigration of ‘Utba ibn Abi Waqqas (or ‘Utba ibn
Malik), a member of the Quraysh subdivision named Banii Zuhra, from Mecca to
Medina, which occurred several years before the hijra of the Prophet Muhammad
and his Companions.! ‘Utba’s famous brother, Sa‘d ibn Abl Waqqas, belonged to
the inner circle of Companions which surrounded the Prophet Muhammad from
early on in his career. ‘Utba, by contrast, fought against the Prophet at Uhud and
probably died a pagan.?

1 Idiscussed this issue briefly in my doctoral thesis, On the Prophet Muhammad s Activity in Medina,
Jerusalem, 1982, 33. However, I wrongly identified ‘Utba’s court in Quba’ (see later mention) in
the ‘Aliya or Upper Medina with the court which he may have owned in the Balat, i.e. in the Safila
or Lower Medina.

2 On 'Utba’s role in the Battle of Uhud see e.g. Waqidi, Maghazi, 1: 243-5, 248. See also Ibn
al-Kalbi, Jamharat al-nasab, ed. Naji Hasan, Beirut: ‘Alam al-Kutub & Maktabat al-Nahda
al-‘Arabiyya, 1407/1986, 77: ‘Utba’s son, Nafi‘, and ‘Utba himself, fought at Uhud alongside
the unbelievers, then Nafi‘ converted to Islam. According to Ibn Qudama, al-Tabyin fi ansab
al-Qurashiyyin, ed. Muhammad Nayif al-Dulaymi, Beirut: ‘Alam al-Kutub & Maktabat al-Nahda
al-‘Arabiyya, 1408/1988, 291, Nafi‘ embraced Islam upon the conquest of Mecca. For a dispute
about ‘Utba’s Companion status, see al-Fasi, al- ‘Iqd al-thamin fi ta'rikh al-balad al-amin, ed.
Muhammad Hamid al-Fiqi, Fu'ad Sayyid and Mahmad Muhammad al-Tanahi, Cairo: Matba‘at
al-Sunna al-Muhammadiyya, 1378/1958-1388/1969, 6: 12; Ibn Hajar, Isaba, 5: 259-60. In Ibn
Qudama, Tabyin, 289, al-Zubayr ibn Bakkar, probably quoting family circles, says that ‘Utba
converted to Islam: aslama ‘Utba wa-mata fi l-islam wa-awsa ila akhihi Sa'd, “ Utba embraced
Islam, died under Islam, and appointed his brother, Sa‘d, as his trustee”, viz., regarding a child of
‘Utba born by a slave girl of another man. On margin of one of the Tabyin manuscripts a scribe,
having compared this phrase with the relevant passage in al-Zubayr ibn Bakkar’s Jamharat nasab
Quraysh (see below), implies that Ibn Qudama altered a neutral statement made by al-Zubayr, i.e.
mata ‘Utba fi l-islam, into aslama ‘Utba wa-mata fi l-islam. However, it seems more likely that
Ibn Qudama quoted a statement made by al-Zubayr ibn Bakkar elsewhere. See another example
of a family claim in al-Baladhuri, Ansab al-ashraf, MS Siileymanie Kiitiiphanesi (Reisiilkiittap
Mustafa Efendi), 597/598, 828: having quoted the claim that ‘Utba died shortly after the Battle of
Uhud as a result of the Prophet’s curse, al-BaladhurT quotes a counterclaim to the effect that ‘Utba
converted to Islam upon the conquest of Mecca: wa-qala gawm: aslama fi I-fath wa-mata ba ‘da
I-fath. Al-Baladhuri, who prefers the former claim, remarks: wa-mawtuhu qabla I-fath athbatu.
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ks

Several years before the hijra, part of the Aws tribe attempted to form an alli-
ance with the Quraysh of Mecca.? A passage concluding one of the reports about
the aftermath of this obscure affair concerns us here:

Then this alliance between the Quraysh and the Aws was severed, but
for what existed between ‘Utba ibn Abi Waqqas al-Zuhri and ‘Utba ibn
al-Mundhir ibn Uhayha ibn al-Julah.* This specific alliance persisted and
‘Utba ibn AbT Waqqas acquired a court in Quba in which he often stayed.
It is the court built in gypsum behind the Ghars Well to the right (thumma
nqata ‘a hadha I-hilf bayna Quraysh wa-I-Aws illa ma kana bayna ‘Utba
ibn Abt Waqqas al-Zuhri wa-bayna ‘Utba ibn al-Mundhir ibn Uhayha ibn
al-Julah, fa-innahu thabata dhalika [-hilf, fa- ttakhadha ‘Utba ibn Abt
Waqqas daran bi-Quba fa-kana yanziluha wa-yakiinu fiha, wa-hiya l-dar
llatt khalfa bi'r Ghars ‘ald I-yamin al-mabniyya bi-l-qassa).’

In Ibn Sa‘d’s (d. 230/845) biographical dictionary we find an account about
‘Utba which is totally independent of the former one and appears in another

(Indeed, the hadith immediately following in al-Baladhuri suggests that ‘Utba died prior to the con-
quest of Mecca.) The existence of the counterclaim, presumably going back to a family tradition,
is nevertheless noteworthy. The same family circles may have been behind the listing of ‘Utba’s
daughter, Umm Hakim, among the women who emigrated from Mecca to Medina, the Muhajirat,
Ibn ‘Abd al-Barr, Isti ‘ab, 4: 1933.

3 M.J. Kister, “On strangers and allies in Mecca”, JSA7 13 (1990), 113-54, at 142-3. Also J. Wellhau-
sen, Medina vor dem Islam, Berlin: Georg Reimer, 1889 (Skizzen und Vorarbeiten, 4), 32-3.

4 1 could not find any details about him. Perhaps he was the son of al-Mundhir [ibn Muhammad ibn
‘Uqgba] ibn Uhayha ibn al-Julah. The latter fought at Badr; see Waqidi, Maghazi, 1: 160 (the remark
which then follows, wa-laysa lahu ‘aqib, does not mean that he never begot a son but that “there
was no male offspring remaining to him”; see Lane, Arabic-English Lexicon, s.v., ‘aqib); Ibn Sa‘d,
al-Tabaqgat al-kubra, Beirut: Dar Sadir & Dar Bayrit, 1380/1960—-1388/1968, 3: 473; Ibn Qudama,
Istibsar, 315. For an indirect family link between Uhayha ibn al-Julah and the Prophet, see M. Lecker,
“A note on early marriage links between Qurashis and Jewish women”, JS47 10 (1987), 17-39, at 28.

5 Ibn Habib, Munammagq, 268. On Bi'r Ghars see the geographical dictionaries of Yaqut (Mu jam
al-buldan) and al-Bakr1 (Mu jam ma ista jam, ed. Mustafa al-Saqqa, Cairo: Lajnat al-Ta’lif wa-I-
Tarjama wa-1-Nashr, 1364/1945-1371/1951), s.v. Ghars; Samhudi, Wafa’, 3: 389-92; al-Firtizabadi,
al-Maghanim al-mutaba fi ma ‘alim Taba, Riyadh: al-Yamama, 1389/1969, 46—7 (where the well is
called Ghurs, al-Aghras and Ghars); also Ibn Shabba, 7a r7kh al-Madina al-munawwara, ed. Fahim
Muhammad Shaltit, n. p., [1399/1979], 1: 161-2 (al-Aghras, al-Ghars). Uhayha was a member of
the Jahjaba, a branch of the ‘Amr ibn ‘Awf (Aws). On the territory of Jahjaba see M. Lecker, “On
the markets of Medina (Yathrib) in pre-Islamic and early Islamic times”, JS4/ 8 (1986) 13347,
at 134-6; M. Lecker, Muslims, Jews and Pagans: Studies on Early Islamic Medina, Leiden: Brill,
1995, Ch. III. There is yet another indication of a link between ‘Utba and the ‘Amr ibn ‘Awf in
whose midst he settled: ‘Utba’s daughter, Umm Kulthiim, married Sahl ibn Hunayf of the ‘Amr ibn
‘Awf (more precisely, of the Hanash branch). She bore him a son called Sa‘d. If indeed Sahl’s kunya
was Abii Sa‘d (there are at least four more versions concerning his kunya; Ibn Sa‘d, Tabagat, 3: 471;
Ibn Qudama, Istibsar, 320-1), this may suggest that Sahl married her before the hijra.
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context. It is quoted from Waqidt «— Abt Bakr ibn Isma ‘1l ibn Muhammad «—
his father:

When Sa‘d and “‘Umayr sons of Abii Waqqgas emigrated from Mecca to
Medina, they stayed in a house (manzil) belonging to their brother, “Utba ibn
Ab1 Waqqgas, which he had built in the [territory of the] Banii ‘Amr ibn ‘Awf,
and in a palm-orchard belonging to him. ‘Utba shed blood in Mecca. He fled
and resided among the Banii ‘Amr ibn ‘Awf. This was before [the Battle of]
Bu‘ath (. . . nazala fi manzil li-akhihima . . . kana bandhu fi Bani ‘Amr ibn

‘Awf wa-ha’it lahu wa-kana ‘Utba asaba daman bi-Makka fa-haraba
fa-nazala fi Bani ‘Amr ibn ‘Awf, wa-dhalika gabla Bu ‘ath).5

Wagidi (d. 207/823) in his Maghazi quotes the same Abi Bakr ibn Isma‘il.” One
is not surprised to find that Ab@i Bakr, who certainly lived in Medina, was the
great-grandson of Sa‘d ibn Abi Waqqas, as is shown by his pedigree: Abdi Bakr
ibn Isma ‘1l ibn Muhammad ibn Sa‘d ibn Abi Waqqas.® One expects to find the fin-
gerprints of Abti Bakr and other scholars who belonged to the same family in the
huge corpus, or rather cycle of accounts, dedicated in early Islamic historiography
to Sa‘'d ibn Ab1 Waqqas.

While acknowledging that ‘Utba owned a house in Medina before the hijra, the
report just quoted suggests a different reason for his emigration from Mecca to
Medina. It was not an alliance with a Medinan which brought him there, but the
need to flee from Mecca, having shed the blood of a fellow Qurashi.’ The latter
version, coming from a family member, seems suspicious. In any case, the two
independent reports quoted earlier, while at variance concerning the precise cir-
cumstances of ‘Utba’s emigration, agree that he emigrated from Mecca to Medina
before the beginning of the Islamic era.

We have yet another version concerning the circumstances of ‘Utba’s arrival
at Medina. It goes back to al-Zubayr ibn Bakkar (d. 256/870) < his father, who
wrote to him from Baghdad:

‘Utba ibn AbT Waqqas set out [from Mecca] heading to Syria. [When
he arrived at Medina,] he found the Aws and the Khazraj fighting each

6 Ibn Sa‘d, Tabagat, 3: 139.

7 Waqidi, Maghazr, index, s.v. Abli Bakr ibn Isma‘1l ibn Muhammad.

8 See an entry on his father, Isma‘il, in Ibn Hajar al-‘Asqalani, Tahdhib al-tahdhib, Hyderabad,
1325/1907, 1: 329. One of Isma‘il’s students was the famous al-Zuhri.

9 See also Mus‘ab al-Zubayri, Nasab Quraysh, 263: kana asaba dimd an (read: daman) fi Quraysh
fa-"ntaqala ila I-Madina qabla I-hijra, fa- ttakhadha biha manzilan wa-malan, “he shed the blood
of a man from the Quraysh, migrated to Medina before the hijra and acquired in it a house and an
orchard”. In Medinan usage, mal means cultivated land: fa-inna ahl al-Madina yusammiina l-ardina
amwalan; Abu ‘Ubayd al-Qasim ibn Sallam, Kitab al-Amwal, ed. Muhammad Khalil Harras, Cairo:
Maktabat al-Kulliyyat al-Azhariyya, 1396/1976, 506, no. 113. See also al-Zubayr ibn Bakkar, Jam-
harat nasab Quraysh, MS Bodley, Marsh 384, 93b: kana asaba daman fi Quraysh fa-'ntaqala ila
I-Madina qabla I-hijra wa-"ttakhadha biha manzilan wa-malan.
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other at Bu‘ath. He said: “I hate to pass by a war without fighting in
it”, and fought with the Aws against the Khazraj (wa-kataba ilayya abr
min Baghdad yaqiilu inna ‘Utba ibn Abt Waqqas kharaja yuridu [I-Sham
[fa-]1 sadafa I-Aws wa-I-Khazraj taqtatilu bi-Bu ‘ath, fa-qala: akrahu an
amurra bi-harb bayna gawm fa-la uqdtila fiha, fa-qatala I-Khazraj ma ‘a
l-Aws. Wa-mata ‘Utba fi l-islam wa-awsa ila Sa ‘d ibn Abi Waqqas)."°

While it seems unlikely that ‘Utba’s settlement in Medina was accidental, his
fighting with the Aws at Bu‘ath may be historical because it combines well with
‘Utba’s reported alliance with a member of the Aws subdivision called ‘Amr ibn
‘Awf and his settlement in Quba’, the village'' of the ‘Amr ibn ‘Awf. The arrival
at Medina before the Battle of Bu‘ath appears both in this account and in the one
about ‘Utba’s flight from Mecca.!?

In sum, there are three conflicting versions about the circumstances of the pre-
hijra emigration of ‘Utba ibn Abl Waqqas al-ZuhrT from Mecca to Medina. The
alliance version seems to be the most credible one. The shedding of blood version,
which suspiciously omits the victim’s name, is less convincing. The arrival-by-
accident version is the least credible one.

We know about the Quraysh tribe far more than we do about any other Arabian
tribe. Admittedly, much of what Ibn al-Kalbi, Ibn Sa‘d and the other historians
tell us about the Qurashis originated with direct descendants of the protagonists
or other family members. The family’s role in early Islamic historiography is often
hidden from us due to insufficient detail in the isnads. However, as ‘Utba’s case
shows, the abundance of source-material often provides us with “playing cards”
research can work with.

10 Al-Zubayr ibn Bakkar, loc. cit. The passage is quoted in al-Fasi, al- Igd al-thamin, 6: 13 (where
fa-qutila bi-Bu ‘ath should be replaced by taqtatilu bi-Bu ‘ath).

11 [ADD. More precisely, town.]

12 See also the order of events according to an independent report dealing with the attempt of the Aws
to form an alliance with the Quraysh (cf. earlier, n. 3). A few young men of the ‘Abd al-Ashhal
(a subdivision of the Aws) came to Mecca, seeking to form an alliance with the Quraysh against
the Khazraj (“yaltamisiina I-hilf min Quraysh ‘ala qawmihim mina [-Khazraj . . . against their
own people, more specifically, the Khazraj”). On that occasion they allegedly met the Prophet.
After their return to Medina the Battle of Bu‘ath between the Aws and the Khazraj took place; Ibn
Hisham, Sira, 2: 69.
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DID THE QURAYSH
CONCLUDE A TREATY WITH
THE ANSAR PRIOR TO THE

HIJRA?!

H. Motzki (ed.), The Biography of Muhammad: The Issue of the Sources, Leiden:
Brill, 2000, 157-69

I

Let us start with a passage from W.M. Watt’s biography of the Prophet which
represents what he correctly calls the “standard traditional account™:

For the pilgrimage of 622 a party of Muslims, seventy-three men and two
women, went to Mecca, met Muhammad secretly by night at al-‘ Agabah
and took an oath not merely to obey Muhammad but to fight for him — the
Pledge of War, bay ‘at al-harb. Muhammad’s uncle ‘Abbas was present?
to see that the responsibilities of Hashim to Muhammad were genuinely
shouldered by the Aws and the Khazraj. Muhammad asked for twelve rep-
resentatives (nugaba’) to be appointed, and that was done. The Quraysh
got word of the negotiations, which appeared to them hostile, and ques-
tioned some of the pagan Medinans, who answered in good faith that there
was no truth in the report. Muhammad now began encouraging his followers
to go to Medina — Abii Salamah is even said to have gone before the Pledge

1 Tam indebted to Harald Motzki and Kees Versteegh for the invitation to participate in the workshop.
Also to Harald Motzki and several other participants for their comments on the draft. The final ver-
sion of this chapter includes several improvements suggested by Michael Cook.

2 Cf. Th. Noldeke’s scepticism at this point, in his “Die Tradition liber das Leben Muhammeds”, Der
Islam 5 (1914), 16070, at 165. At an earlier period N6ldeke ascribed to this report more credibility;
see his “Zur tendenzidsen Gestaltung der Urgeschichte des Islam’s”, ZDMG 52 (1898), 16-33, at 23;
also F. Buhl, Das Leben Muhammeds®, trans. Hans Heinrich Schaeder, Leipzig: Quelle & Meyer,
1930, reprint Heidelberg: Quelle & Meyer, 1955, 187 (originally written shortly after Noldeke’s
earlier article). See on this matter M.J. Kister, “Notes on the papyrus account of the ‘Aqaba meet-
ing”, Le Muséon 76 (1963), 403—17, at 406—11.
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of al-‘Aqabah — and eventually there were about seventy of them there,
including Muhammad himself.3

But why was the hijra of Muhammad and his Companions postponed for sev-
eral months? After all, he could have gone to Medina together with the Ansar
during the sacred month of Dhi I-Hijja in which all forms of warfare were
forbidden.

According to the dominant Ibn Ishaq/Ibn Hisham version of the ‘Agaba meet-
ing, immediately after the Ansar’s pledge of allegiance the devil (al-shaytan) or
the enemy of God divulged the secret of the treaty between the Prophet and the
Ansar. The Prophet threatened to deal with him later and ordered the Ansar to
disperse quietly and return to their temporary dwellings. At this point one of the
Ansar, al-‘Abbas ibn ‘Ubada ibn Nadla (of the ‘Awf ibn al-Khazraj),* offered
to launch a morning attack on the people of Mina® (i.e. the pilgrims from dif-
ferent tribes who were preparing to leave the holy precincts and return to their
territories). The Prophet turned the offer down, saying: “We were not ordered
[by God] to do it” (lam nu 'mar bi-dhalika). Then the Prophet repeated his order
that the Ansar return to their dwelling places.® A version of this report found
in a Shi‘ite source makes the Prophet’s non-belligerent approach even more
pronounced: upon hearing the news from the invisible informant, the Quraysh
were mobilized.’

Some versions of this report include the following significant exchange between
the Ansar and the Prophet:

Then they said to the Messenger of God: “Would you leave with us?” He
said: “I was not ordered to do so” (ma umirtu bihi).}

This conversation which is not found in Ibn Hisham and Tabart appears imme-
diately after ‘Abdallah ibn Ubayy’s questioning by the Quraysh regarding the
alliance between Muhammad and the Ansar. (It is reported that Ibn Ubayy knew
nothing since he was not part of it.)

W

W.M. Watt, Muhammad at Mecca, Oxford: Clarendon Press, 1953, 145.

4 More precisely, of Salim ibn ‘Awf ibn ‘Amr ibn ‘Awf ibn al-Khazraj; Ibn Hajar, Isaba, 3: 630-1;
Ibn Qudama, Istibsar, 196 (who omits his father’s name, calling him al-*Abbas ibn Nadla).

The ‘Aqaba in which the meeting took place was ‘Aqabat Mina; see my “Yahiid/ Uhiid: A variant
reading in the story of the ‘Aqaba meeting”, Le Muséon 109 (1996), 169-84, at 169.

Ibn Hisham, Sira, 2: 90; Tabari, Ta rikh, 1: 1223.

Wa-hajat Quraysh fa-agbalii bi-I-silah; Majlisi, Bihar al-anwar, Tehran, 1376-94/1956-74, 19: 48.
The mobilization motive is further developed in the Bihar which gives Hamza and ‘Al a role in
repelling the Quraysh. In Ibn Ishag/Ibn Hisham’s version the Quraysh only come in the morning to
enquire about the goings-on.

Diyarbakri, T rikh al-khamis, Cairo: al-Matba ‘a al-Wahbiyya, 1283/1866, reprint Beirut, n. d., 1: 319;
Maraghi (d. 816/1413), Tahqiq al-nusra bi-talkhis ma ‘alim dar al-hijra, MS Br. Lib. Or. 3615, 14a.
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11

Two sources place after this approach by the Ansar a passage which is far more at
variance with the traditional story of the ‘Aqaba meeting and its aftermath. We begin
with the text (Appendix I) found in the biography of the Prophet compiled in the tenth/
sixteenth century by al-Diyarbakri (d. 990/1582).° The compiler is quoting from a
monograph written some four and a half centuries before his time by the Andalu-
sian Razin ibn Mu‘awiya (d. 524/1129, or 535/1140).!° The passage is probably from
Razin’s history of Medina entitled Akhbar dar al-hijra."" 1t explains Muhammad’s
stay in Mecca after the ‘Agaba meeting in mundane rather than theological terms,
taking us from the domain of divine providence to that of politics:

10
11

12

13

14
15

16

Razin reported: And it was said that there was a dispute between the
Quraysh and the Ansar because of the Prophet’s [imminent] departure with
them [i.e. with the latter]. Then the Quraysh took fright [literally: fear was
cast by God into the hearts of the Quraysh,'? i.e. they backed off because
they feared the consequences of a military confrontation with the Ansar],
and said: “[We agree to his departure, on condition that] he would only

leave with you'® during a [normal] month [i.e. not during a sacred month],

or the Bedouin would say that you gained ascendancy over us”.'*

The Ansar said: “The authority regarding this matter is in the hands
of the Messenger of God and we shall obey his command”. God brought

down to His Messenger [the following verse]: “And if they want to trick

you, then God is sufficient for you”,'* i.e. if the pagans of Quraysh want

to deceive you, then God will cause His trials to befall them. And the
Ansar left for Medina.'®

Diyarbakri, Khamis, 1: 319 (the biography is followed by a general history).

See EP, s.v. (M. Fierro).

Hamad al-Jasir, “Mu’allafat fi ta’rikh al-Madina”, no. 4, al- ‘Arab 4/v (1970), 385-8, 465-8, at
388, mentions that Razin’s history of Medina is often quoted by the later historian of Medina,
al-Maraghi. The same is true of Samhudi’s Wafa’ al-wafa which quotes many passages taken from
Razin’s monograph.

Cf. the hadith: nugirtu bi I-ru ‘b masirat shahr, e.g. in Ibn al-Athir, al-Nihaya fi gharib al-hadith
wa l-athar, ed. Tahir Ahmad al-Zawi and Mahmid Muhammad al-Tanahi, Cairo: al-Maktaba
al-Islamiyya, 1385/1965, s.v. r. “b., 2: 233.

The preposition ma ‘akum is noteworthy. It is as if the Ansar were expected to stay in Mecca until
the Prophet’s departure. Cf. later, p. 77.

One expects here the preposition ‘ala: bi-annakum ghalabtumiina ‘alayhi. See Appendix II.
Qur’an 8, 62. The context is given in the preceding verse: “And if they incline to peace, do also
incline to it, and put your confidence in God, for He hears and knows”.

See also Maraghi, Tahqiq al-nusra, 14a, who omits Razin’s name and adds that the Ansar (or rather
the Medinans, not all of whom could be called Ansar at that stage) who took part in the pilgrimage
that year numbered 500. See also Ibn Sa‘d, Tabagat, 1: 221. Interestingly, some 500 of the Ansar
are said to have received the Prophet upon his arrival at Medina; Bukhari, a/-Ta rikh al-awsat, ed.
Muhammad ibn Ibrahim al-Luhaydan, Riyadh: Dar al-Sumay 1, 1418/1998, 1: 78. For Razin’s text,
see also Samhudi, Wafa', 1: 408.
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Although the text is rather elusive at this point, it seems that the heavenly pro-
tection from the perfidious Quraysh implies permission to enter into a potentially
dangerous accord with them.

It is not impossible to discern suspected topoi in the text, such as the fear cast
into the hearts of the pagan Quraysh (implying that they agreed to terms more
favourable to the Muslims than to themselves) and their concern about their politi-
cal and military prestige among the Bedouin. But I believe that they all belong to
the literary garb of this report rather than to its historical core.

I

The second fragment (Appendix II) is taken from al-Sira al-Shamiyya, a
biography of the Prophet compiled in the tenth/sixteenth century by al-Salih1
(d. 942/1535-36). The compiler interrupts the common story of the ‘Aqaba
meeting in order to incorporate a new text. In it we are told that the Quraysh
proposed to give the Prophet and his followers safe conduct three months later.
Again we realize that beside the dominant and almost ubiquitous version of the
‘Aqgaba meeting, a substantially different account was circulating in Islamic
historiography:

Sulayman ibn Tarkhan mentioned in his Kitab al-siyar that upon the con-
version to Islam of those of the Ansar who converted, Iblis!” —may God’s
curse be upon him — shrieked, making him [= the Prophet] distinct'?
among the pilgrims: “If you have an interest in Muhammad, then come
to him at such-and-such place, since those who live in Yathrib concluded
an alliance with him”. He [=the compiler] said: “And Gabriel descended
but none of the people saw him”. The assembly of the Quraysh gathered
upon Iblis’s shriek. Matters between the [Qurashi] pagans and the Ansar
became grave to the point that fighting between them nearly broke out.
Abii Jahl regarded fighting in those [sacred] days with aversion. He said:
“O company of the Aws and Khazraj, you are our brothers'® and you have
entered into a weighty matter — you want to forcibly take away one of
us”. Haritha ibn al-Nu‘man told him: “Yes, and in spite of your objection,
too. By God, had we known that it was the Messenger of God’s com-
mand that we take you with us as well, we would do so”. Abt Jahl said:
“We propose that after three months we shall allow any of Muhammad’s
Companions wishing to join you to do so, and we shall give you a com-
pact that will satisfy both you and Muhammad, prescribing that we shall
not withhold him after that”. The Ansar said: “Yes, if the Messenger of

17 See EP, s.v. (A.J. Wensinck — L. Gardet).

18 Instead of bi-banihi, 1 propose to read: yubinuhu or yubayyinuhu. However, the text is not smooth.

19 One expects here akhwaluna instead of ikhwanund. Cf. my “The death of the prophet Muhammad’s
father: Did Waqidi invent some of the evidence?”, ZDMG 145 (1995), 9-27, at 14 and passim.
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God is satisfied [with this]”. And he [= the compiler] mentioned the [rest
of the] story.2°

Saliht copied this report from the biography of the Prophet compiled eight cen-

turies before his own time by Abt [-Mu‘tamir Sulayman ibn Tarkhan al-Taymi

(d. 143/761). Al-Taymi was the Basran mawla*' and ascetic??> who for 40 years

officiated as the imam of the Great Mosque of Basra.?* The biography was quoted
by Ibn Rajab al-Hanbali (d. 795/1392)* and was still available to Salihi more than
a century later.?

For some reason Saliht chose to discontinue his quotation from Ibn Tarkhan’s
biography of the Prophet. Since no fighting broke out between the Quraysh and
the Ansar, and since the Prophet stayed in Mecca and did not depart with his new
allies, we can assume that the Prophet’s reply was positive.

Obviously, this is not a colourless account of the event but a literary piece meant
to entertain both listeners and readers. This is above all evident in the dialogue

20 Salihi, al-Sira al-Shamiyya, 3: 284-5. See also the more recent edition by ‘Adil Ahmad ‘Abd

al-Mawjud and ‘Ali Muhammad Mu‘awwad, Beirut: al-‘Ilmiyya, 1414/1993, 3: 206.

The nisba al-Taymi goes back to the fact that he lived among the Taym; Mizzi, Tahdhib

al-kamal, 12: 5.

22 AbuNu'aym, Hilyat al-awliya’, Cairo: Matba ‘at al-Sa‘ada, n. d., reprint Beirut, 1387/1967, 3: 27-7.

23 See, for example, Dhahabi, Siyar a‘lam al-nubald’, ed. Shu'ayb al-Arnawit et alii, Beirut:
al-Risala, 1401-9/1981-88, 6: 200.

24 See his Fath al-bari sharh sahih al-Bukhari, ed. Mahmud ibn Sha ‘ban ibn ‘Abd al-Magqsud et alii,
Medina: Maktabat al-Ghuraba’ al-Athariyya, 1417/1996, 2: 212 (wa-fi kitab al-sira li-Sulayman
al-Taymi).

25 In other words, it was extant at least five centuries after al-Khatib al-Baghdadi (d. 463/1071)
received its ijaza in Damascus; cf. J. van Ess, Theologie und Gesellschaft im 2. und 3. Jahrhundert
Hidschra: Eine Geschichte des religiésen Denkens im fiiihen Islam, Berlin and New York: de
Gruyter, 1991-95, 2: 368; GAS, 1: 285; M. Jarrar, Die Prophetenbiographie im islamischen Span-
ien, Frankfurt a.M.: Peter Lang, 1989, 77-81. For Sulayman’s Shi‘ite sympathies see also Mizzi,
Tahdhib al-kamal, 12: 9 (wa-kana Sulayman ma’ilan ila ‘Al ibn Abt Talib); TMD, 42: 531 = Ibn
Mangzir, Mukhtasar ta rikh Dimashq li-Ibn ‘Asakir, ed. Ruhiyya al-Nahhas et alii, Damascus: Dar
al-Fikr, 1404-9/1984-89, 18: 81 (the text is not smooth). These sympathies are confirmed by the
fragment preserved in Mughaltay, al-Zahr al-basim fi sirati Abt [-qdsim, MS Leiden Or. 370, 11,
188a, regarding the respective roles of Abii Bakr and ‘Alf in Muhammad’s hijra; see M.J. Kister,
“On the papyrus of Wahb b. Munabbih”, BSOAS 37 (1974), 545-71, at 565-6 (wa-fi Siyar Abi
I-Mu ‘tamir Sulayman al-Taymi: agbala Abii Bakr hatta sa’ala ‘Aliyyan ‘an al-nabi fa-qala: in
kanat laka bihi hdja fa- lqahu bi-ghar Thawr). The Siyar of Sulayman ibn Tarkhan is presumably
identical to his Maghazi, mentioned in GAS, 1: 285-6. Sulayman’s son, al-Mu ‘tamir (d. 187/803),
transmitted the whole sira compiled by his father to Muhammad ibn ‘Abd al-A‘la (d. in Basra in
245/859); see M. Muranyi, “Ibn Ishaq’s Kitab al-maghazi in der Riwaya von Yunus b. Bukair:
Bemerkungen zur frithen Uberlieferungsgeschichte”, JSAI 14 (1991), 214-75, at 225. For entries
on al-Mu‘tamir and Muhammad ibn ‘Abd al-A‘la, see Mizzi, Tahdhib al-kamal, 28: 250—-6 and
25:581-3, respectively. (Jarrar, Die Prophetenbiographie, 79, suspects that the creator of the book
ascribed to Sulayman was either al-Mu‘tamir or Muhammad ibn ‘Abd al-A‘la.) For two reports
going back to Sulayman (through his son al-Mu 'tamir), probably taken from his biography of the
Prophet, see Abli Nu‘aym, Dala’il al-nubuwwa?, ed. Muhammad Rawwas Qal‘aji and ‘Abd al-
Barr ‘Abbas, Beirut: Dar al-Nafa'is, 1406/1986, 176-7, 199.

2
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between the defiant Haritha and the cool-headed Abt Jahl. But the literary garb
adorns a framework of a presumed historical fact, namely, the negotiations and
treaty immediately after the ‘Aqaba meeting.

v

The third text (Appendix III) is found in a small monograph compiled by the
historian of the Yemenite town Zabid, Ibn al-Dayba‘ (d. 944/1537)* who was a
contemporary of Salih (they both preceded Diyarbakrt by half a century). In Ibn
al-Dayba“’s book we read the following:

When the Quraysh found out about what the Aws and Khazraj had done,
his [= the Prophet’s] closest cousins?’ came to them [= to the Aws and
Khazraj]. Among them [i.c. among the former] were Abi Jahl,?® ‘Utba
[b. Rabi‘a al-Umawi], Abii Sufyan, Shayba [b. Rabi‘a al-Umaw1, ‘Utba’s
brother], Ubayy [b. Khalaf al-Jumahi], Umayya [b. Khalaf al-Jumabhi,
Ubayy’s brother], Suhayl [b. ‘Amr al-‘Amiri], Nubayh [b. al-Hajj3j
al-Sahmi1], Munabbih [b. al-Hajjaj al-Sahm1, Nubayh’s brother], al-Nadr
ibn al-Harith [al-‘Abdari] and ‘Amr ibn al-‘As [al-Sahmi]. They told
them: “O people of Yathrib, we have a better claim to him? than you,
since we are his kin and flesh”. The Aws and Khazraj told them: “Not at
all, our claim to him is better than yours, because we both worship one
god”. When the Quraysh realized that their zeal was sincere and their res-
olution firm, they feared the outbreak of violence and put them off with
that which is best®® [i.e. peacefully]. They said: “Leave him to us [for a
while], and we undertake to grant him security and protection. We shall
treat him and those who follow him favourably, and those of them [i.e.
of his followers] who want to join you we shall not prevent from doing
s0” — they meant the Muhajirin. The Aws and Khazraj disliked it, [but]
the Messenger of God said: “Accept their request, O people of the Aws
and Khazraj, since God attains his purpose’! and fulfils his promise”.
They said: “Will you be satisfied if we do so, O Messenger of God?” He
said: “Yes”. They said: “Then we hear and obey”. And they concluded
a nonbelligerency treaty for four months, then they returned to Yathrib.
When they dispersed, the Quraysh intended treachery. But God, may He
be exalted, protected His prophet from their evil and he [= the Prophet]

26 On whom see EP, s.v. (C. van Arendonk — G. Rentz).

27 One expects here: his fellow tribesmen.

28 Whom we have already met in Appendix II.

29 The preposition bihi is from Alusi, Buliigh al-arab fi ma rifat ahwal al-‘arab, Cairo: al-Matba ‘a
al-Rahmaniyya, 1342/1924-1343/1925, 1: 190 (quoting the Nashr al-mahasin).

30 Cf., for example, Qur’an 41, 34.

31 Qur’an 65, 3.
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left Mecca with the revelation which was sent down to him, in a state of
fear and on his guard until he arrived at Medina, because of God’s decree
to him to do s0.3?

A%

There are obvious differences among the reports under discussion, none of which
is a verbatim reflection of the episode they purport to describe. By far the crucial
matter is the treaty. Now while the first report alludes to an understanding with
regard to the postponement of the Prophet’s departure, the second mentions a
three months period after which the Companions, followed by the Prophet him-
self, will be allowed to emigrate. The third report speaks of a delayed departure
of the Prophet and his Companions and refers to a four months truce. Differences
in Islamic historiography come as no surprise, given its nature and emergence.>
Yet there is a significant common denominator: at the initiative of the pragmatic
Quraysh, the departure of the Prophet and his Companions was postponed for sev-
eral months. The delay prevented a military confrontation between the Quraysh
and the Ansar, while at the same time safeguarding the unhindered emigration of
the Prophet and his Companions.

Assuming that there was a treaty between the Quraysh and the Ansar, how are
we to interpret the reported attempt to harm the Ansar on their way back from the
pilgrimage? Did the Quraysh act treacherously?** Were the alleged perpetrators
Qurashis who were opposed to the treaty?>®> Was the report invented in order to
glorify the two Ansar involved?3¢

In the context of the said treaty a special category of Muhajirtin should be
mentioned, namely, Ansar who were also entitled to be called Muhajirtin. Ibn
Sa‘d lists four men belonging to this category: Dhakwan ibn ‘Abd Qays (of the
Zurayq — Khazraj), ‘Ugba ibn Wahb ibn Kalada (a Ghatafani halif of the ‘Awf
ibn al-Khazraj, more precisely of the Banii 1-Hubla*’), the previously mentioned
al-‘Abbas ibn ‘Ubada ibn Nadla of the ‘Awf ibn al-Khazraj*® and Ziyad ibn Labid
(of the Bayada — Khazraj). After the ‘Aqaba meeting they reportedly returned to

32 Ibn al-Dayba‘, Nashr al-mahasin al-yamaniyya fi khasa'is al-Yaman wa-nasab al-Qahtaniyya, ed.
Ahmad Ratib Hamiish, Damascus: Dar al-Fikr, 1413/1992, 173-6.

33 Cf. M. Lecker, “The Death”.

34 Appendix III; also Samhudi, Wafa’, 1: 408: wa-qila inna Qurayshan bada lahum fa-kharajii fi
atharihim fa-adrakii minhum rajulayni kana takhallafa fi amr, etc.

35 However, the chief aggressor, Suhayl ibn ‘Amr (Ibn Hisham, Sira, 2: 93), is listed in Appendix III
among the Qurashis who approached the Ansar.

36 It is noteworthy that both Sa‘d ibn ‘Ubada and al-Mundhir ibn ‘Amr were of the Sa‘ida (Khazraj),
albeit of different subdivisions; Ibn Qudama, Istibsar, 93 and 101, respectively. In one source Sa‘d
is replaced by al-'Abbas ibn ‘Ubada; Samhudi, Wafa’, 1: 408, which suggests a fada il contest
between the two.

37 Ibn Hajar, Isaba, 4: 528; Ibn Qudama, Istibsar, 187; mentioned in Buhl, Leben, 188, n. 155.

38 Mentioned earlier, n. 6.
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Medina with the rest of the Ansar. When the first Muhajiriin arrived at Quba’, they
set out to the Prophet in Mecca and participated in the hijra of his Companions.>
A fifth AnsarT reportedly entitled to the same status was Rifa‘a ibn ‘Amr ibn Zayd
(of the ‘Awf ibn al-Khazraj, more precisely of the Banii 1-Hubla*’) who set out to
join the Prophet and returned to Medina as a Muhajir.*!

According to other reports which refer to three of the five men mentioned ear-
lier, they stayed in Mecca between the ‘Aqaba meeting and the hijra. It is men-
tioned that ‘Ugba ibn Wahb came to the Prophet and stayed with him in Mecca
until the hijra,*? and there are similar reports regarding Ziyad ibn Labid* and
al-*Abbas ibn ‘Ubada.*

The reports on a treaty between the Quraysh and the Ansar which preceded the
hijra seem to be rare. This impression could, however, be misleading, since it is
only based on the small part of Islamic historiography which has survived to our
time.* In any case, assuming that they are indeed rare, we have to deduce that the
Prophet’s biographers gave precedence to reports portraying a persecuted prophet.
Their motivation was probably pious: the humbler the Prophet’s starting point, the
greater God’s grace and deliverance.*® Besides, stories of humiliation and danger
are more effective than ones of political expediency.

The reports quoted earlier demonstrate the importance of late biographies of the
Prophet which are outside what is now widely considered as the mainstream of
the sira literature.*” A voluntary limitation of the scope of sources used in Islamic

39 Ibn Sa'd, Tabagat, 1: 226. Dhakwan participated in the first and second ‘Aqaba meetings. Then
(i.e. having returned to Medina) he travelled from Medina to Mecca and was with the Prophet until
the hijra; Ibn Qudama, Istibsar, 171.

40 Ibn Hajar, Isaba, 2: 493; Ibn Qudama, Istibsar, 186 (where his pedigree is abridged).

41 Fakihi, Akhbar Makka, ed. ‘Abd al-Malik ibn ‘Abdallah ibn Duhaysh, Mecca: Maktabat
wa-Matba ‘at al-Nahda al-Haditha, 1407/1987, 4: 245 (who only mentions in this category Rifa‘a
and al-'Abbas ibn ‘Ubada).

42 Tbn Qudama, Istibsar, 187; Ibn Hajar, Isaba, 4: 528.

43 Ibn Qudama, Istibsar, 176.

44 Tbn Hajar, Isaba, 3: 631; Ibn Qudama, Istibsar, 196.

45 Most of the works mentioned in Ibn al-Nadim’s Fihrist and Hajji Khalifa’s Kashf al-zuniin were
lost; G. Makdisi, “Hanbalite Islam™, in M.L. Swartz (trans. and ed.), Studies on Islam, New York
and Oxford: Oxford University Press, 1981, 21664, at 217.

46 The circumstances of the hijra are closely related to the interpretation of the term hijra. Buhl,
Leben, 196 correctly remarks that hijra does not mean “Flucht” but “Bruch, Aufldsung einer friih-
eren Verbindung”. See also C.H. Becker, Islamstudien. Vom Werden und Wesen der islamischen
Welt, 1, Leipzig: Quelle & Meyer, 1924, 340 (“eine innerlich bedingte, freiwillige Auswander-
ung”). Becker adds that the reports on the suffering and dangers to which the Prophet was exposed
before and during the hijra are exaggerated, “um dem Propheten den Ruhm eines Mrtyrers fiir
Gottes Sache zu verschaffen”.

47 Inthe words of M.J. Kister, the late compilations “contain a great number of early Traditions derived
from lost or hitherto unpublished compilations”. He continues: “Some Traditions, including early
ones, were apparently omitted in the generally accepted Sira compilations, faded into oblivion, but
reappeared in these late compilations”; see his “The Sirah literature”, in A.F.L. Beeston et alii (eds.),
Arabic Literature to the End of the Umayyad Period, Cambridge: Cambridge University Press,
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research deprives one of rich and at times crucial source material. Several centu-
ries ago scholars in Damascus, Cairo and elsewhere in the Muslim world were still
copying into their own compilations extracts from old books, some of them dating
back to the dawn of Islamic historiography. (Needless to say, we must not equate
“early” with “historical” or “true”.)

To conclude, the study deals with the aftermath of the ‘Aqaba meeting which
took place several months before the hijra. Three biographies of the Prophet com-
piled in the tenth/sixteenth century include reports, no doubt copied from earlier
biographies, which mention or allude to a treaty between the Quraysh and the
Ansar. These reports may have been suppressed in the mainstream sira literature
which preferred a persecuted and humiliated prophet to one whose road to Medina
was paved by political compromise.

1983, 35267, at 366, 367. For the importance of late compilations (Ibn Kathir, Ibn Sayyid al-Nas)
as a source of primary materials from historians earlier than Ibn Ishaq, see A.A. Duri, The Rise of
Historical Writing among the Arabs, ed. and trans. L.I. Conrad, Princeton: Princeton University
Press, 1983, 8.

R. Paret reported (Arabistik und Islamkunde an deutschen Universitdten, Wiesbaden: F. Steiner,
1966, 10) that Gustav Weil (1808-89) used for his biography of Muhammad “alle ihm irgendwie
erreichbaren Quellen” and that Weil made a special trip to Gotha in order to look for relevant
manuscripts at the Herzoglichen Bibliothek. There he found Diyarbakri’s Khamis (quoted earlier
in this chapter) and the Sira Halabiyya which, although they were only compiled in the sixteenth or
seventeenth century, included rich and old source material. Buhl (Leben, 371) was suspicious of the
later biographies of the Prophet (he listed authors who lived in the 14th, sixteenth and seventeenth
centuries) and was confident that the early sources contained the most important reports which
were in existence at their time. Watt was of the same opinion. Having mentioned Ibn Hisham,
Tabarl, Waqidi and Ibn Sa‘“d, he said: “There are later Muslim biographers of Muhammad but none
appears to have had access to any important primary sources other than those used by the above-
mentioned writers”; see his Muhammad at Mecca, xii.
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ABU MALIK ‘ABDALLAHB.SAM
OF KINDA, AJEWISH CONVERT
TO ISLAM!

Der Islam 71 (1994), 280-82

The Kindite convert was Abti Malik ‘Abdallah ibn Sam. His son, Tha‘laba ibn
Abi Malik al-Qurazi al-Madani, was born in the time of the Prophet. (Conse-
quently, his entitlement to Companion-status was disputed.)

[ADD. Tha‘laba’s role (or alleged role) in Rayhana’s conversion (or rather
her alleged conversion) to Islam suggests that at the time of the Qurayza
massacre he was a young boy, not a baby or a toddler. See Lecker, “The itin-
erant Judaco-Muslim preacher Abli Rayhana and his daughter, Muhammad’s
concubine Rayhana” (forthcoming, J4OS). Hence, he was likely born several
years before the hijra.]

The nisba al-Qurazl points to the tribe to which the Kindite emigrant and his
family were attached.? Tha laba transmitted hadith from prominent figures such as
‘Umar, ‘Uthman and ‘Abdallah ibn ‘Umar. Tha‘laba’s son Malik (or Aba Malik)
transmitted hadith from him and so did the famous Zuhr1. Tha‘laba was “the imam
of the Banii Qurayza”, an office he held from his youth to his death.? This probably
means that he was the imam of “the mosque of the Banii Qurayza”,* i.e. he led in
prayer a congregation made of those who for whatever reason were not executed

with the rest of the tribe.

1 Cf. M. Lecker, “The bewitching of the Prophet Muhammad by the Jews: A note a propos ‘Abd al-Malik
b. Habib’s Mukhtasar fi I-tibb”, al-Qantara 13 (1992), 561-9.

2 More precisely, they were attached to Qurayza’s “brothers”, the Banii Hadl. But this does not
concern us here.

3 Sam‘ani, al-Ansab, ed. ‘Abdallah ‘Umar al-Baradi, Beirut: Dar al-Jinan, 1408/1988, s.v. al-Qurazi,
4: 475, al-Bukhari, al-Ta rikh al-kabir, ed. Hyderabad, reprint Beirut, 2: 174; Ibn Sa‘d, Tabagat,
5:79; Ibn ‘Abd al-Barr, Isti‘ab, 1: 212; Ibn al-Athir, Usd al-ghaba fi ma ‘rifat al-sahaba, Cairo:
al-Matba‘a al-Wahbiyya, 1280/1863, 1: 245; Ibn Hajar, Isaba, 1: 407; Ibn Hajar, Tahdhib al-tahdhib,
Hyderabad, 1325-27/1907-1909, 2: 25 (wa-kana Tha ‘laba ya ummu bant Qurayza ghulaman).
Some called Tha‘laba’s son: Aba Malik (instead of Malik); ibid.

4 Cf. M. Lecker, “Muhammad at Medina: A geographical approach”, JSAI 6 (1985), 35; reprinted in
Lecker, Variorum I, no. VIIIL.
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“The mosque® of the Banii Qurayza” was located in the former territory of
Qurayza, in a site consecrated by the Prophet during the siege of Qurayza. Accord-
ing to Samhid, it was identical with the unspecified mosque in which Sa‘d ibn
Mu‘adh gave his famous ruling concerning the fate of the Banii Qurayza.®

It is reported that Tha‘laba survived the massacre of Qurayza because he had
not yet reached the age of puberty.” This is probably incorrect, since Tha‘laba’s
father, who was of course an adult at that time, survived too® (i.e. together with
his household, including Tha‘laba). In other words, this was not simply a case of
a boy who was below the age of puberty. Tha‘laba had a brother called “‘Ugba who
also survived the massacre: Tha‘laba’s nephew Muhammad ibn ‘Ugba ibn Abt
Malik transmitted hadith from his uncle.” ‘Ugba was also a transmitter of hadith:
his previously mentioned son, Muhammad, transmitted from him.!°

We return now to Tha‘laba’s father, the Kindite emigrant Absi Malik ‘Abdallah
ibn Sam — the name ‘Abdallah was presumably given to him upon his conversion
to Islam. As an explanation of the fact that Abt Malik survived the massacre of
Qurayza it is reported that he converted to Islam. But this is not enough; after all,
the option of conversion to Islam was available to all Qurazites (as well as to their
clients) and almost all of them

[ADD. This is far from being certain. There is evidence that the Qurazite sur-
vivors preserved their tribal identity under Islam, which may suggest that their
number was not small. Cf. the expression wa-da ‘watuhum fi Qurayza, e.g. in Ibn
Habib, Muhabbar, 417. 1 hope to study this in detail elsewhere.]

staunchly rejected it.!! Further details on Abai Malik shed light on this matter.

Malik came from the Yemen and said: “We [plural] are of Kinda, and
our religion is Jewish”. He married a daughter of Ibn Sa‘ya of the Bant
Qurayza, became their client and hence was called al-Qurazi."?

5 Or rather: “the place of prayer”.

6 Samhudi, Wafa’, 3: 173. He makes this remark with reference to the apologetic and improbable
claim of Abii Sa‘1d al-Khudri (in the Sakihayn), that the Bant Qurayza agreed in advance to accept
Sa‘d’s ruling concerning their fate (nazala ahl Qurayza ‘alda hukm Sa ‘'d ibn Mu ‘adh).

7 Mus‘ab al-Zubayri, e.g. in Ibn al-Athir, Usd al-ghaba, 1: 245, says that his case was similar to that
of ‘Atiyya al-Qurazi (sinnuhu sinn ‘Atiyya al-Qurazi wa-qissatuhu ka-qissatihi turika jami ‘an fa-
lam yuqtala).

8 Therefore we have some information about the father, while the name of ‘Atiyya’s father and his

pedigree are unknown; see e.g. Ibn al-Athir, Usd al-ghaba, 3: 413 (wa-la yu ‘rafu lahu nasab).

Ibn Hajar, Tahdhib, 2: 25; Ibn Hajar, Isaba, 1: 407.

10 Tahdhib, 9: 346 (in addition to his father and uncle, Muhammad also transmitted the hadith of central

figures such as Mu‘awiya, Abii Hurayra, Ibn ‘Abbas and ‘Alf ibn Abi Talib’s sister Umm Hani’).

11 M.J. Kister, “The massacre of the Bani Qurayza: A re-examination of a tradition”, JSAI 8 (1986),

61-96. Cf. M. Lecker, “On Arabs of the Banii Kilab executed together with the Jewish Banii
Qurayza”, JSAI 19 (1995), 66-72.

12 Tbn Sa‘d, al-Tabaqgat al-kubra, Beirut: Dar Sadir & Dar Bayrut, 1380/1960-1388/1968, 5: 79 (wa-

qadima Abii Malik mina I-Yaman fa-gala: nahnu min Kinda ‘ald din yahiid. Fa-tazawwaja ila ibn

o
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The name of Abii Malik’s father-in-law, Ibn Sa‘ya, provides the missing link we
are looking for. It could be either Tha‘laba ibn Sa‘ya or Asid ibn Sa‘ya, [ADD.
Tha‘laba ibn Sa‘ya should be given precedence, assuming that Tha‘laba ibn
Ab1 Malik was called after his presumed maternal grandfather.] but this is quite
immaterial: both of them, together with an uncle [ADD. Asad may have been the
paternal cousin of the two or their nephew; see no. 11 in this volume.] called Asad
ibn ‘Ubayd and a fourth person called ‘Amr ibn Su‘da, escaped from the besieged
castle of Qurayza and survived the massacre.'> Obviously, the survival of Abi
Malik (and his household) was connected to the survival of his father-in-law Ibn
Sa‘ya. This small group crossed the lines to the Muslim side and converted to
Islam. Abai Malik’s sons, Tha‘laba and ‘Ugba, may well have been below the age
of puberty, but their survival should be linked to that of their father.!4

This short note is based almost exclusively on information extracted from the
Islamic biographical literature. The compilers of the biographical dictionaries
were interested in the Prophet’s Companions and in the hadith transmitters, but
their information has been employed in the reconstruction of the history of a Jew-
ish Yemenite family.

Sa ‘ya wa-halafahum fa-qila I-Qurazi). See also Ibn al-Athir, Usd al-ghaba, 5: 289 (wa-tazawwaja
mra’a min Bani Qurayza fa-nusiba ilayhim); Ion Hajar, Isaba, 7: 357 (. . . fa- 'ntasaba fihim); ibid.,
1: 407 (. . . fa- ‘urifa bihim). Ibn Hajar assumes wrongly that Abt Malik was executed with the
Qurayza; ibid. (wa-man yugtalu abithu bi-Qurayza etc.). Cf. Ibn ‘Abd al-Barr, Isti‘ab, 1: 212 (after
Abu Malik had arrived from the Yemen, [wal-nazala fi Bani Qurayza fa-nusiba ilayhim wa-lam
yakun minhum fa-aslama). When we are told that Tha‘laba is halif al-Ansar (Tahdhib, 2: 25), this
means that following Qurayza’s disappearance he became a client of one of the Ansar clans.

13 Wagqidi, Maghazi, 2: 503f (vocalised: Usayd, Sa‘iyya). For the reading Asid see Ibn Makula,
al-Tkmal, ed. al-Yamani, Hyderabad, 1381/1962, 1: 53.

14 Abu Malik ‘Abdallah ibn Sam was still alive in the time of “Umar; Ibn Hajar, Isaba, 7: 357: his son
Thalaba reports that Abi Malik was one of the ahbar (erroneously printed: ajnad) summoned by
‘Umar; M.J. Kister, “Hadditht ‘an bani isra’ila wa-la haraja”, /0S 2 (1972), 228.
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WERE THE JEWISH TRIBES
IN ARABIA CLIENTS OF
ARAB TRIBES?

M. Bernards and J. Nawas (eds.), Patronate and Patronage in Early and Classical
Islam, Leiden: Brill, 2005, 50-69

The assumption that whole Jewish tribes in Arabia were clients of their Arab
neighbours is an essential element in a recent discussion on the origins of the
wala’ institution in Islam:!

The Islamic institution of wala’ is generally assumed to be of Arabian
origin (cf. Goldziher, Muhammedanische Studien, i, ch. 3; J. Juda, Die
sozialen und wirtschaftlichen Aspekte der Mawalr in friihislamischer
Zeit, Tiibingen 1983), but this is scarcely correct. Leaving aside foreign
merchants and colonists under imperial protection, the non-Arab popu-
lation of pre-Islamic Arabia consisted of Jews, slaves and freedmen of
African and Middle Eastern extraction, half-bred descendants of colo-
nists, and presumably also ethnic and occupational pariah groups of the
type attested in modern times (Qawawila, Bayadir, Sullubis etc.). There
is no reason to doubt that all were known as mawali in the sense of “kins-
men”, in so far as they were free and came under Arab protection (cf.
the modern use of the word ak# “brother”), but the question is, what this
implied. Are we to take it that all non-Arabs were individually assigned
to Arab patrons and acquired partial membership of Arab tribes through
them, having no social organisation of their own? Or did they form
social groups of their own, so that they were collectively placed under
the protection of Arab tribes in which they acquired no membership at
all, merely becoming their satellites? The first solution is that enshrined
in Islamic wala’, but it is the second which is attested for Arabia.

Thus it is well known that the Jews of Arabia formed tribal groups of
their own. In fact, Jewish tribes were sometimes strong enough to escape
Arab protection altogether (and thus also the status of mawali). But this
was hardly the common pattern. The Jews of Fadak, for example, paid

1 EI’, s.v. mawla (P. Crone).
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protection money to Kalb (M.J. Kister, “On the wife of the goldsmith
from Fadak and her progeny”, Le Muséon, xcii [1979], 321); the Jews
of Wadi 1-Qura similarly paid what would nowadays be known as khu-
wwa to Arab overlords (al-Bakr, Mu jam ma ista jam, ed. F. Wiistenfeld,
Gottingen 187677, i, 30); and those of Yathrib were reduced to client
status by the Aws and Khazraj some time before the rise of Islam (J.
Wellhausen, Skizzen und Vorarbeiten, iv, Berlin 1889, 7ft.). Naturally,
client status weakened the tribal organisation of the Jews; the same is true
of modern pariah groups. But the Jewish tribes were not dissolved, nor
were the Jews assigned to individual patrons: clientage was a relation-
ship between groups. Similarly, the Arabized descendants of the Persian
workmen and prostitutes of Hajar clearly formed a quasi-tribal group of
their own under ‘Abdi protection, for all that they adopted the nisba of
their protectors (al-TabarT, i, 986).

This chapter aims at establishing that on the eve of Islam the Jewish tribes of Yath-
rib (henceforward: Medina, even with reference to pre-Islamic times) and those of
Fadak and Wadi 1-Qura were not clients of Arab tribes and hence are irrelevant to
the discussion of the origins of the wala’ system in Islam.

The Jews of Medina on the eve of the hijra

Let us start with the status of the Jews of Medina at two points in time, namely
when Muhammad arrived there and some 70 years earlier. A passage in Waqidi
assumed by J. Wellhausen and others to reflect the Jews’ subordination by the
Arabs is in fact garbled; in its correct form it states the opposite, namely that
when Muhammad came to Medina, the Jews were the strongest element in its
population.?

With regard to the two main tribes, the Nadir and Qurayza, this can be corrobo-
rated by the evidence on their strong fortifications in Upper Medina or the ‘Aliya.3
Roughly to the middle of the sixth century C.E., the Nadir and Qurayza were
“kings” operating under the Sassanians. In the last quarter of the sixth century
Medina had an Arab king of the Khazraj appointed by the king of al-Hira, which
indicates that at that specific time the Nadir and Qurayza were not the dominant
power in Medina.*

In general, the study of pre-Islamic Medina is fraught with difficulties because
of the tendentious and apologetic nature of AnsarT historiography. The tribal infor-
mants of the Ansar were emotionally involved in the pre-Islamic history of their

2 M. Lecker, “Waqidi’s account on the status of the Jews of Medina: A study of a combined report”,
JNES 54 (1995), 15-32.

3 Lecker, Muslims, Jews and Pagans: Studies on Early Islamic Medina, Leiden: Brill, 1995, 10-15.

4 Lecker, “The levying of taxes for the Sassanians in Pre-Islamic Medina (Yathrib)”, JSAI 27 (2002),
109-26; reprinted Lecker, Variorum II, no. 1.
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tribes; after all, the tribal society in which they operated was an extension of the
pre-Islamic one. Consequently their accounts not only preserved for posterity the
memory of past events, but also defended the reputation of their tribes. One should
not expect their approach to have been impartial or academic, and hence their
reports must not be taken at face value. This will be demonstrated by accounts on
two events which took place in Medina in the decades leading to Islam, two events
to which we now turn.

The aftermath of the Fityawn affair

Al-Fityawn was a quasi-legendary Jewish king who reportedly used to deflower
the brides of Medina before they were delivered to their lawful husbands. The ten-
dentious report in the Aghani (XIX, 97) on the aftermath of his affair is sometimes
quoted in the secondary literature as if it came from an unprejudiced historian. For
example, P. Crone wrote:

Reputedly lords and masters of both Yathrib and its Arab immigrants
at first, they [the Jews — M. L.] were defeated by the Arab tribes some
time before the rise of Islam and reduced to client status. This did under-
mine their internal organization. On their defeat, we are told, “the Jews
were weakened and lost their capacity to defend themselves; they were
very afraid, so whenever a member of the Aws and Khazraj provoked
them by [doing] something which they disliked, they would no lon-
ger go to one another as they had done in the past; rather, [every] Jew
would go to the protectors among whom he lived (jiranihi lladhina huwa
bayna azhurihim) and say, “we are your protéges and clients (jiranukum
wa-mawalikum)”; for every Jewish family (gawm) had sought refuge
with a clan (batn) of the Aws or the Khazraj, seeking strength from
them”. Defeat thus destroyed the tribal cohesion of the Jews who, unable
to take joint action against the victors, were forced to seek protection
from them; and apparently it reduced them to tenants too.’

5 P. Crone, Roman, Provincial and Islamic Law: The Origins of the Islamic Patronate, Cambridge:
Cambridge University Press, 1987, 56; idem, EP, s.v. mawla, 875a. Al-Bakr1 (al-Mamalik wa-1-
masalik, MS Nur Osmaniye 3034, 242b; ed. A.P. Van Leeuwen and A. Ferre, Tunis, 1992, 1:
416-17, nos. 700—1; Jazirat al-‘arab min kitab al-mamalik wa-I-masalik li-Abt ‘Ubayd al-Bakri,
ed. ‘Abdallah Yasuf al-Ghunaym, Kuwait: Dhat al-Salasil, 1397/1977, 94-5) says that following
the actions of Abu Jubayla (who according to some helped the Arabs overcome the Jews), the Aws
and Khazraj became strong, took the lands of the Jews and were dispersed in the ‘Aliya of Medina.
Only a small portion of the Jews remained, namely those who were prepared to live in humility and
were content with ignominy (fa-lamma fa ‘ala dhalika ‘azzat al-Aws wa-I-Khazraj wa-ghalabat ‘ala
diyarihim, wa-tafarraqat al-Aws wa-I-Khazraj fi ‘aliyat al-Madina fa-lam yabga mina [-yahid illa
aqalluhum mimman aqama ‘ala I-hiin wa-radiya bi-lI-saghar; the term saghar is probably inspired
by Qur’an 9, 29). Ya'qubi (in whose report the Jews were subdued by one of muliik al-Yaman) is
more restrained: the position of the Aws and Khazraj was improved, they planted palm-trees and
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Also Wensinck and Serjeant regarded the Aghani report as an accurate account on
the status of the Jews of Medina — viz. all of them — on the eve of Islam. Wensinck
wrote:

From this moment until the time of Muhammad the Banii Qaylah [i.e.
the Aws and Khazraj — M. L.] ruled Medina and were known in Arabia
as mawali al-yahid, patroni Judaeorum.

Serjeant argued:

The Aghant (XIX, 97) makes it clear that whatever position the Jews
had held in former times, they had lost status and their power to defend
themselves had diminished (dhallii wa-qalla mtind ‘uhum), and by the
immediately pre-Islamic era they were under the protection of the Arab
tribes. . . . This loss of status followed after a slaughter of the Jews by
Malik ibn al-‘Ajlan of Khazraj.®

Watt struck a more cautious tone:
It is commonly suggested that the Aws and the Khazraj became rulers of
Yathrib with all the Jews in subjection to them; but the sources do not

support such a view.’

A sober approach was also adopted by F. Altheim and R. Stiehl who observed that
the battle of Bu‘ath which took place several years before the hijra gave renewed

built houses; Ya'qubi, 7a rikh, Beirut: Dar Sadir & Dar Bayrat, 1379/1960, 1: 204 (fa-saluhat hal
al-Aws wa-I-Khazraj wa-gharasii [printed: wa-gh.r.s.] I-nakhl wa-ansha i I-manazil).

6 A.J. Wensinck, Muhammad and the Jews of Medina, with an Excursus: Muhammad s Constitution
of Medina, by Julius Wellhausen, trans. and ed. W.H. Behn, Freiburg im Breisgau: Klaus Schwarz
Verlag, 1975, 25; R.B. Serjeant, “The sunnah jami ‘ah, pacts with the Yathrib Jews, and the Tahrim
of Yathrib: Analysis and translation of the documents comprised in the so-called ‘constitution
of Medina’”?, BSOAS 41 (1978), 1-42, at 3. Beside the Aghant report, Serjeant (2) also refers to
Waqid’s report discussed in Lecker, “Waqidi’s account on the status of the Jews of Medina: A study
of'a combined report”, JNES 54 (1995), 15-32. See also G. Levi della Vida, “Pre-Islamic Arabia”, in
Nabih Amin Faris (ed.), The Arab Heritage, Princeton: Princeton University Press, 1944, 25-57, at
51: “An example of a city which after a period of independence was obliged to yield to the nomads
is afforded by Yathrib (the later Medina), a rich oasis in Hejaz where some Jewish tribes had settled,
only later to fall under the control of two Bedouin tribes which occupied the town and reduced the
old inhabitants to the condition of tributaries”.

7 W.M. Watt, Muhammad at Medina, Oxford: The Clarendon Press, 1956, 193. In a footnote he adds:
“The general impression is that the Jews were independent”. See also idem, EP, s.v. al-Madina, 995:
“It is sometimes said that the Jews now became subject to these Arabs [= the Aws and Khazraj —
M. L.]. This is not borne out, however, by the historical accounts of the period up to 5/627. The main
Jewish groups, though doubtless now weaker than the Arabs, retained a measure of independence
and continued to occupy some of the best lands”.
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significance to the Qurayza and Nadir, and hence Muhammad included them in
the treaty (i.e. the so-called Constitution of Medina) concluded before Badr in
which he incorporated the whole population of Medina.®

The Fityawn affair should be dated to the second half of the sixth century C.E.,
roughly three generations before the hijra. This chronology is based on the fact
that the Arab protagonist of this affair, Malik ibn al-*Ajlan who killed the Jewish
king was the great-grandfather of two Companions of the Prophet.’

For the apologetic AnsarT historiography, the affair was a watershed in the his-
tory of pre-Islamic Medina, separating an era of Jewish domination from an era of
Arab domination; the slaughter carried out at that time by a foreign prince turned
the Jews into underlings and punished them for the sexual excesses of their cor-
rupt king. Rather than setting forth a process of gradual decline in the power of
the Jews, tribal tradition adopted a simplistic concept in which Jewish domination
came to an abrupt end.

The Fityawn affair no doubt weakened the Jews, including the Nadir and
Qurayza. But whatever effects it had in the short run, by the time of the hijra the
main Jewish tribes restored their power. Ya'qiibl reports on an attempt by the
Ansar on the eve of the hijra to seal an alliance with Quraysh. It was motivated by
the fact that “the Nadir, the Qurayza and other Jews became emboldened against
them” (ijtara’at ‘alayhim).'’

In sum, when it is reported that “the Jews were weakened and lost their capacity
to defend themselves”, this could only be true of some of them, certainly not of the
main tribes. This exaggerated statement represents the tendentious and apologetic
approach of AnsarT informants.

8 F. Altheim and R. Stiehl, Finanzgeschichte der Spdtantike, Frankfurt a.M.: V. Klostermann, 1957,
160: “Das Treffen von Bu‘at hatte aber Quraiza und al-Nadir neue Bedeutung gegeben, und Moham-
med nahm die Juden Medinas in den Brudernbund auf, in dem er, noch vor der Schlacht bei Badr, die
ganze Stadt zusammenschloss”. (For a discussion of the Jewish participation in this treaty see now
Lecker, The ‘Constitution of Medina’: Muhammad s First Legal Document, Princeton: The Darwin
Press, 2004). Watt, Medina, 195, remarks that in the story of Bu'ath the Nadir and Qurayza “seem to
be acting as sovereign bodies, making alliances with Arab clans as equals, not politically subordinate
to any of them, but perhaps tending to become relatively weaker” (this is a reference to the hostages
handed over by the Jews to the Khazraj prior to the battle).
Ibn Kalbi, Nasab Ma ‘add wa-I-yaman al-kabir, ed. Naji Hasan, Beirut: ‘Alam al-Kutub & Mak-
tabat al-Nahda al-‘Arabiyya, 1408/1988, 1: 415; Ibn Hazm, Jamharat ansab al- ‘arab, 353—4. The
statement that Malik was in command of the Khazraj in the battle of Bu‘ath is erroneous; cf. Aba
|-Faraj al-Isfahani, Kitab al-aghant, Bulaq, 1285/1868, 15: 161-5; J. Wellhausen, Medina vor dem
Islam, Berlin: Georg Reimer, 1889 (Skizzen und Vorarbeiten, 4), 7.
10 Ya'qubi, Ta rikh, 2: 37. Ya'qubi also reports of a later Ansari attempt to make an alliance with the
Thagif.
[ADD. The Ansar’s invitation to the Prophet at the ‘Aqaba meeting did not come from a posi-
tion of power; to the contrary, they reportedly hoped to be unified and strengthened by him; ibid.,
38: wa-la ‘alla llah an yajma ‘and bika wa-yajma ‘a dhat baynind fa-la yakiinu ahad a ‘azz minna.)

=)
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The battle of Husayka

The ways of Ansart historiography can also be demonstrated by the reports on
the small-scale battle between the Salima (a subdivision of the Khazraj) and the
Jews living in the Husayka village in the north of Medina. At the nucleus of these
reports there is historical fact: on the eve of Islam certain Jewish tribes — not
including the main ones living in the ‘Aliya — were losing ground to their Arab
neighbours. But we are essentially concerned here with the way in which the
battle was described in Ansart historiography. The reports naturally come from
the interested party itself, namely the Salima. They claimed that a proper review
of their troops had been carried out before the battle, precisely where the Muslim
warriors of Badr were later reviewed on their way to the battlefield. This was a
good omen: the Salima implied that the victory of Badr had been heralded by their
own victory at Husayka. According to the tribal report, the battle was anything but
small. After the review,

we [the Salima] marched on the Jews of Husayka who were the strongest
Jewish group at that time [!] and destroyed them [literally: we killed
them in whichever way we wanted]. Since then and to this very day all
of the Jews [!] were subordinate to us (. . . wa-hum a ‘azz yahid kanii
yawma 'idhin fa-qatalnahum kayfa shi 'na fa-dhallat land sa’ir yahid ila
l-yawm).

Samhtid1 adduces verses by a poet whose identity is not specified — in fact it is
Ka'b ibn Malik of the Salima:

We have attacked them in the morning at the foot of the mountain on the
day of Husayka/with the wide swords of Busra and the well-straightened
brown spears

No one of them stood up to fight us/and they did not carp at us on the
day we drove them away.!!

11 Samhadi, Wafa’, 4: 239, s.v. Husayka: sabahnahum bi-I-safhi yawma Husaykatin / safd iha Busra
wa-I-Rudayniyyata I-sumra; fa-ma gama minhum qda’imun li-qird ‘ina / wa-la nahabina yawma
nazjuruhum zajra; Lecker, “Muhammad at Medina: A geographical approach”, JSAI 6 (1985),
39-40; H.Z. Hirschberg, Yisra'el be- ‘arav, Tel-Aviv: Mossad Bialik, 1946, 127-8; Wagqidi,
Maghazi, 1: 23-4; al-Firazabadi, al-Maghanim al-mutaba fi ma ‘alim Taba, ed. Hamad al-Jasir,
Riyadh: al-Yamama, 1389/1969, s.v. =Yaqut, Mu jam al-buldan, s.v.; Nasr al-Iskandar, al-Amkina
wa-l-miyah wa-I-jibal wa-I-athar, MS Br. Lib. Add. 23,603, 54b; Ibn Shabba, Ta rikh al-Madina
al-munawwara, ed. Fahim Muhammad Shalttt, n. p., [1399/1979], 1: 158 (instead of ya bunayya,
innd ‘turidna hahuna bi-l-Suqya hatta qabalna I-yahid bi-Husayka, read: . . . hina qatalna . . .).
For the reading sabahnahum see Hamad al-Jasir’s comments on Shaltit’s edition, “Qira’a sari'a
f1 kitab Ta’rikh al-Madina li-Ibn Shabba”, a/- ‘Arab 18 (1983—84), 314. On the swords in question
see F.W. Schwarzlose, Die Waffen der alten Araber aus ihren Dichtern dargestellt, Leipzig: J.C.
Hinrichs’sche Buhchhandlung, 1886, 131, 218. In an elegy on ‘Abd al-Muttalib, Qusayy’s off-
spring are likened to al-Rudayniyya I-sumr; Ibn Hisham, Sira, 1: 185 (trans. A. Guillaume, The Life
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The expulsion of the Jews of Husayka which was a local event was connected to
the Prophet’s obtaining of a foothold or “territorial basis” in Medina.'?

While some of the Jewish clans in Lower Medina or the Safila were giving way
to military pressure from their Arab neighbours, those living in Upper Medina or
the ‘Aliya were only marginally affected. Hence the claims of the Salima should
be taken with a pinch of salt.

Anti-Ansar1 polemics

Political and intertribal polemics form the context of the apologetic and exag-
gerated statements made by the Ansar with regard to their pre-Islamic history.
Regardless of their actual political and military weight, the Ansar drew fire from
their adversaries.

The weakness of the Aws and Khazraj vis-a-vis the Jews when the former set-
tled in Medina, and in particular the excesses of Fityawn, were used against the
Ansar in intertribal polemics. This already began as early as the first century of
Islam: Rawh ibn Zinba“ al-Judhami (84/703)'3 mentioned Fityawn in order to
tease his Ansar1 wife.'*

Considering the predominantly negative image of the Jews in the early Islamic
period, the claim that the Ansar were of Jewish stock was meant to revile them.
According to Ibn Ishaq, the Aws and Khazraj descended from four hundred schol-
ars of the Children of Israel whom the HimyarT king Tubba“ settled in Medina; a
late compilation describes the said genealogy of the Ansar as a result of a Jewish
plot."

The military activity of a tribe was always a central component of its remem-
bered history, and the Aws and Khazraj were no exception. The Qurasht scholar
al-Zubayr ibn Bakkar, quoting his uncle Mus‘ab ibn al-Zubayr, said that with
the exception of the battle of Bu'ath, the pre-Islamic wars between the Aws and
Khazraj were merely stone-throwing and fighting with clubs.!® The distinguished
Qurashi scholars who descended from ‘Abdallah ibn al-Zubayr!” should have

of Muhammad: A Translation of Ibn Ishaq s Sirat Rasil Allah, Oxford: Oxford University Press,
1955, 77: “like very spears”). For other attestations of this combination see e.g. Bakri, Mu jam
ma ista jam, ed. Mustafa al-Saqqa, Cairo: Lajnat al-Ta’lif wa-1-Tarjama wa-1-Nashr, 1364/1945—
1371/1951, 4: 1265, s.v. Manbij; Aghant, 10: 34. For sa ‘da (or spear) Rudayniyya see Ibn Kathir,
al-Bidaya wa-I-nihaya fi I-ta rikh, Cairo: Matba ‘at 1-Sa‘ada, al-Matba‘a al-Salafiyya and Maktabat
al-Khanji, 1351/1932-1358/1939, 2: 355.

12 Lecker, “Muhammad at Medina”, 29-30, 39-42; idem, The Constitution of Medina, Index.

13 EI?, s.v. (G.R. Hawting); I. Hasson, “Le chef judhamite Rawh ibn Zinba, SI 77 (1993), 95-122.

14 She was the daughter of al-Nu‘man ibn Bashir al-Ansari; al-Bakri, Sim¢ al-la’ali fi sharh amalr
[-Qali, ed. ‘Abd al-* Aziz al-Maymani, Cairo: Lajnat al-Ta’lif wa-1-Tarjama wa-1-Nashr, 1354/1936,
1: 179; Aghant, 8: 139 (where the verses are ascribed to a cousin of Rawh); al-Jahiz, Rasail, ed.
‘Abd al-Salam Hartin, Cairo: al-Khanji, 1384/1964-1399/1979, 2: 359 (Kitab al-bighal).

15 See M. J. Kister, “‘Haddithii “an bani isra’1la wa-la haraja”, /OS 2 (1972), 215-39, at 233.

16 Wellhausen, Medina vor dem Islam, 30=Aghant, 2: 162.

17 EI? s.v. ‘Abd Allah b. al-Zubayr (H.A.R. Gibb).
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known better: they were born in Medina where their family lived and prospered
since the time of Muhammad.'®

An apocryphal dialog between Muhammad and the Ansar allegedly took place
at Hunayn following AnsarT complaints over the division of spoils. The Prophet
addressed them with the following rhetorical question: “Had I not come to you
when you were not riding horses and [only later] you began riding them?”” They
humbly replied: “You came to us when we were subordinate and few, and God
strengthened us through you”.!” A common polemical technique is used here: one
party endorses the claim of another. Admittedly, there were not many horses in
pre-Islamic Medina since its agriculturalists employed less delicate beasts. But the
supposed exchange between the Prophet and the Ansar was polemical and aimed
at undermining their prestige.

The Ansari point of view is demonstrated, for example, by Sa‘d ibn ‘Ubada®
who is supposed to have given at Hunayn the following answer: “The Arabs know
that there is no tribe more capable of defending its families and property (amna
li-ma wara’ zuhitrihim) than us”.>! At the ‘Aqaba meeting (622 C.E.) al-Bara’ ibn
Ma ‘riir?? supposedly told the Prophet: “[W]e shall defend you as we shall defend
our womenfolk . . . for we are men of war and men of coats of mail which we
inherited from father to son”.?* The pre-Islamic history of the Ansar was, as we
are told elsewhere, one of defiance, not of submission: the Ansar alighted on the
fringes of Medina (kharij al-Madina), then they became strong enough to expel
the Jews from it and alight inside it, while the Jews were pushed to the fringes.?*
The Ansar “who have the strongest hearts and the noblest ambitions” never paid
tribute (itawa)® to any of the kings.?

18 GAS, 1: 2711, 3171.

19 Wa-ji'tana ya rasil allah wa-nahnu adhilla qaliliina fa-a ‘azzanda allah bika; Aghant, 13: 67-8.

20 EI?% s.v. (W.M. Watt).

21 Tabari, Tafsir (Jami* al-bayan fi tafsir al-qur an), Bulag, 1321/1903-1330/1912, 10: 71. Cf. the
commentaries of Qur’an 42, 23: ibid., 25: 16; al-Qurtubi, Tafsir (al-Jami ‘ li-ahkam al-qur’an’),
Cairo: Dar al-Kutub, 1387/1967, 16: 24.

22 EI% s.v. (K.V. Zettersteen).

23 Tabari, Ta rikh, 1: 1220.

24 Al-Baladhuri, Futih al-buldan, ed. M.J. de Goeje, Leiden: Brill, 1863-66, 17.

25 Cf. EP, s.v. (Cl. Cahen); later, p. 101.

26 Wa-hum a‘azz al-nas anfusan wa-ashrafuhum himaman lam yu’addi itawa qattu ila ahad mina
l-mulitk; Ibn ‘Abd Rabbihi, al-‘lqd al-farid, ed. Ahmad Amin, Ahmad al-Zayn and Ibrahim
al-Ibyari, Cairo: Lajnat al-Ta’lif wa-l-Tarjama wa-1-Nashr, 1359/1940-1372/1953, 3: 334. The
Ansar were a branch of the Azd; for the boastful tribal tradition of another branch of the Azd in
connection with its settlement in ‘Uman, see Anonymous, Kashf al-ghumma al-jami ‘ li-akhbar al-
umma, ed. Ahmad “Ubaydali, Nicosia: Dalmuin li-1-Nashr, 1405/1985, 211f (quoting al-Kalbi1). For
a most outspoken pro-Ansari bias (and pro-Yement bias in general), see al-Hamdani, Kitab qgasidat
al-damigha, ed. Muhammad ibn ‘Ali al-Akwa’‘, Cairo: Matba‘at al-Sunna al-Muhammadiyya,
1384/1964, 218f, who also deals with the status of the Aws and Khazraj. E.g. 221: wa-lam tujawir
al-Aws wa-1-Khazraj ahadan illa wa-dana laha, kanat Muzayna wa-Ghifar wa-ghayruhuma min
qaba’il Nizar lahum shibh al-jira wa-adhalli Qurayza wa-I-Nadir fa-kanii lahum khawalan
(“and they became their slaves”). On the Damigha cf. A. El-Shami and R.B. Serjeant, “Regional
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Such claims and counter-claims are at the background of the reports on the state
of affairs in pre-Islamic Medina. The claims should be carefully weighed against
more solid evidence.

The nomad’s share in the annual crop

Grants in kind made to various Arab tribes were adduced as evidence that the
bestowers were clients of the receivers:

The Jews of Fadak, for example, paid protection money to Kalb . . . the
Jews of Wadt 1-Qura similarly paid what would nowadays be known as
khuwwa to Arab overlords . . . and those of Yathrib were reduced to client
status by the Aws and Khazraj (see earlier, p. 88-9).

I submit that these grants did not entail client status. Each settlement had an intricate
network of relationships with different tribes, close and remote. These relationships
should not be lumped together since there were different kinds of tribes and con-
sequently different relationships. Medina had close links with strong tribes such as
the ‘Amir ibn Sa‘sa‘a and the Ghatafan and occasional contacts with the Tamim
who lived in eastern Arabia. It also had very close ties with relatively small tribes
such as the Juhayna, Ghifar, Aslam, Khuza‘a and Ashja“® whose territories were one
to three days’ journey from Medina. The small tribes were dependent on Medina,
had military alliances with one of its tribes, provided various services to the people
of Medina and in general posed a negligible military threat. The large tribes could
be dangerous and had to be bought off. The examples regarding Medina which are
given later relate to the ‘Amir ibn Sa‘sa‘a and the Ghatafan.

At the time of Muhammad four of the relatively small tribes, namely the Aslam,
Ghifar, Muzayna and Juhayna (or certain groups among them) were assigned the
same tax collector, Ka‘b ibn Malik al-AnsarT;?’ their taxes reached Abii Bakr after
Muhammad’s death. Among the small tribes which remained loyal to Medina
after his death we also find the Ka‘b of Khuza‘a whose tax collector was Bishr
ibn Suyfan al-Ka ‘b1, and the Ashja“ whose tax collector was Mas ‘@id ibn Rukhayla
al-Ashja‘1.28

The kayla of Abii Bara’

Medina granted an annual share of its produce of dates to the strong leader of the
‘Amir ibn Sa‘sa‘a, Abii Bara’ ‘Amir ibn Malik (nicknamed muld ‘ib al-asinna or
“the one who plays with spears”). He received from the people of Medina (viz.

literature: The Yemen”, in J. Ashtiany ez al. (eds.), ‘Abbasid Belles-Lettres, Cambridge: Cambridge
Universtiy Press, 1990, 448.

27 Whose verses were quoted earlier, p. 93.

28 Al-Diyarbakri, Ta rikh al-khamis, Cairo: al-Matba‘a al-Wahbiyya, 1283/1866, 2: 203.
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from all of them, not only from the Jews) a kayla of dates, namely an annual grant,
in return for a safe conduct given to the Medinans traveling in Najd.?

The term kayla is derived from the root £.y./. which denotes a measure of
capacity.’® Abli Bara’’s kayla protected the people of Medina when they travelled
in Najd; it did not render them the clients of Absi Bara’ or his tribe.

The ja‘ala of Fadak

In connection with the conquest (or rather temporary takeover) of Fadak by the
Kalb around 570 C.E. it is reported that the tribal leader of the Kalb, al-Harith
ibn Hisn nicknamed al-Harsha, was entitled to a ja ‘ala from the people of Fadak.
According to M.J. Kister, al-Harith “had the right to the pay (ja ‘ala) imposed on
the people of Fadak”.3! This is a most unusual case of a settlement subdued by a
nomadic tribe.??

29 Wa-kana li- ‘Amir ibn Malik min ahl Yathrib kayla min tumranihim ‘ald anna man tala ‘a Naj-
dan minhum fa-huwa fi khafarat ‘Amir ibn Malik; Hassan ibn Thabit, Diwan, ed. W. ‘Arafat,
London: Luzac, 1971, 2: 176; quoted in Lecker, The Banii Sulaym: A Contribution to the Study
of Early Islam, Jerusalem: Institute of Asian and African Studies, 1989, 106 (in n. 34, read
kayla instead of kila). This arrangement is of crucial importance in connection with the battle
of Bi’r Ma‘@ina. Cf. Caskel, 2: 160, who says about ‘Amir that he came to Medina at the begin-
ning of 4/625 “zu unbekannten Zwecken. . . . Er verpflichtete sich dort, den Muslimen Schutz
zu gewihren, wir kennen aber weder den Grund noch den Umfang dieser Verpflichtung”. On
the safe conduct offered by Abti Bara’ to the Companions of the Prophet cf. M.J. Kister, “The
expedition of Bi'r Ma‘@ina”, in G. Maqdisi (ed.), Arabic and Islamic Studies in Honor of HA.R.
Gibb, Leiden: Brill, 1965, 337-57, at 337-8, 355-7. Cf. also EI?, s.v. Bi’r Ma‘{ina (C.E. Bos-
worth); EP, s.v. (M. Lecker).

30 On the way in which the Medinans used to measure dates see Lisan al- ‘arab, s.v. k.y.l. In another

context it is reported that the kayla of the family of caliph ‘Umar, or the food quantity assigned

to it, was overlooked by ‘Umar’s mawla, Malik ibn ‘Iyad; Ibn Hajar, Isaba, 6: 274-5, no. 8362

(wallahu ‘Umar kaylat ‘iyal ‘Umar fa-lamma qadima ‘Uthman wallahu I-qasm, fa-summiya

Malik al-Dar). According to ‘All ibn al-Madini, Malik was ‘Umar’s storekeeper (kana . . .

khazinan li- Umar).

M.J. Kister, “On the wife of the goldsmith from Fadak and her progeny”, Le Muséon 92 (1979),

321-30, at 321. Kister (330) linked the conquest of Fadak to the decline in the power of the Jews

of Medina. He argued that the payment by Fadak of “some tribute” indicated “that the power of the

Jewish agricultural settlements in that period, the end of the third quarter of the sixth century, began

to decrease”. Kister refers to Abu 1-Baqa’, al-Managqib al-Mazyadiyya, MS Br. Mus., Add 23,296,

72b-3b = ed. Salih Musa Daradika and Muhammad ‘Abd al-Qadir Khrisat, Amman: Maktabat

al-Risala al-Haditha, 1404/1984, 1: 287 (al-Harith ibn Hisn ibn Damdam ibn ‘Adi ibn Janab al-Kalbt
al-ma ‘ritf bi-I-Harsha, kanat lahu ja ‘ala ‘ala ahl Fadak fa-dafa ihu ‘anha fa-aghara ‘alayhim . . ).

32 Al-Harith wa-huwa I-Harsha wa-qad ra’asa wa-sara lahu saby Fadak hina ftatahaha [sic] Kalb fi
I-jahiliyya; Tbn al-Kalbi, Nasab Ma ‘add, 2: 562 (quoted by Kister from the MS). See also Hamad
al-Jasir, Fishimal gharb al-jazira (nusiis, mushahadat, intiba ‘ar*), Riyadh: al-Yamama, 1401/1981,
297, quoting Ibn Makula, al-lkmal, ed. ‘Abd al-Rahman ibn Yahya al-Yamani, Hyderabad: Da’irat
al-Ma‘arif al- 'Uthmaniyya, 1381/1962, 2: 433. Obviously, the Kalb did not settle in Fadak follow-
ing their victory. The raison d étre of the reports on Fadak is the fact that a Jewess captured by the
Kalb in Fadak later gave birth to the last king of al-Hira, al-Nu‘man ibn al-Mundhir.

3

—_
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Now j(a/i/u) ‘ala does not mean a tribute but a payment for services such as the
return of a missing camel or a fugitive slave. Ja ‘alat al-gharaq is the reward of
one who dives to rescue a person or some goods.>* In the story of Joseph a ja ‘Gla

was promised to his brothers for returning the gold or silver cup (which also served

Joseph as an official measure, sigaya, suwa‘ al-malik) planted in Binyamin’s**

effects.>> A man gave a ja ‘dla to caliph Sulayman ibn ‘Abd al-Malik’s eunuch in
return for private audience with the caliph.3® In the context of the eunuch ja ‘Gla
may also be rendered “bribes”.

Most relevant for us here is an account relating to pre-Islamic Arabia: in Ibn
al-Kalb1’s missing book Kitab Hammad al-Rawiya it is supposedly reported with
regard to Yawm al-Safqa that Khusro’s caravan, having travelled from Mada'in
via al-Hira and Yamama, was transported by the Sa‘d (of the Tamtm) from the
boundaries of the Hanifa territory to the Yemen in return for a ja ‘ala.’” The Kalb
may well have earned the ja ‘ala in return for similar services. Fadak’s ja ‘ala is
comparable to Medina’s kayla.

Another term relevant for us here is ‘u/fa or the share of the harvest given to a
guard or a friend. The Banii 1-Sharid of the Sulaym were entitled to an ‘u/fa from
every harvest of barley reaped by the agriculturalists of the Iran settlement.

33 Ma yuj ‘alu li-man yaghiisu ‘ald mata ‘' aw insan ghariga fi I-ma’; al-Zamakhshari, al-Fa’iq fi
gharib al-hadith, ed. ‘Ali Muhammad al-Bijawi and Muhammad Abi I-Fadl Ibrahim, Cairo: ‘Isa
al-Babi al-Halabi, 1971, 1: 174, s.v. th.m.n. In connection with ‘Abdallah ibn ‘Atik’s raid against
Abu Rafi' Sallam ibn Abi 1-Hugayq in Khaybar (see now H. Motzki, “The murder of Ibn Abi
1-Hugayq: On the origin and reliability of some Maghazi-reports”, in idem [ed.], The Biography of
Muhammad: The Issue of the Sources, Leiden: Brill, 2000, 170-239), it is reported that the latter
offered the Ghatafan and the idol worshippers living around him (i.e. in the area surrounding Khay-
bar) al-ju‘l al-‘azim in return for their fighting against the Prophet; al-Maqrizi, Imta‘ al-asma*
bi-ma li-lI-rasil mina l-anba’ wa-l-amwal wa-I-hafada wa-I-mata‘, 1, ed. Mahmtd Muhammad
Shakir, Cairo: Lajnat al-Ta’lif wa-l-Tarjama wa-1-Nashr, 1941, 186. Cf. M. Bonner, “Ja‘@’il and
holy war in early Islam”, Der Islam 68 (1991), 45-64. At 46, n. 8, Bonner has ji ‘la in the sense
of “‘protection money’ much like modern Arabian khuwwa”, for which sense he quotes Crone,
Roman, Provincial and Islamic Law, 56n, who in turn refers to Kister’s study on Fadak. See
similarly in M. Bonner, Aristocratic Violence and Holy War: Studies in the Jihad and the Arab-
Byzantine Frontier, New Haven: American Oriental Society, 1996, 14, n. 7. At the beginning of
the ridda, ‘Uyayna ibn Hisn and al-Aqra‘ ibn Habis demanded a ju 7 in return for the protection of
Medina from the menacing Bedouin under their command. The prominent Muslims who supported
their demand suggested that they receive a fu ‘ma; al-Diyarbakri, Ta rikh al-khamis, 2: 202.

34 See EI%, s.v. (A.J. Wensinck and G. Vajda).

35 Ibn Kathir, Bidaya, 1: 213.

36 TMD, 68: 176. Ja ‘ala could also mean the wages of a prostitute (gahba); Aghant, 13: 84. In the
context of the eunuch ja ‘@la may also be rendered “bribes”.

37 Aghani, 16: 79.

38 Hamad al-Jasir, Abii ‘All al-Hajart wa-abhathuhu fi tahdid al-mawadi‘, Riyadh: al-Yamama,
1388/1968, 189: al- ‘ulfa. . . an yaj ‘ala [note the verb) l-insan ‘inda saram sha ‘trihi wa-jazz qadbihi
li-khafir aw li-sadiq shay an yu ‘tihi iyyahu. Wa-li-bant I-Sharid min bant Sulaym ‘ald zurra“ Iran
‘ulfa ‘inda hasad kull sha ‘ir ila I-yawm; quoted in Lecker, The Banii Sulaym, 225. Lane, Arabic-
English Lexicon, has under al- ‘alfa: “What a man assigns, on the occasion of the reaping of his
barley, to a guardian [thereof] from the birds, or to a friend” (7aj al- ‘ariis, quoting HajarT).
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The nomads’ grants are referred to by different terms (kayla, ja ‘ala, ‘ulfa). The
terms, the crops and the tribes varied, but in all three cases mentioned earlier we
have an annual grant in kind made by the settled to the nomads at harvest-time.
The grant can best be conceived of as a playing card in the game of Arabian poli-
tics. It should not lead to the conclusion that the settled, be they Jewish, Christian
or idol worshippers, were the clients of the nomads.

The tu‘ma or ukl of Wadri I-Qura

In Wadt 1-Qura® there was another type of relationship between the settled and
their tribal neighbours who may well have engaged in agriculture themselves.
The Jewish inhabitants of the settlement had a treaty with the ‘Udhra (a tribe
of the Quda‘a federation) which had nothing to do with the religion of the former.
The treaty secured for the ‘Udhra a portion of the annual crop of Wadt 1-Qura
(the terms used are fu ‘ma and uk/u]l) in return for their driving away from Wadi
1-Qura the Bali (another tribe of the Quda‘a) and other tribes.*® So this specific
case was not connected to safe conduct but to the protection of the settlement
itself. The ‘Udhra were in immediate proximity to the settlement, while the large
nomadic tribes which received the kayla/ja ‘ala/ ‘ulfa were roaming vast territories
and only came closer to the settlements in the summer time, when water supply
became scarce. Consequently, ‘Udhra’s share in the crops which amounted to
one-third must have been larger than the one allotted to the nomadic tribes. In any
case, ‘Udhra’s share does not point to its ascendancy over the settled population
of Wadi 1-Qura.

The advent of Islam improved ‘Udhra’s position. Before Islam, the remaining
two-thirds of the annual harvest remained in the hands of the Jewish cultivators.
When Muhammad conquered Wadt 1-Qura, he took half of the Jews’ share, i.e.
one-third of the total, while the Jews kept one-third to themselves. When the Jews
were expelled by ‘Umar ibn al-Khattab, they received in cash the estimated value
of their share, namely 90,000 dinars. ‘Umar then offered the ‘Udhra an additional
sixth of the crops in return for one-sixth of the value, i.e. 45,000 dinars. They
accepted his offer, becoming the owners of half (one-third and one-sixth) of Wadi
1-Qura’s produce.*!

39 EI% s.v. Wadi '1-Kura (M. Lecker).

40 Wa-kana lahum fiha [i.e. in Wadi 1-Qura] ‘ala l-yahid tu‘ma wa-ukl fi kull ‘am wa-mana iha
lahum mina I- ‘arab wa-dafa i ‘anha qaba’il Bali ibn ‘Amr ibn Ilhaf ibn Quda‘a wa-ghayrahum
mina l-qaba 'il; Bakri, Mu jjam ma ista jam, 1: 43; see similarly Yaqut, Buldan, s.v. al-Qura, quot-
ing Abii ‘Ubaydallah al-Sakiin. See also EP, s.v. Kuda‘a (M.J. Kister), at 317b; reprinted in Kister,
Variorum III, no. III, 7.

41 One-third of the remaining half was included in the charitable endowments or sadagat of the
Prophet, while one-sixth of the same half belonged to all the Muslims; al-Mawardi, al-Ahkam
al-sultaniyya wa-I-wilayat al-diniyya, ed. Ahmad Mubarak al-Baghdadi, Kuwait: Maktabat Dar
Ibn Qutayba, 1409/1989, 219 (read instead of wadr I-qarya: Wadr I-Qura); idem, Les statuts
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Some comparative material on the relationship between settled and nomads is
linked to al-Suwariqiyya, the central settlement in the land of the Sulaym. The
settlement belonged to the Sulaym alone and “every Sulami had a share in it”.
The following passage found in a geographical treatise by ‘Arram al-Sulami (fl.
third/ninth century) probably relates to his own time, but it can shed some light on
conditions in pre-Islamic Arabia:

They [i.e. the Sulamis] are badiya, except those born in it [i.e. in
al-Suwariqiyya] who live there. The others roam around it and supply
food along the two pilgrim roads, namely the road of the Hijaz and the
road of Najd. The limit is Dariyya which is the border point, seven days’
journey [from al-Suwariqgiyya].*?

In this case the settled and the nomads belonged to the same tribe. The farmers
used their expertise to till the land, while the nomads took care of the beasts,
above all the camels which require extensive grazing grounds and hence cannot
be pastured by the farmers. The produce of al-Suwariqiyya was transported on
camelback and was sold to the pilgrims in their stations as far as Dariyya seven
days’ journey from al-Suwariqiyya.

This cooperation between the settled and the nomads among the Sulaym is
comparable to the pre-Islamic one between the Jewish settlement Khaybar and its
nomadic neighbours, who for a large fee transported and sold Khaybar’s surplus
of dates. During the building of his mosque in Medina Muhammad himself report-
edly carried bricks, reciting two rajaz verses. The first of these verses is:

I would rather carry this load [of bricks] than the [fruit] load of Khaybar
This, our Lord, is purer and more moral (hadha I-himal la himal
Khaybar/hdadha abarr rabband wa-athar)

It is explained on the authority of al-ZuhrT (d. 124/142) that when the Jews cut off
the fruit of their palm trees, the nomads would come to them with their camels and carry
it for them to the villages, one camel load after the other ( ‘urwa bi- ‘urwa, literally,

gouvernementaux, trans. E. Fagnan, Alger: Typographie Adolphe Jourdan, 1915, 362; idem, The
Ordinances of Government, trans. Wafaa H. Wahba, London: Garnet, 1996, 187.

42 ‘Arram al-Sulami, Asma’jibal Tihama, in Nawadir al-makhtiitat?, ed. ‘Abd al-Salam Hariin, Cairo:
Mustafa al-Babi al-Halabi, 1393/1973, 2: 431-2; the variants between square brackets are from
Yaqut, Buldan, s.v. al-Suwariqiyya: al-Suwarigiyya . . . li-bani Sulaym khassa wa-li-kull [add.
min] bant Sulaym minha [fiha) shay’ . . . wa-hum badiya illa man wulida biha fa-innahum taniina
[thabitina; lectio facilior] fiha wa-I-akhariina badiina hawalayhd wa-yamiriina tariq al-Hijaz wa-
Najd fi tariqay al-hajj, wa-I-hadd [wa-ila hadd]| Dariyya wa-ilayha yantahi hadduhum ‘ala sab
marahil; quoted in Lecker, The Banii Sulaym, 222. Cf. Bakri, Mu jam ma ista jam, 1: 100, where
there is no reference to trade: al-Suwariqgiyya . . . wa-hadduhda yantahi ila Dariyya. Also the jour-
ney from Dariyya to Medina took seven days; Ibn Sa‘d, al-Tabaqat al-kubra, Beirut: Dar Sadir &
Dar Bayrit, 1380/1960-1388/1968, 2: 78.
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“one loop of the camel load after the other”). They would sell (the fruit), keep-
ing to themselves half of the return.*? Precisely like the people of al-Suwariqiyya
under Islam, the Jews of Khaybar did not have camels of their own and hence
the surplus of their produce was transported for them by the nomads; the latter
were not mere carriers but also handled the transactions on behalf of the Jewish
growers.*

‘Uyayna’s itawa

During the siege of Medina (or the battle of the Khandaq, 5/627) Muhammad
is supposed to have promised ‘Uyayna ibn Hisn and al-Harith ibn ‘Awf, the
respective leaders of the Fazara and Murra tribes (both of which belonged to
the Ghatafan federation) one-third of Medina’s produce of dates. In return,
the two were to retreat and to induce the other nomads to abstain from fight-
ing (tarji‘ani bi-man ma ‘akum [sic] wa-tukhadhdhilani bayna l-a ‘rab). They
demanded one-half of the produce but finally settled for a third. However,
Ansart opposition called the deal off. The leaders of the Ansar told the Prophet
that before Islam the Bedouin wretches (literally: %l/hiz-eaters, ‘ilhiz being a
dish eaten at times of famine which was made of camel-hair mixed with blood)
could not have had one single date unless they purchased it or were offered it
as guests (bi-shiran aw giran).* The fiery speeches of the AnsarT leaders are a
fine example of AnsarT historiography; whether they reflect historical fact is
another matter altogether. Elsewhere there is evidence that ‘Uyayna received
an annual itawa from the date produce of Medina (again there is no specific
mention of the Jews). The report on ‘Uyayna’s itf@wa merits trust because it
is at the background of an account which is critical of ‘Uyayna. He is said to
have ridden to Medina (the wording seems to suggest that he was in a hurry)
to collect his annual itGwa, rather than mediate in an internal strife among the
Dhubyan (another tribe of the Ghatafan federation).*®

43 Kanat yahiid idha saramat nakhlaha ja athum al-a ‘rab bi-raka ibihim fa-yahmilina lahum ‘urwa
bi- ‘urwa ila I-qura fa-yabi una, yakinu li-hadha [sic] nigf al-thaman wa-li-ha’ula’i nigfuhu;
Samhadi, Wafa’, 2: 35. Cf. M. Gil, “The origin of the Jews of Yathrib”, JSAI 4 (1984), 20324, at
204. Ibn Hajar, Mugaddimat fath al-bari sharh sahth al-Bukhart, Bulaq, 1301/1884, 106, explains
the Prophet’s words by saying that in the Afterlife these building stones [i.e. the previously men-
tioned bricks] are better than the dates carried from Khaybar.

44 The mention of bricks indicates that this was not the mosque which the Prophet built shortly after
the hijra with palm boughs stripped off; cf. M.J. Kister, “A booth like the booth of Moses”, BSOAS
25(1962), 150-5. Rather, it was the mosque which according to one source was built of bricks four
years after the hijra. Alternatively it is reported that this second stage in the building took place
after the conquest of Khaybar (7/628); al-Suyiti, al-Hujaj al-mubina fi I-tafdil bayna Makka wa-I-
Madina, ed. ‘ Abdallah Muhammad al-Darwish, Damascus and Beirut: al-Yamama, 1405/1985, 52.

45 Wagqidi, Maghazi, 2: 477-8. On ‘ilhiz see Lisan al- ‘arab, s.v.; M.J. Kister, “O God, tighten Thy
grip on Mudar”, JESHO 24 (1981), 24273, at 246-7.

46 Wa-yuqalu innahu kanat lahu itawa ‘ala ahl Yathrib ya 'khudhuha fi kull ‘am . . . Ibn Shabba,
Medina, 2: 538-9. A verse included in this report specifically refers to dates.

101



MUHAMMAD AND THE JEWS

In this context itawa does not mean a tribute or tax but an annual grant in
kind made to a nomadic leader, precisely like the previously mentioned kayla and
Jja ‘ala. The size of this and similar grants appears to have been humble. Medina
and the other settlements had a huge surplus of dates and hence could afford to
grant part of it to the leaders of large nomadic tribes in order to secure their good
will. The size of the grants presumably varied according to the harvest and the
political situation; but even if they were to amount to one-third or one-half of the
annual produce, this would not make the inhabitants of the settlements, be they
Jews or Arabs, clients of the nomadic beneficiaries.
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DID MUHAMMAD

CONCLUDE TREATIES WITH
THE JEWISH TRIBES NADIR,
QURAYZA AND QAYNUQA ‘?!

Israel Oriental Studies 17 (1997), 29-36

For obvious reasons, the encounter between the Prophet Muhammad and the Jew-
ish tribes of Medina continues to attract scholarly attention. On the popular level
it is still alive in the minds of contemporary Muslims, some of whom are inspired
by Muhammad’s brilliant military successes.

Two decades ago, Moshe Gil published in this journal an article which looked
into the position of the Jews according to the most important document preserved
from Muhammad’s time, namely the ‘ahd al-umma or “The Constitution of
Medina”.2 Some of the relevant evidence is scrutinized in the following pages,
much in the footsteps of Professor Gil’s pioneering study.’

1. Most detailed and important evidence is a report (which belongs to the type
of dala’il al-nubuwwa or “proofs of Muhammad’s prophethood”) by Abi ‘Ali
al-Fadl ibn al-Hasan al-TabrisT (d. ca. 550/1155).* He says that the Jews of the
Qurayza, Nadir and Qaynuqa“ (i.e. their leaders) went to Muhammad. Unwilling
to embrace Islam, they proposed a truce (hudna), the provisions of which were as
follows: they would neither take Muhammad’s side nor act against him, and they

1 T am indebted to the editors of this volume, David Wasserstein and Uri Rubin, for commenting on
an earlier draft of this chapter.

2 M. Gil, “The constitution of Medina: A reconsideration”, I0S 4 (1974), 44—66.

3 The sources quoted later are often late, because few early sources survived; quotations from lost
sources partially make up for the loss; cf. M. Lecker, “The death of the Prophet Muhammad’s father:
Did Waqidi invent some of the evidence?”, ZDMG 145 (1995), 9-27, at 16-20.

4 C. Brockelmann, Geschichte der arabischen Litteratur, Supplementbdnde, Leiden: Brill, 1937-42,
1: 708-9; Gil, “Constitution”, 59, n. 108=Tabrisi, / lam al-ward, Beirut: Dar Maktabat al-Hayat,
1985, 99-100 (=45-6 of the lithograph, [Tehran] 1312/1895 used by Gil), quoting ‘Al ibn Ibrahim
ibn Hashim al-Qummi who fl. in the second half of the third century A.H. and the first half of the
fourth; M.M. Bar-Asher, Studies in Early Imami-Shi‘i Qur’an Exegesis (third-fourth/ninth-tenth
Centuries (in Hebrew), Ph.D. dissertation, Hebrew University of Jerusalem, 1981, 40—1; cf. GAS 1:
45-6. Gil sums up this report in a footnote as follows: “The Jews come to the Prophet requesting a
hudna [= truce], then he wrote them a kitab”.
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would not assist anyone against him. For his part, Muhammad would not attack
any of them or their friends. This truce was to remain in force until the Jews saw
what evolved between Muhammad and his tribe (i.e. the Quraysh).> The pro-
posed provisions of this temporary agreement do not exceed a reciprocal aman or
guarantee of security.® However, the following passages in TabrisT’s report which
purport to relate the actual contents of the treaty (or treaties) are problematic
because of the unusual detail they include regarding the Jews’ undertaking not to
harm Muhammad or his Companions and because they include what appears to
be an uncommon sanctions clause.

The treaty with the Jews reportedly stipulated that they would not aid an
enemy against Muhammad or his Companions in speech or action or by pro-
viding this enemy with weapons or horses. Neither secretly nor openly, at night
or in daylight, were the Jews to give aid to the enemies of the Prophet. God is
witness to their fulfilment of the treaty. If they fail to carry out the terms of the
agreement, Muhammad would be at liberty to kill them, enslave their women
and children and take their property. Muhammad wrote separate documents
addressed to each tribe (wa-kataba li-kull gabila minhum kitaban ‘ala hida).”
Huyayy ibn Akhtab signed on behalf of the Nadir,® Ka'b ibn Asad signed on

5 The duration of Muhammad’s treaty with Hilal ibn ‘Uwaymir al-Aslami was stated in an expres-
sion which, according to M.J. Kister, “The massacre of the Banii Qurayza: A re-examination of a
tradition”, JSAI 8 (1986), 61-96; reprinted in Kister, Variorum II, no. VIII], 84, n. 83, is “slightly
enigmatic”: hatta yara wa-yura. Kister remarks that it is so vowelled in the text and renders, “until
he would consider (the matter) and things would be considered”. However, the reading hatta tara
wa-nara, “until you and us reconsider our positions” seems to be smoother. Cf. al-Baladhuri, Ansab
al-ashraf, 4/ii, ed. M. Schloessinger, Jerusalem: The Hebrew University, 1938, 13: kuffa hatta
nanzura wa-tanzuri wa-nara wa-taraw.

[ADD. Formulae of neutrality can also be found, for example, in the Prophet’s non-belligerency
treaty with the Bant Mudlij who were the hulafa’ of the Prophet. Ya‘qubi, 7a rikh, Beirut: Dar Sadir &
Dar Bayriit, 1379/1960, 2: 73. They reportedly said: lasna ‘alayka wa-lasna ma ‘aka. Also ibid.,
regarding the Bant Damra who said: /@ nuharibuhu wa-Ia nusalimuhu wa-1a nusaddiquhu wa-la
nukadhdhibuhu. Cf. Juhayna’s request from the Prophet to conclude a treaty with them: fa-awthiq
land hattd na 'manaka wa-ta ‘manand; EP, s.v. Kuda‘a (M.J. Kister), 315b—16a.]

6 [ADD. See the report on the Nadir in Ibn Kathir, 7afsir, ed. Muhammad Husayn Shams al-Din,
Beirut: al-‘Ilmiyya, 1419/1998, 8: 86: kana rasil allah lamma qadima I-Madina hadanahum
wa-a ‘tahum ‘ahdan wa-dhimmatan ‘ald an la yuqatilahum wa-la yuqatilithu. Cf. al-Baghawi, Tafsir
(Ma ‘alim al-tanzil), ed. al-Namir, Damiriyya and al-Harsh, Riyadh: Dar Tayba, 1417/1997, 8: 64
(surat al-hashr): qala I-mufassirina: nazalat hadhihi I-sira fi bant I-Nadir wa-dhalika anna I-nabt
dakhala I-Madina fa-salahathu banii I-Nadir ‘ala an la yuqatilithu wa-1a yuqatilii ma ‘ahu. See on
this report Rubin, “The assassination of Ka'b b. al-Ashraf”, 67f. Lamma qadima, i.e. shortly after
his arrival, see the Juhayna delegation; Ibn Sa‘d, Tabagat, 1: 333.]

7 [ADD. Even smaller tribes had treaties of their own; see M. Lecker, “Hudhayfa b. al-Yaman and
‘Ammar b. Yasir, Jewish converts to Islam”, Quaderni di Studi Arabi 11 (1993), 149-61, at 160—1;
reprinted in Lecker, Variorum I, no. V.]

8 At this point Tabris1 digresses to describe an alleged conversation between Huyayy and his brothers,
Judayy and Abt Yasir.

[ADD. Huyayy confirms that Muhammad is the prophet mentioned in the Torah and the one
whose appearance was foretold by their scholars. Nevertheless, he vows to remain his enemy for
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behalf of the Qurayza and Mukhayriq signed on behalf of the Qaynuqa‘.’ The
mention of Huyayy and Mukhayriq as the respective signatories of the Nadir
and Qaynuqa“ is of special interest although for the time being it cannot be
corroborated by other evidence.!?

As to Ka'b ibn Asad, he is known from elsewhere as “the owner [i.e. signatory]

of the treaty of the Qurayza which was breached in the Year of the Combined
Forces” [i.e. the ahzab or the parties which fought against Muhammad in the
Battle of the Ditch]."

2. A report by al-Mawsilt on the same topic belongs to the category of awa i

;12

=)

10

11

12

ever because prophecy was transferred from the children of Isaac to those of Ishmael. Note that
one report (e.g. Ibn Hajar al-*Asqalant, Fath al-bart bi-sharh sahih al-Bukhart, ed. Muhibb al-Din
al-Khatib, Beirut: Dar al-Ma 'rifa, 1390/1970, 7: 275) speaks favourably of Abii Yasir, while else-
where he is counted among Muhammad’s enemies; Ibn Hisham, Sira, 2: 160 (Huyayy, Abu Yasir
and Judayy).]

[ADD. At this point there is another digression: Mukhayriq was the richest man among the
Qaynuqa‘ and had more orchards than any of them; cf. M. Lecker, “Muhammad at Medina”, 37.
He called upon his tribe to believe in Muhammad, and by so doing “acquire the two books” (i.e.
the Torah and the Qur’an), which they refused to do.]

[ADD. Huyayy was certainly one of Nadir’s leaders. See e.g. Waqidi, Maghazi, 2: 519: Huyayy
was the sayyid of the settled and the nomads and the sayyid of both tribes (sayyid al-hadir wa-I-badr
sayyid al-hayyayni kilayhima, i.e. Nadir and Qurayza). He provided them with mounting-beasts in
war and fed them in times of draught (yahmiluhum fi I-harb wa-yut ‘imuhum fi I-mahl). Elsewhere
Huyayy is called king: “the Prophet conquered Khaybar and married their king’s daughter” (i.e.
Safiyya bint Huyayy); Waqidi, Maghazr, 2: 705.

Elsewhere Ka‘'b ibn al-Ashraf is mentioned as the leader who concluded a treaty with
Muhammad on behalf of Nadir, according to which he was not to aid anyone against Muhammad.
He betrayed Muhammad and reviled (sabba) him and his Companions; Ahmad Zayni Dahlan,
al-Stra al-nabawiyya wa-I-athar al-Muhammadiyya, on margin of al-Sira al-Halabiyya, reprint
Cairo: al-Maktaba al-Tijariyya al-Kubra, 1382/1962, 2: 12. Cf. U. Rubin, “The Assassination of
Ka'b b. al-Ashraf”, Oriens 32 (1990), 65-71, at 66. This however could relate to a later stage in
Nadir’s relationship with Muhammad.]

Sahib ‘aqd bant Qurayza lladhi nuqida ‘am al-ahzab; Ibn Hisham, Sira, 2: 162. Also
Wagqidi, Maghazi, 2: 455: wa-kana Ka'b sahib ‘aqd bani Qurayza wa- ‘ahdiha; ibid., 1: 368,
369, 2: 456.

[ADD. The Qurayza undertook to keep the peace with the Prophet and never help anybody
against him; al-Qadi ‘Abd al-Jabbar, Tathbit dala’il al-nubuwwa, ed. ‘Abd al-Karim ‘Uthman,
Beirut: Dar al-"Arabiyya, 1966-68, 2: 449: wa-ja’a Huyayy ibn Akhtab al-yahiidr al-Nadart
ila bant Qurayza mina l-yahiid, wa-kanii gad ‘ahadii rasil allah an yusalimithu wa-1a yu ‘inii
ahadan ‘alayhi abadan wa-katabii baynahum wa-baynahu bi-dhalika kitaban; Lisan al- ‘arab,
s.v. wd." .. wa-kana Ka'b al-Qurazi muwadi‘an li-rasil allah; al-Kala‘i, al-Iktifa’ bi-ma
tadammanahu min maghazi rasil allah wa-I-thalatha [-khulafa’, ed. Muhammad Kamal
al-Din ‘Izz al-Din ‘Alf, Beirut: ‘Alam al-Kutub, 1417/1997, 11, 122: wa-kharaja ‘aduww allah
Huyayy ibn Akhtab hattd ata Ka'b ibn Asad sahib ‘aqd Qurayza wa- ‘ahdihim, wa-kana qad
wada ‘a rasiul allah ‘ala qawmihi (“on behalf of his tribe”; cf. the treaty of “Abd al-Muttalib
with the Khuza‘a: tahalafii . . . hilfan jami‘an ghayr mufarriq, al-ashyakh ‘ala l-ashyakh
wa-l-asaghir ala l-asaghir wa-l-shahid ‘ala I-gha’ib; Muhammad Hamidullah, Majmii ‘at
al-watha’iq al-siyasiyya, Beirut: Dar al-Nafa’is, 1405/1985, 274, no. 171) wa- ‘aGqgadahu ‘ala
dhalika wa- ‘ahadahu).

See EI?, s.v. (F. Rosenthal).
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The first treaty which the Messenger of God concluded with the Jews of
Medina took place when he concluded a truce with the Nadir, Qurayza,
and Qaynuqa“ in Medina, stipulating that they refrain from supporting
the pagans and help the Muslims. This was the first of his treaties [i.e.
with the Jews]."?

3. The Prophet concluded a treaty ( ‘ahada) with the Qaynuqa“ which was identical
to his treaty with the Qurayza (literally: “like the Banti Qurayza™) and the Nadir,
namely, that they would neither fight him nor assist (yuzahiri) his enemy against
him.'#

4. Three kinds of stances were adopted by different groups towards the Prophet
after the hijra.!

One group concluded a muwdda ‘a or non-belligerency treaty with the Prophet,
prescribing that they were neither to fight him nor rally (yu ‘allibii) his enemies
against him, i.e. that its members would not support his enemy. This group was
made up of the three Jewish tribes (fawa 'if) Qurayza, Nadir and Qaynuqa‘. The
second group included the Quraysh and others who fought against the Prophet
and acted with hostility towards him (wa-nasabii lahu I- ‘adawa). The third group
included those who left him unmolested (tarakithu) and anticipated the outcome
of his affair (ma ya "ilu ilayhi amruhu). The last-mentioned category included the
Bedouin tribes (tfawa 'if). Some of them, e.g. the Khuza“a, desired his appearance
at heart (man kana yuhibbu zuhiirahu fi I-batin), while others, such as the Bakr,
wanted the opposite. Yet others among them [i.e. among the people of the third
category], the mundfiqiin, pretended to be on Muhammad’s side while in fact
backing his enemy.'¢

13 Cf. Gil, “Constitution”, 59, n. 108, quoting al-Mawsilt, Ghayat al-wasa’il ila ma ‘rifat al-awa’il,
MS Cambridge, Or. Qq 33, fol. 160: awwal ‘ahd ‘ahidahu rasil allah li-yahid al-Madina kana
lamma wada‘a bani I-Nadir wa-bant Qurayza wa-bani Qaynuqad‘ bi-I-Madina li-yakuffii ‘an
ma ‘unat al-mushrikina wa-yakini ‘awnan li-l-muslimina. Wa-kana dhalika awwal ‘uhidihi.

14 Fa’id ibn al-Mubarak, Mawrid al-zam an, MS Kili¢ Ali 766, 1, 225b. Regarding the use of the verb
zahara cf. e.g. Qur’an 33, 26.

15 [ADD. This corresponds to the “Systematisierung” discussed by A. Noth, Quellenkritische Studien
zu Themen, Formen und Tendenzen friihislamischer Geschichtsiiberlieferung, Bonn: Selbstverlag
des Orientalischen Seminars der Universitét, 1973, 174f, especially the three groups of murtaddiin,
176 =Ya‘qubi, Ta rikh, 11, 128f; A. Noth, The Early Arabic Historical Tradition: A Source-Critical
Study, Second Edition, in Collaboration with L.I. Conrad, trans. M. Bonner, Princeton: Darwin
Press, 1994, 195f, esp. 199.]

16 ‘Alt al-Qari, Sayr al-bushra fi I-siyar al-kubra, MS Siileymaniye 836, 80a.

[ADD. Allaba means “to rally one’s allies at war”; see (in the context of the Battle of the Ditch)
Wagqidi, Maghazi, 2: 442: wa-akhadhat Quraysh fi I-jihaz wa-sayyarat fi I-‘arab tad thum ila
nasriha, wa-allabii ahabishahum wa-man tabi ‘ahum. See also Naqa'id Jarir wa-I-Farazdagq, ed.
A.A. Bevan, Leiden: Brill, 1905-12, reprint Beirut: Dar al-Kitab al-*Arabi, n. d., 1: 230: fa-lamma
nqadat waq ‘at Rahrahan jama'a Laqit ibn Zurdra li-bant ‘Amir wa-allaba ‘alayhim. Also
al-HarawT, al-Gharibayni, ed. Mahmtud Muhammad al-Tanahi, Cairo: al-Majlis al-A ‘1a li-1-Shu’@in
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5. The Prophet wrote a treaty of security (kitab amn) between himself and the
three main Jewish tribes.!”

[ADD. Amn/aman is the main component, and hence often the equivalent, of a
non-belligerency treaty.]

6. An obligation of the Jews to provide military support to the Muslims which
is of course more binding than an obligation not to help against them (cf. no. 2
earlier) also appears in an eloquent speech ascribed to ‘Amr ibn Su‘da, a member
of the Qurayza (or rather of their brother-tribe, the Hadl) who left the besieged
fortress of the Qurayza unharmed on the eve of their surrender. ‘Amr accused
his fellow-tribesmen of breaking their treaty with the Prophet, referring to their
undertaking not to support his enemy, and to assist the Prophet against a force tak-
ing him by surprise (alla tansurii ‘alayhi ahadan min ‘aduwwihi wa-an tansurithu
mimman dahamahu).'® While the speech is no doubt apocryphal, the treaty of
the Qurayza may have included a clause on succour against an attacking enemy.
However, perhaps the treaty in question did not belong to the period immediately
following the Prophet’s hijra.!

7. Muhammad ibn Ka‘b al-Qurazi (d. ca. 118/736),2° whose father survived the
Qurayza massacre because he had not reached the age of puberty, became a famous
Muslim scholar and was interested, among other topics, in the history of the Arabian
Jews. In the context of the Prophet’s expedition against the Qaynuqa‘ he provides
further details on the agreements between the Prophet and the Jews which he dates to
the period immediately following the hijra: When the Prophet arrived at Medina, all
the Jews concluded with him a non-belligerency treaty (wdda ‘athu yahiid kulluhd).!

al-Islamiyya, 1390/1970, 1: 64: wa-yuqalu banii fulan ilb ‘ald bani fulan idha kanii yadan wahida
wa-qad ta’allabii ay tajamma . Another version of the Sayr al-bushra report (in Ibn Hajar, Fath
al-bart, 7: 253) has yumali i instead of yu allibi.]

17 Tbn al-Qayyim al-Jawziyya, Zad al-ma ‘ad fi hady khayr al- ‘ibad, on margin of Zurqani, Sharh ‘ala
al-mawahib al-laduniyya, Cairo: al-Matba‘a al-Azhariyya, 1329/1911, 3: 388.

[ADD. Fa-salaha yahiid al-Madina wa-kataba baynahum wa-baynahu kitab amn wa-kanii
thalath tawa’if hawla I-Madina. Another record in the same source, which is in fact a variant of
the above Sayr al-bushra report (earlier, p. 106, no. 4), specifically mentions the aman granted
to the life and property of the Jews; Ibn al-Qayyim, Zad al-ma‘ad, 3: 387: fa-lamma qadima
I-nabi I-Madina sara I-kuffar ma ‘ahu thalathat agsam: gism salahahum wa-wada ‘ahum ‘ald an la
yuharibiihu wa-la yuzahiri ‘alayhi wa-la yuwali [read: yumali'a?] ‘alayhi ‘aduwwahu, wa-hum
‘ald kufrihim, aminiina ‘ald@ dima’ihim wa-amwalihim.)

18 Wagqidi, Maghazi, 2: 503-4.

19 Cf. Kister, “The massacre of the Banii Qurayza”, 82-3.

20 Mizzi, Tahdhib al-kamal, 26: 340-8; GAS, 1: 32.

21 Gil translates: “all the Jews met him”; Gil, “Constitution”, 58; Waqidi, Maghazr, 1: 176. Cf. Abu Hilal
al-"Askart, al-Awa'il, ed. Muhammad al-MisrT and Walid Qassab, Damascus: Wizarat al-Thaqafa
wa-l-Irshad al-Qawmi, 1975, 1: 188, quoting Waqidt: wada ‘athu l-yahiid kulluha; al-SarakhsT,
Sharh kitab al-siyar al-kabir li-Muhammad ibn al-Hasan al-Shaybani, 5, ed. ‘Abd al-‘Aziz Ahmad,
Cairo: Ma‘had al-Makhtatat, 1972, 1690, quoting Muhammad ibn Ka‘b: wada ‘athu yahiiduha
kulluha.
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[ADD. A similar report is transmitted by Ibn Ishaq who quotes two early author-
ities, ‘Asim ibn ‘Umar ibn Qatada and ‘Abdallah ibn Abi Bakr:?? anna rasiil allah
lamma qadima I-Madina wada ‘athu l-yahid wa-kataba ‘anhu wa- ‘anhum [sic]
kitaban wa-alhaqa kull gawm bi-hulafa ihim®® wa-sharata ‘alayhim fima sharata
an ld yuzahiri ‘alayhi ahadan.]

This short report places the muwdada ‘a treaty shortly after the Prophet’s arrival
at Medina. The Prophet, we are told, “attached” each (Jewish) tribe to its allies
or clients.

It is doubtful that the word hulafa’ in this passage means allies (cf. Gil’s trans-
lation, “He confirmed the alliances between the Jews and each tribe”). A parallel
passage concerning the status of al-Akhnas ibn Shariq among the Quraysh sug-
gests that our source has in mind clients — al-Akhnas was a halif mulhaq among
the Zuhra branch of Quraysh — and therefore was called zanim.** For our pur-
poses it is immaterial whether or not the verse was indeed revealed concerning
al-Akhnas. The passage shows that mulhaq is a synonym (or near-synonym) of
halif in the sense of client. The passage speaks of Jewish tribes in clientage status
of other tribes (obviously Arab tribes) and of the Prophet’s confirmation of this
clientage. The wording implies that all the Jews of Medina were in the status of
clients, but we know from other sources that this was only the case with regard
to some of them.

Finally, it cites one clause from the Jews’ obligations according to this treaty (a
treaty normally stipulates the rights of both sides): not to help anyone (ahadan;
variant: “an enemy”, ‘aduwwan) against the Prophet.

8. Gil also cites the following report from Waqidi: “When the Prophet arrived
(in Medina) he reached an agreement with the Qurayza and Nadir and the other
Jews in Medina that some of them should help him if he were attacked, while
maintaining their former ties (ma ‘aqil) with the Aws and Khazraj”. However, in the
source which he quotes there are two separate records: one speaks of a treaty which
confirmed the Jews’ neutrality (wa-kana rasil allah hina gadima salaha Qurayza
wa-I-Nadir wa-man bi-I-Madina mina l-yahiid alla yakinii ma ‘ahu wa-la ‘alayhi,
“and the Messenger of God, when he arrived [at Medina], made a treaty with the
Qurayza, the Nadir and the other Jews of Medina, prescribing that they would

22 ‘Asim died in 120/738; GAS, 1: 279-80; ‘Abdallah died in 130/748 or 135/753; GAS, 1: 284. It
is quoted from Ibn ‘Abd al-Barr, al-Durar fi khtisar al-maghazi wa-I-siyar, Beirut: al-‘Ilmiyya,
1404/1984, 150.

23 Wa-ja ‘ala baynahu wa-baynahum amanan is missing.

24 “One adopted among a people to whom he does not belong”; Lane, Arabic-English Lexicon, s.v.
See Ibn Ishaq’s interpretation (a sabab nuzil) on Qur’an 68, 13 in Qurtubi, Tafsir, 18: 235.

For ilhaq which is the equivalent of idkhal in the sense of the inclusion (of foreigners) in the
tribal genealogy see Tabari, Ta rikh, 1: 986. W.M. Watt, Muhammad at Medina, Oxford: Clarendon
Press, 1956, 196 translated the passage in Waqidi beginning with wa-alhaga: “joined each clan to
its confederates (sc. of the Ansar)”, which he quotes as evidence that the Jews were merely men-
tioned in the Prophet’s agreement with the Ansar (i.e. in the so-called Constitution) and did not
have a formal document of their own.
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neither be with nor against him”. The other record refers to their obligation to pro-
vide military aid, while confirming their former agreements regarding the payment
of blood-wit with the Aws and Khazraj (wa-yuqalu: salahahum ‘ala an yansurithu
mimman dahamahu minhum wa-yuqimi ‘ald ma ‘aqilihim al-ula llatt bayna I-Aws
wa-I-Khazraj).?> Gil seems to have skipped the phrase alla yakini ma ‘ahu wa-la
‘alayhi; “some of them” in his translation is presumably the rendering of the
unsmooth preposition minhum in the phrase mimman dahamahu minhum. It could
be understood to indicate that the Jews undertook to aid the Prophet against any of
them who might attack him unexpectedly; but a variant version with min ‘aduwwihi
instead of minhum probably includes the correct reading.?®
9. Gil writes:

The sira halabiya says that the Prophet wrote a book between the
Muhajiriin and the Ansar in which he addressed (da ‘@) the Jews . . . and
made a treaty with them, that he would not fight nor harm them, and they
should not help his opponents; if he were attacked, they should assist
him. He also made an agreement with them establishing their rights of
religion and property.?’

In fact, the text is not from the Sira Halabiyya but from Ahmad Zayni Dahlan’s
(d. 1304/1887) al-Sira al-nabawiyya wa-I-athar al-Muhammadiyya printed on
margin of the Sira Halabiyya. Dahlan’s text includes the corrupt verb wa-da ‘a
rendered by Gil as “he addressed”. But this is obviously a scribal error. Read:
wada ‘a, “he concluded a treaty of non-belligerency”.

There is more to be said about the text in point, which is transliterated below in
three distinct passages:

wa-kataba rasil allah kitaban bayna I-muhdjirina wa-l-ansar wa-da ‘a
[read: wada ‘a] fihi yahid /

bani Qaynuqda‘® wa-bant Qurayza wa-bani [-Nadir wa-salahahum
‘ald tark al-harb wa-l-adha, an la yuharibahum wa-la yu dhiyahum
wa-an la yu ‘inii ‘alayhi ahadan, wa-annahu in dahamahu biha ‘aduww
yansurithu /

wa- ‘ahadahum wa-aqarrahum ‘alda dinihim wa-amwalihim.

25 Gil, “Constitution”, 59 (“and it is said: he made with them a treaty prescribing that they would aid
him against any of them who would suddenly attack him, and that they would keep their former
ties regarding blood-wit between the Aws and Khazraj”); Waqidi, Maghazi, 2: 454.

26 Zurqani, Sharh ‘alda I-mawahib al-laduniyya, 1: 456: wa-qila: ‘ala an la yakini ma ‘ahu wa-la
‘alayhi, wa-qila: ‘ala an yansurithu mimman dahamahu min ‘aduwwihi. See also Tabarl, Ta rikh,
1: 1359: wa-kana qad wada ‘a hina qadima I-Madina yahiidaha ‘ala an 1a yu ‘inii ‘alayhi ahadan
wa-annahu in dahamahu biha ‘aduww nasariihu.

27 Gil, “Constitution”, 59.
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And the Messenger of God wrote a document between the Muhajirtin
and the Ansar in which he concluded a treaty of non-belligerency with
the Jews /

Banii Qaynuqa‘, Banii Qurayza and Bant 1-Nadir, and he made peace
with them on the condition that they [i.e. both parties] would give up war-
like activities and molestation, he would neither fight against them nor
harm them and they would not aid anyone against him, and if an enemy
suddenly attacked him in it [i.e. in Medina], they would assist him /

and he made a pact with them and permitted them to hold on to their
religion and estates.

A comparison between Dahlan’s text and Ibn Ishaq’s introduction to the ‘ahd al-
umma or the “Constitution of Medina” shows that Dahlan took the opening and
concluding passages from Ibn Ishaq:

wa-kataba rasil allah kitaban bayna l-muhajirina wa-l-ansar wada ‘a
fihi yahud /
wa- ‘ahadahum wa-aqarrahum ‘ald dinihim wa-amwalihim.

The middle passage from bani Qaynuqa ‘to yansurithu was incorporated by Dahlan
between the fragments taken from Ibn Ishaq without any comment whatsoever.?

The interpolation perhaps indicates that Dahlan assumed the treaties with the
main Jewish tribes and the ‘ahd al-umma to be two sides of the same coin. This —
in my opinion wrong — assumption which is common in Islamicist research?
should be discarded: the Nadir and Qurayza were not part of the ‘ahd al-umma
and the same is probably true for the Qaynuqa“.>

28 [ADD. The same text appears in the Sira Halabiyya where it is appropriately separated from Ibn
Ishaq’s words by the word ay: wada ‘a fihi yahiid, ay Bani Qaynuqa " . . . ay salahahum ‘ala tark
al-harb wa-l-adha . . . ay an la yuharibahum . . . Stra Halabiyya, 2: 90. Ay in the Sira Halabiyya
precedes short additions from the Sira Shamiyya; see ibid., 1: 3. Dahlan omitted the three ays,
creating the impression of a cohesive passage. We have here Ibn Ishaq’s introduction with three
interpretive sentences related to wada ‘a fihi yahiid: the first refers to yahiid and the other two refer
to wada ‘a.]

29 See e.g. J. Wellhausen, Medina vor dem Islam, Berlin: Georg Reimer, 1889 (Skizzen und
Vorarbeiten, 4), 73—4; A.J. Wensinck, Muhammad and the Jews of Medina, with an excursus:
Muhammad’s Constitution of Medina, by J. Wellhausen, trans. and ed. W. Behn, Freiburg im Bre-
isgau 1975 (= Mohammed en de Joden te Medina, Leiden: Brill, 1908), 614, 68; Watt, Muhammad
at Medina, 1967, Gil, “Constitution”, 58—60; R.B. Serjeant, “The sunnah jami‘ah . ..”, BSOAS
41 (1978), 1-42, passim. Cf. however U. Rubin, “The ‘constitution of Medina’: Some notes”, S/
62 (1985), 5-23, at 6, 9, 10; A. Goto, “The constitution of Medina”, Orient (Report of the Society
for Near Eastern Studies in Japan) 18 (1982), 1-17.

30 I have studied the Jewish participation in this treaty in my PhD dissertation (On the Prophet
Muhammad s activity in Medina [in Hebrew], Hebrew University of Jerusalem, 1982) and hope to
publish a revised version of my findings.
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[ADD. The “Constitution” did not include the main Jewish tribes, and the evi-
dence about treaties with these and other Jewish tribes should be detached from
the evidence on the “Constitution”.]

[ADD. 10. Yet another text employed by Gil reveals an affinity to Ibn Ishaq’s
introduction to the ‘ahd al-umma. It is taken from al-Mutahhar ibn Tahir
al-Maqdist, and in Gil’s rendering it reads as follows: “He wrote them a kitab,
appeased them, established their religious rights, promised not to destroy them
nor show them enmity; but they had to help him if he were attacked and refrain
from assisting his enemies”.>! As has already been mentioned, wada ‘a means “he
concluded a non-belligerency treaty”, rather than “he appeased them”. Instead of
“promised not to destroy them nor show them enmity” (wa-sharata lahum an la
yahijahum wa-la yubadi’ahum), read: “He undertook not to provoke them nor
start war against them”.]

[ADD. 11. On margin of the Ibn Sa’id/Ibn Sayyad affair there is another refer-
ence to the treaty with the Jews. Medieval scholars struggled with the problem of
Muhammad’s tolerance regarding the young rival prophet. Their answer: there
was a treaty with the Jews.*]

skesksk

The passages discussed earlier reflect the unanimity of Muslim scholars regard-
ing the first stage in Muhammad’s relationship with the main Jewish tribes of
Medina in the period following the hijra. What do we make of this unanimity?
According to Gil, the evidence does not reflect historical fact:

It seems obvious that the position of the Muslim sources is that there was
a treaty between the Jews and the Prophet; they took upon themselves
certain obligations, which they broke; thus their later fate is explained as
a suum cuique [to each what he deserves — M. L.].3*

[ADD. See M. Lecker, The ‘Constitution of Medina’: Muhammad’s First Legal Document,
Princeton: The Darwin Press, 2004].

31 Mutahhar ibn Tahir al-Maqdisi, al-Bad’ wa-I-ta'rikh, ed. Cl. Huart, Paris, 1899-1919, reprint
Baghdad: Maktabat al-Muthanna, n. d, 4: 179: wa-kataba kitaban wada ‘a fihi I-yahiid wa-
aqgarrahum ‘alda dinihim wa-sharata lahum an 1a yahijahum wa-la yubabiyahum (sic) wa-sharata
‘alayhim an yansurithu mimman dahamahu wa-1a yuzahiri ‘alayhi ‘aduwwan.

32 E.g. al-Khattabi, Ma ‘alim al-sunan, ed. ‘Abd al-Salam ‘Abd al-Shafi Muhammad, Beirut:
al-‘Ilmiyya, 1411/1991, 4: 323: wa- lladhi ‘indi anna hadhihi I-qissa innama jarat ma ‘ahu ayyam
muhadanat rasil allah al-yahid wa-hulafa’ ahum wa-dhalika annahu ba ‘da magdamihi I-Madina
kataba baynahu wa-bayna I-yahiid kitaban salahahum fihi ‘ala an la yuhaji wa-an yutrakii ‘ala
amrihim wa-kana Ibn Sayyad minhum aw dakhilan fi jumlatihim.

33 Cf. N.A. Stillman, The Jews of Arab Lands, Philadelphia: Jewish Publication Society of America,
1979, 14-5, according to whom a treaty between the Qurayza leader Ka ‘b ibn Asad and Muhammad
“seems doubtful . . . and is probably the invention of later Muslim writers who wished to justify the
harsh punishment that was meted out to the Qurayza”.
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Gil also argues that:

It is therefore as an obvious alibi that Muslim sources have developed
a tradition about a treaty between Muhammad and the Jews, be it this
document [= the ‘ahd al-umma] or a lost one, as presumed by some
modern scholars.>

I wish to argue that Gil’s suspicions are unwarranted. While it is true that the chapters
in Muhammad’s biography which deal with his struggle against the Jewish tribes of
Medina are often apologetic, particularly when they deal with the circumstances in
which hostilities broke out, on the whole the evidence about the conclusion of treaties
shortly after the hijra — regardless of what happened later — is reliable.

My suggestion is based on two main arguments, one of which is source-critical
and the other historical. First, the weight of the evidence is overwhelming, the
more so since the sources are sometimes at variance concerning the contents of
the treaties beyond the reciprocal guarantee of security. Paradoxically, their dif-
ferences strengthen their claim for historical veracity when they agree.*® It can be
said that the richness and complexity of Islamic historiography which speaks to
us in many different voices simultaneously excludes the presumed plot. Second,
the assumption that there was no treaty with the Jews does not relate to the state of
affairs in Medina shortly after the hijra. At that time the main Jewish tribes were
still the strongest element in its population both militarily*® and economically.’’
In order to establish himself, Muhammad was bound to conclude a series of non-
belligerency treaties with the Jewish tribes; it was not a matter of tolerance but of
expediency. In sum, this short-lived honeymoon in Muhammad’s relations with
the Jews of Medina, before he secured his position there, is a solid historical fact.

34 Cf. Gil, “Constitution”, 59, 65.

35 M. Lecker, “Wagqidi’s account on the status of the Jews of Medina: A study of a combined report”,
JNES 54 (1995), 15-32, at 28-9.

36 Ibid.; idem, Muslims, Jews and Pagans: Studies on Early Islamic Medina, Leiden: Brill, 1995,
10-15.

37 Cf. M.J. Kister, “The market of the Prophet”, JESHO 8 (1965), 272-6; reprinted, with additional
notes, in Kister, Variorum I, no. IX.
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THE ASSASSINATION OF
THE JEWISH MERCHANT
IBN SUNAYNA ACCORDING
TO AN AUTHENTIC FAMILY
ACCOUNT!

N. Boekhoff-van der Voort, K. Versteegh and J. Wagemakers (eds.), The Transmis-
sion and Dynamics of the Textual Sources of Islam: Essays in Honour of Harald
Motzki, Leiden: Brill, 2011, 181-95

Although no detail relating to Muhammad’s life and time is insignificant, the
present study is admittedly dedicated to a rather marginal event that took place
during Muhammad’s Medinan period, namely the assassination of the Jewish mer-
chant Ibn Sunayna. However, the analysis of the accounts about the assassination
which are family accounts can help us identify and analyse similar accounts found
in Muhammad’s biography, among other sources. Family accounts are often hard
to identify as such due to the omission of isnads, or chains of transmission, which
was common among compilers wishing to save time and space; after all, although
historiography often figures in legal context, its compilers were relatively lax with
regard to the rules of transmission adopted by the lawyers.

The words “Ibn Ishaq said” precede many accounts in in Muhammad’s biog-
raphy by Ibn Hisham that is based on Ibn Ishaq’s earlier biography, as well as in
many other sources. The words create the wrong impression that the texts that
follow them are judicious statements of an experienced and balanced historian.

1 See H. Motzki’s study about the murder of another Jewish merchant that took place in Khaybar:
“The murder of Ibn Abi I-Huqayq: On the origin and reliability of some Maghazi-reports”, in idem
(ed.), The Biography of Muhammad: The Issue of the Sources, Leiden: Brill, 2000, 170-239. The
empbhasis in this study is on the presumably central place of family accounts in Muhammad’s biogra-
phy. Motzki refers to families several times in his article. Most relevant for us here is his observation
(220) that every participant in the Ibn Abi I-Huqayq affair narrated his own version of the events. It
was later transmitted by his descendants and friends, becoming part of the “tribal memory” of the
Khazraj branch involved in the expedition, namely the Salima.

Family isnads are a major issue with regard to the hadith, especially in the legal sphere which
does not concern us here. See e.g. H. Motzki, The Origins of Islamic Jurisprudence: Meccan Figh
before the Classical Schools, Leiden: Brill, 2002, 132-6, 149.
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This is not the case. The text are not Ibn Ishaq’s but go back to his teachers who
were either earlier compilers of accounts or — in the case of family accounts — the
Companions whose activities are recorded in them or their relatives or mawalr
(manumitted slaves). Family accounts included in Muhammad’s biography are
part of the general Islamic heritage, which does not render them significant for the
study of Muhammad’s life. They should be studied for what they are, namely auto-
biographical or pseudo-autobiographical accounts. They are by definition indif-
ferent to competing family accounts, as well as to chronology, the sequence of
events, and sometimes even to Muhammad’s image. Family accounts often focus
on trivial matters, distracting us from the essential facts of Muhammad’s life. They
introduce into Muhammad’s biography a multitude of unnecessary details that do
not bring us closer to Muhammad’s “real history” which remains to be discovered
by hard work and by focusing on what really matters rather than on trivia. Fam-
ily accounts are however a true reflection of the society in which Muhammad’s
biography came into being, with its preoccupations, tensions and sensitivities.
The following study is dedicated to an account about the assassination of the
Jewish merchant Ibn Sunayna.> He was one of the Yahiid Bani Haritha or “the
Jews of the Banti Haritha”. In this case the expression means that he was a client
of the Haritha,> a subdivision of the Nabit branch of the Aws living in northern
Medina. More specifically, Ibn Sunayna was the client of Huwayssa ibn Mas tGd
of the Haritha — or rather of the Majda‘a subdivision of the Haritha.* The relevant
chapter in Ibn Hisham’s biography of Muhammad runs as follows (see Appendix I):

Ibn Ishaq said: The Apostle of Allah said: “Kill every Jew you can lay
your hands on (man zafirtum bihi min rijal yahiid fa-"qtulithu)”.’ There-
upon Muhayssa ibn Mas‘dd — Ibn Hisham said: Muhayssa, while some

2 In M. Lecker, The ‘Constitution of Medina’: Muhammad's First Legal Document, Princeton: Dar-
win Press, 2004, 70, it is said that he embraced Islam and that the epithet al-Yahtidi in his case means
“the former Jew”. I now realize that I was misled by a corrupt text. Waqidi, Maghazi, 1: 191-2,
says about Ibn Sunayna: wa-kana halifan li-Huwayssa ibn Mas id qad aslama; but the words gad
aslama are misplaced and refer in fact to Muhayssa, not to Ibn Sunayna; see Sarakhsi, Sharh kitab
al-siyar al-kabir li-Muhammad ibn al-Hasan al-Shaybani, ed. Salah al-Din al-Munajjid, Cairo:
Ma‘had al-Makhtatat, 1957-60, 1: 276: wa-kana halifan li-Huwayssa ibn Mas id wa-kana akhiihu
Muhayssa qad aslama.

3 Baladhuri, Ansab al-ashraf, 1, ed. Muhammad Hamidullah, Cairo: Dar al-Ma‘arif, 1959, 285, in the
list of Jewish leaders (‘uzama’ yahiid) has Abtu Sunayna, adding that he was from the Haritha ibn
al-Harith. In fact he was their client or rather the client of one of them. Cf. P. Crone, Meccan Trade
and the Rise of Islam, Princeton: Princeton University Press, 1987, 140, n. 36 (Baladhuri, Ansab, 1:
486, does not mention Ibn Sunayna).

4 For the genealogy of the Majda‘a see Caskel, 2, no. 180.

5 Sarakhsi, Sharh, 1: 275, explains that this was a far-sighted measure meant to prevent the Jews from
gathering to discuss what had happened [i.e. the assassination of Ka ‘b ibn al-Ashraf, see below] and
make plans: wa-innama qala dhalika li- alla yatajamma 0 fi kull mawd * li-I-tahadduth bi-ma jara
wa-I-tadbir fihi wa-hadha mina I-hazm wa-I-siydsa.
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said: Muhayyisa® — ibn Mas‘id ibn Ka‘b ibn ‘Amir ibn ‘Ad1 ibn Majda‘a
ibn Haritha ibn al-Harith ibn al-Khazraj ibn ‘Amr ibn Malik ibn al-Aws,
attacked and killed Ibn Sunayna — Ibn Hisham said: some say: Ibn Sub-
ayna — one of the Jewish merchants that used to associate and do business
with them. At that time [Muhayssa’s brother] Huwayssa ibn Mas ‘Gd was
not yet a Muslim; he was older than Muhayssa. When he [Muhayssa]
killed him, Huwayssa started beating him, saying: “You enemy of Allah,
did you kill him? By Allah, much of the fat on your belly is from his
money!” Muhayssa [becoming at this point the narrator] said: “I said
[to Huwayssa]: by Allah, had he who ordered me to kill him ordered
me to kill you, I would have beheaded you”. He [still Muhayssa] said:
“By Allah, this was the beginning of Huwayssa’s conversion to Islam.
He [Huwayssa] said: “By Allah, had Muhammad ordered you to kill
me you would have killed me?” He [Muhayssa] said: “Yes, by Allah,
had he ordered me to behead you, I would have cut your head off”. He
[Huwayssa] said: “By Allah, a religion (din) that brought you that far is
amazing”. And Huwayssa converted to Islam.

Ibn Ishaq said: This story was transmitted to me by a mawla of the
Bant Haritha, from Muhayssa’s daughter, from her father Muhayssa.
Muhayssa composed about this [event the following verses]:

My mother’s son blames [me, but] had I been ordered to kill him, I
would have struck his nape with a white and cutting [sword]

A well polished blade [white] like salt, whenever I point it, it does
not let me down

It would not please me to kill you voluntarily, not even if we [i.e.
our family or tribe] were to receive in return what lies between Busra
(Bostra) and Ma'’rib [i.e. the whole of Arabia].”

The mawla of the Banu Haritha

Ibn Ishaq tells us towards the end of the account that he received it from a mawla
of the Band Haritha, from Muhayssa’s daughter, from her father Muhayssa.
Since Muhayssa and his brother Huwayssa were from the Haritha, it comes as no
surprise that the mawla of the Haritha whose name is not given transmitted the
account. In any case, this mawld was not the mawla of all of them, but of a specific
person from among them. For example, Abt Tayba al-Hajjam or the cupper who

6 For the vocalization of the names see Mizzi, Tahdhib al-kamal, 27: 313, the brothers’ names could
be written both with and without a shadda on the ya’, i.e. Muhayyisa/Muhayssa and Huwayyisa/
Huwayssa.

[ADD. The original article had Ibn Hazm, Jamharat ansab al- ‘arab instead of Mizzi, Tahdhib
al-kamal.]

7 Ibn Hisham, Sira (Wiistenfeld), 553—4.
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used to cup Muhammad is said to have been the mawla of the Bant Haritha, more
specifically (thumma) of Muhayssa.?

Ibn Ishaq’s unnamed teacher was probably Bushayr ibn Yasar the mawla of the
Haritha.® Bushayr is known to have transmitted hadith from Muhayssa’s daugh-
ter (see more later) and Ibn Ishaq received from him another account concerning
the Haritha. It deals with the murder in Khaybar of ‘Abdallah ibn Sahl ibn Ka‘'b
who was the paternal cousin of Muhayssa and Huwayssa. The original infor-
mant behind the latter account is Sahl ibn Abi Hathma (from the Majda‘a) and
it reached Ibn Ishaq through both Ibn Shihab al-Zuhri and Bushayr ibn Yasar the
mawla of the Haritha.' Bushayr transmitted to Ibn Ishaq a hadith about the previ-
ously mentioned Abi Tayba al-Hajjam which he had received from Muhayssa’s
great-grandson.!!

It must be remarked though that elsewhere Ibn Ishaq is said to have received the
account from Thawr ibn Zayd, from ‘Ikrima, from Ibn ‘Abbas.'? Another source has
it that Ibn Ishaq’s source was a mawla of Zayd ibn Thabit who received the account
from Muhayssa’s daughter.!® The identity of the mawld in question is disclosed in
a gloss found in the chain of transmitters attached to our family account: Yanus

8 Ibn al-Athir, Usd al-ghdaba fi ma rifat al-sahaba, Cairo: al-Matba'a al-Wahbiyya, 1280/1863, 5:
236. His identity is known because of a legal question linked to him.

9 An account transmitted by a close mawla can still be considered a family account; cf. N. Abbott,
Studies in Arabic Literary Papyri, 11, “Qur’anic Commentary and Tradition”, Chicago: University
of Chicago Press, 1967, 36 (who speaks of intimate mawali and family isnads). But Abbott’s focus
is on mainstream hadith transmitted by central figures which are a far cry from the account studied
in terms of style, contents and significance. The presence of unknown persons which is anathema
in mainstream hadith is quite common and acceptable in family accounts.

10 Ibn Hisham, Sira (Wiistenfeld), 777. Bushayr ibn Yasar al-Madani the mawla of the Ansar trans-
mitted, among others, from Muhayssa and Sahl ibn Abi Hathma. Muhammad ibn Ishaq, among
others, transmitted from him; Mizzi, Tahdhib al-kamal, 1V, 187-8. In al-Fasawi, Kitab al-ma ‘rifa
wa-I-ta rikh, ed. Akram Diya’ al-‘UmarT, Medina: Maktabat al-Dar, 1410/1990, 2: 772-3, Bushayr
ibn Yasar reports about the murder of ‘Abdallah ibn Sahl in Khaybar on the authority of Rafi‘ ibn
Khadij (of the Haritha though not of the Majda‘a) and of Sahl ibn Abi Hathma. Bushayr is called
mawla I-Ansar (772) and mawla bani Haritha (773, 774). A son of Sahl ibn Abi Hathma called
Muhammad transmitted from Muhayssa a hadith concerning the revenue (kharaj) of the latter’s
slave, the cupper Abti Tayba; Ibn ‘Abd al-Barr, Isti ‘@b, 4: 1464. The same Muhammad is said
to have transmitted hadith from Huwayssa too, as did Muhayssa’s grandson Haram ibn Sa‘d ibn
Mubhayssa; Ibn ‘Abd al-Barr, Ist7‘ab, 1: 409.

11 Sa‘ida ibn Haram ibn Sa‘d ibn Muhayyisa; Ibn ‘Abd al-Barr, Isti ‘ab, 2: 566.

12 Wa-lahu khabar ‘ajib fi I-maghazi dhakarahu Ibn Ishaq ‘an Thawr ibn Zayd ‘an ‘Tkrima ‘an Ibn
‘Abbas; Ton ‘Abd al-Barr, Isti ‘ab, 4: 1463, s.v. Muhayssa ibn Mas‘td. Also Ibn Qudama, Istibsar,
243—4, quotes the Muhayssa account from Ibn ‘Abbas: lamma qutila Ka ‘b ibn al-Ashraf wa-qala
(read: gala) rasal allah: man zafirtum bihi min rijal yahid fa-"qtulithu. . . . See an entry on Thawr
ibn Zayd in Mizzi, Tahdhib al-kamal, 4: 416-17.

13 Tbn Taymiyya, al-Sarim al-maslil ‘ala shatim al-rasil, ed. ‘1sam Faris al-HarastanT and Muhammad
IbrahTm al-Zaghli, Beirut: al-Maktab al-Islam1, 1414/1994, 96; Ibn Qayyim al-Jawziyya, Ahkam
ahl al-dhimma, ed. Subhi al-Salih, Damascus: Matba‘at Jami‘at Dimashq, 1381/1961, 11, 867. Also
Mizzi, Tahdhib al-kamal, 35: 397-8, s.v. Ibnat Muhayssa ibn Mas‘tid: she transmitted from her
father the man zafirtum hadith which Ibn Ishaq transmitted on her authority via a mawla of Zayd
ibn Thabit.
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ibn Bukayr, from Ibn Ishaq, from the mawla of Zayd ibn Thabit — his name was
Muhammad ibn Abi Muhammad — from Muhayssa’s daughter, from her father.!*

The chain of transmitters that goes back to Ibn ‘Abbas looks suspicious:
Muhayssa’s role as the protagonist and the style identify it as an authentic family
account going back to Muhayssa or to his offspring.

Muhayssa’s daughter

The family had preserved the account for several decades before it reached Ibn
Ishaq. Muhayssa’s daughter was the link between her father and the mawla of the
Haritha who transmitted the account to Ibn Ishaq. A Companion survived by chil-
dren who engaged in hadith stood a good chance of being remembered by posterity.

It is perhaps relevant in the context of the assassination that Muhayssa’s family
had marriage links with the Salima branch of the Khazraj — indeed, the territories
of the Haritha and the Salima were close in the north of Medina.!> Muhayssa’s
father Mas‘tid was married to a woman of the Salima who bore him several if
not all of his children.!® On the eve of Islam Muhayssa, Huwayssa and a third
brother called al-Ahwas!” were involved in the assassination of the poet Qays
ibn al-Khattm of the Zafar (who like the Haritha were a subdivision of the Nabit
branch of the Aws). The Salima were the “maternal uncles” of the three brothers
who assassinated Qays for his role in the Battle of Bu‘ath several years before the
hijra. The brothers shot him from the top of their tower-house as he was passing
by on his daily visit to his orchard (mal) in al-Shawt.'® Muhayssa was married to
a woman of the Salima,'® and the same is true of his son Haram.?°

14 Tbn al-Athir, Usd al-ghdaba, 2: 66: anna rasil allah qala ba'da qatl Ka'b ibn al-Ashraf: man
zafirtum bihi min yahiid fa-"qtulithu. The abridged account of the assassination in Abii Dawud,
Sunan, ed. Muhammad Muhy1 1-Din ‘Abd al-Hamid, Cairo: al-Maktaba al-Tijariyya al-Kubra,
1369/1950-1370/1951, 3: 212, mentions as Ibn Ishaq’s source an unnamed mawla of Zayd ibn
Thabit. But in the preceding account that deals with the Qaynuqa“ (211) one of Ibn Ishaq’s two
sources is Muhammad ibn Abi Muhammad the mawla of Zayd ibn Thabit; hence it stands to reason
that our account goes back to him as well. See an entry on Muhammad in Mizzi, Tahdhib al-kamal,
26: 382-3 (Ibn Ishaq transmitted his hadith).

15 Note that Mizz1, Tahdhib al-kamal, 27: 313, calls Muhayssa: al-Khazraji. This may reflect a change
in the affiliation of the Haritha or of the Majda‘a.

16 She was Idam bint al-Jamiih, the sister of ‘Amr ibn al-Jamth who was killed at Uhud; Ibn Sa‘d,
Tabagqat, 8: 396 (the children are not mentioned here). Idam bint al-Jamih was the mother of Salama
bint Mas‘td and of her brothers Muhayssa, Huwayssa and al-Ahwas; Ibn Sa‘d, Tabagat, 8: 334.

17 See his entry e.g. in Ibn Hajar, Isaba, 1: 34.

18 Ibn Hamdiin, al/-Tadhkira al-Hamdiniyya, ed. Thsan ‘Abbas and Bakr ‘Abbas, Beirut: Dar Sadir,
1996, 7: 380-1.

19 Hind bint ‘Amr ibn al-Jamah, who bore him his sons Haram, Dihya and al-Rabi’; Ibn Sa‘d,
Tabagat, 8: 396.

20 UmmHibbanbint ‘ Amir; ibid., 8:395. Muhayssa’s other sons were Muknif, Tha‘laba, ‘ Abd al-Rahman
and Shu‘ayb; Mughaltay, Ikmal tahdhib al-kamal fi asma’ al-rijal, ed. ‘Adil ibn Muhammad and
Usama ibn Ibrahim, Cairo: al-Fartiq al-Haditha, 1422/2001, 11: 104, quoting Ibn Sa‘d.
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Those who transmitted hadith from Muhayssa included his firstborn son
Sa‘d, his grandson Haram ibn Sa‘d, the unspecified daughter, Bushayr ibn
Yasar, Muhammad ibn Ziyad al-Jumahi and Abt ‘Ufayr Muhammad ibn
Sahl ibn Abi Hathma of the Haritha (Majda‘a).?! Aba ‘Ufayr was married to
Muhayssa’s granddaughter, ‘Afra’ bint Dihya ibn Muhayssa, who bore him
several children.??

There is no room for mercy in the battlefield of early Islamic literature and even
Mubhayssa’s brother Huwayssa is not spared: Muhayssa is glorified by contrast-
ing his conduct with that of Huwayssa who was slow to embrace Islam and was
only convinced to convert when he realized that his own life might be in danger
due to his younger brother’s zeal. Who else would glorify Muhayssa other than
Mubhayssa himself or his descendants?

Muhayssa

The account purports to originate with Muhayssa himself, but there is no way of
substantiating it. In any case, it is an authentic family account whether it goes back
to Muhayssa, to one of his children or to another relative of his.

The assassination of Ibn Sunayna was Muhayssa’s main claim to fame.?* The
latter was not a famous warrior or a close associate of Muhammad, and hence his
offspring had to make sure the he did not forfeit his moment of glory. They were
less concerned with history per se, or with chronology, or even with Muhammad’s
image, and therefore the account is free of apologetics. Unlike other events in
Muhammad’s biography that involve the assassination of Jews or attacks on this
or that Jewish tribe, in this case there is no reference to any wrongdoing on the
victim’s part. From the family’s point of view, it would have been better had
Muhammad given Muhayssa a direct order to kill Ibn Sunayna. But obviously there
was no such order to kill their client, and hence it is only claimed that Muhayssa
acted upon Muhammad’s general order to kill all the Jews. Now did Muhammad
really order to kill all the Jews, regardless of their attitude towards him, i.e. even
those who concluded non-belligerency treaties with him or supported him in one

21 Mizzi, Tahdhib al-kamal, 27: 313 (Muhayssa’s kunya was Abi Sa‘d).

22 Ibn Sa‘d, Tabagat, 5: 281. See an entry on Muhammad ibn Sahl in TMD, 53: 156—61 (he transmitted
hadith, among others, both from his wife’s grandfather Muhayssa and from the latter’s grandson
Sa‘d ibn Haram ibn Muhayssa; Ibn Ishaq is counted among those who transmitted his hadith).

[ADD. Among Muhayssa’s children we find a daughter called Umama whose mother was Hind
bint Rabi'a ibn Ma'qil from the Banii Sulaym, more specifically the Banii Nadira ibn Khufaf; Ibn
Sa‘d, Kitab al-tabaqgat al-kabir, ed. ‘Al Muhammad ‘Umar, Cairo: Khanji, 1421/2001, 4: 285. She
was perhaps ibnat Muhayssa mentioned earlier. The ambiguity regarding the daughter’s name was
not of concern for compilers of family traditions, regardless of their dubious historical value. The
criteria adopted in the spheres of “serious” hadith such as is used in legal context are irrelevant in
the types of Islamic literature which the lawyers considered “light”.]

23 Much more than the surrender of Fadak (see later mention) where the family’s account is not
generally accepted.
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way or another? This highly unlikely. Only a calculated and composed person
could have accomplished what Muhammad managed to accomplish during his
decade in Medina. But one does not expect family accounts to be responsible or
balanced. What is more, the alleged order does not take into account Muhammad’s
own image.?*

The family’s goal was to present Muhayssa’s act in the best possible light. The
more innocent the victim, the more praiseworthy the act. It was an act of devotion
and loyalty free of personal interest. Quite to the contrary: Muhayssa was acting
against his own interest (and that of his brother) by killing a business partner and
benefactor.?

Many accounts in Muhammad’s biography should be classified as family
accounts. Their correct classification should bear upon their employment in the
critical research on Muhammad’s life.

An alternative setting for the brothers’ conversation

An alternative setting links the brothers’ conversation to the massacre of the
Jewish tribe Qurayza (see Appendix II). Ibn Hisham’s source in this case is Abl
‘Ubayda (Ma‘mar ibn al-Muthanna) who quotes one Abil ‘Amr al-Madani.?® The
Qurayza were the allies of the Aws. Hence the members of the rival tribe Khaz-
raj were elated when the Qurayza were being massacred, while the Aws were
gloomy. Muhammad suspected that the reason was the latter’s alliance with the
Qurayza and decided to do something about it. At that moment only 12 men of
the Qurayza were still alive, so he handed them over to the Aws to be killed by
them. Each of the remaining Qurazis was given to two persons from the Aws,
one of whom had to hit him with a sword, while the other had to dispatch him.
Ka‘b ibn Yahtidha was handed over to Muhayssa and to Abii Burda ibn Niyar, a
client (halif) of the Haritha from the Bali tribe.?’” The conversation between the
two brothers (the wording of which is slightly different) took place after Ka‘'b’s
execution.

We shall never know the circumstances in which the brothers’ conversation
took place — or indeed if it ever took place. In any case, regardless of its obvi-
ous artistic qualities and didactic merits, the conversation is not a matter of great

24 Cf. the glorification of Zayd ibn ‘Amr ibn Nufayl at Muhammad’s expense in EI2, s.v. (M. Lecker).

25 Note the gloss that follows the mention of Muhayssa’s fat belly in Sarakhsi, Sharh, 1: 276: li-
annahu kana yunfiqu ‘alayhima, “because he [Ibn Sunayna] used to support them (financially)”.

26 For a quotation of Abli ‘Ubayda from Abl ‘Amr al-Madani see Abt ‘Ubayda, al-Dibaj, ed.
‘Abdallah ibn Sulayman al-Jarbii® and ‘Abd al-Rahman ibn Sulayman al-‘Uthaymin, Cairo:
Khanjt, 1411/1991, 86 (Abu ‘Amr al-Madani listed among the buyitat al-‘arab fi I-jahiliyya, or
the leading families of the Arabs in “the Age of Ignorance”, also the Banii I-Dayyan of the Harith
ibn Ka‘b).

27 Ibn Hisham, Sira (Wiistenfeld), 554—5. Abt Burda and Muhayssa change roles in Waqidi, Maghazi,
2:515.
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historical significance. A critical biography of Muhammad cannot be based on
such materials.

Wagqidr’s combined report about Ka‘b ibn al-Ashraf

Ibn Hisham’s placing of Ibn Sunayna’s assassination after that of the Nadir leader
Ka'b ibn al-Ashraf suggests a sequence of events. In Waqidi (see Appendix III)
the account is part of the Combined Report on the assassination of the Nadir
leader Ka‘b ibn al-Ashraf who, unlike the client Ibn Sunayna, was a major figure
in Medinan politics. In Waqidi’s report the two assassinations are linked in yet
another way. Following Ka‘b’s death-cry in the dead of the night torches were
lit on every tower-house (utum) of the Jews. Ibn Sunayna who lived three miles
from the site of the assassination miraculously heard the cry. He said: “I smell
blood spilled in Yathrib”.2® It was a bad omen: his own blood was soon to be
spilled. The sequence of events is much clearer in Waqidi than it is in Ibn Hisham
thanks to a bridging sentence probably contributed by Waqidi himself. It spec-
ifies that Muhammad’s order to kill every Jew was given in the morning that
followed Ka‘b’s death (fa-lamma asbaha rasil allah mina [-layla llatt qutila fiha
ibn al-Ashraf). According to Waqidi, the Jews were terrified and none of their
prominent men left his home.? The mention of prominent men that probably goes
back to Waqidt himself is apologetic. The Arabic word rijal/ means both “men”
and “prominent men”, and Waqid1 “corrects” here the somewhat unflattering (and
probably fictitious) claim of the family account that Muhammad gave an order to
kill all the Jews — a claim that went uncensored into his biography.*

Muhayssa’s alleged role in the surrender of Fadak

The family’s fingerprints are also evident in several accounts dealing with the
surrender of the Jewish settlement Fadak regarding which there are conflicting
claims. Muhayssa is the protagonist in Waqidi’s account on this matter. When
Muhammad was approaching Fadak, he sent Muhayssa to call upon its people to
embrace Islam and to threaten them with a raid similar to that which Muhammad
had carried out in Khaybar. At this point in Waqid1’s account Muhayssa takes over
as the narrator (this is possibly a characteristic of family accounts). He reports that
he spent in Fadak two days, while its people were contemplating whether or not to

28 Ibid., 1: 190: inni la-ajidu rih dam bi-Yathrib masfith. Ka'b’s cry and the lighting of torches
appear in Ibn Hisham, Sira (Wistenfeld), 552, but not Ibn Sunayna’s reaction. Cf. regarding
the distance Sarakhsi, Sharh, 1: 275: wa-dhakara fi I-maghazi annahu kana baynahu wa-bayna
dhalika I-mawdi * migdar farsakh. A distance of one parasang or roughly 6 km. conforms to the
geographical situation.

29 Fa-lamma asbaha rasil allah mina I-layla llatt qutila fiha Ibn al-Ashraf qala rasil allah: man
zafirtum bihi min rijal al-yahiid fa-"qtulithu fa-khafat al-yahiid fa-lam yatlu * “azim min ‘uzama 'ihim
wa-lam yantiqii wa-khafii an yubayyatii kama buyyita Ibn al-Ashraf, Waqidi, Maghazi, 1: 191.

30 For a similar apologetic attitude of Waqidi see no. 12 in this volume.
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negotiate their surrender, since they anticipated that the heroes of Khaybar would
gain the upper hand over Muhammad. However, after Muhammad’s first victory
in Khaybar their morale was shaken and they offered Muhayssa the jewels of
their womenfolk so that he would not disclose to Muhammad what they had said.
Muhayssa rejected the bribe and told Muhammad everything. Muhayssa brought
with him a group of Jews led by Ytisha“ ibn Ntuin who concluded with Muhammad
an agreement of surrender.’! Waqidi does not mention his sources, but the credit
given to Muhayssa as the one who brokered Fadak’s surrender and the fact that
Mubhayssa speaks in his own voice indicate that this is yet another family account
going back to his offspring.

Muhayssa (or perhaps it was Huwayssa) plays a role in yet another account that
should be considered a family account although the family only transmitted it. The
source is reportedly a Bedouin who participated in the conquest of Khaybar, Husayl
ibn Kharija al-Ashja ‘1, who transmitted it to Ma ‘'n ibn Hawiyya, who in his turn trans-
mitted it to his nephew, Ibrahim ibn Huwayssa al-Harithi.>? Ibrahim must have been
a descendant of the Companion Huwayssa after whom Ibrahim’s father was called.

The family’s role in linking Muhayssa to Fadak’s surrender is also evident in
the account about Muhayssa share in Khaybar’s spoils. The source is no other than
Mubhayssa’s son Muknif al-Haritht “who was numbered among (yu ‘addu fi) the
people of Medina”: “‘Abdallah ibn Abi Bakr [ibn Muhammad ibn ‘Amr] ibn Hazm,
one of Ibn Ishaq’s teachers, reported on Muknif’s authority that Muhammad gave
Muhayssa 30 camel loads of barley and 30 camel loads of dates.*

sksksk

31 Wagqidi, Maghazi, 2: 706—7. According to Baladhuri, Futith al-buldan, ed. M.J. de Goeje, Leiden:
Brill, 1863-66, 29, Muhammad sent Muhayssa to Fadak when he left Khaybar (munsarafahu min
Khaybar). Yaqut, Mu jam al-buldan, s.v. Fadak, says: ba ‘atha rasil allah ba‘da munsarafihi
min Khaybar ila ard Fadak Muhayssa ibn Mas iid wa-ra’is Fadak yawma idhin Yisha‘ ibn Niin
al-Yahudi fa-wajaadahum mar ‘abina kha ifina lima balaghahum min akhdh Khaybar fa-salahithu.
In Mas‘udi, al-Tanbih wa-l-ishraf, ed. M.J. de Goeje, Leiden: Brill, 1894, 264, Muhayssa’s mission
to Fadak is a military expedition (sariyya).
Ibn Shabba, Akhbar al-Madina, ed. Dandal and Bayan, Beirut: al-‘Ilmiyya, 1417/1996, 1:
121, quoting Muhammad ibn Yahya (Abii Ghassan al-Madani), from ‘Abd al-'Aziz ibn ‘Imran
(al-Zuhri), from Ibrahim ibn Huwayssa al-HarithT, from his maternal uncle Ma‘'n ibn Hawiyya
(printed: Juwayya), from Husayl ibn Kharija, has: ba ‘atha yahid Fadak ila rasil allah hina ftataha
Khaybar: a ‘tind I-aman minka wa-hiya laka fa-ba ‘atha ilayhim Muhayssa ibn (read: aba?) Haram
fa-qabadaha li-I-nabi fa-kanat lahu khassa. But since Ibrahim was a descendant of Huwayssa (see
later mention) and not of Muhayssa, one is tempted to follow the quotation from Ibn Shabba in Ibn
Hajar, Isaba, 2: 75-6: fa-ba ‘atha ilayhim Huwayssa fa-qabadahd. This may be a literary dispute
between the descendants of the two brothers.
Ibn ‘Abd al-Barr, Ist‘ab, 4: 1483, s.v. Muknif al-Harithi. In Bayhaqi, Dala’il al-nubuwwa, ed.
‘Abd al-Mu'ti Qal‘aji, Beirut: al-‘Ilmiyya, 1405/1985, 4: 2367, Ibn Ishaq received from an
unspecified son of Muhammad ibn Maslama (Majda‘a), quoting the elders of his family (‘amman
adraka min ahlihi), and from ‘Abdallah ibn Abi Bakr [ibn Muhammad ibn ‘Amr] ibn Hazm, the
report about Muhammad’s grants from the agricultural produce of Khaybar.

[ADD. They included the grants of those who mediated between Muhammad and the people of
Fadak, of whom only Muhayssa is mentioned by name. The family’s claim may be exaggerated,
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In sum, the accounts on Muhayssa’s role at the time of the Prophet Muhammad
go back to his offspring. This crucial fact is usually disguised due to the common
omission of the chains of transmitters in Muhammad’s biography and elsewhere
in Islamic historiography. The words “Ibn Ishaq said” merely mean that Ibn Ishaq
transmitted — and sometimes also edited — other peoples’ accounts.

Authentic family accounts are of dubious historical value: even when they do
not deal with trivial matters, they are partial and indifferent to competing fam-
ily accounts, as well as to chronology and in certain cases even to Muhammad’s
image. Their correct classification is vital in the critical research on Muhammad’s
life and time.

because in a list of these grants (fu ‘am; cf. Der Islam 81 [2004], 154-5) we find that Muhayssa
only received 30 camel loads (probably of dates); Waqidi, Maghazr, 2: 695].

[ADD. This is not necessarily the way in which Fadak surrendered to Muhammad. Other
sources fail to mention Muhayssa in this context. Fadak surrendered to Muhammad after the con-
quest of Khaybar. Fadak’s messengers came to Muhammad in Khaybar, or in Ta’if, or in Medina;
Tbn Hisham, Sira (Wiistenfeld), 776].

122



APPENDIX 1
Ibn Hisham, Stra (Wiistenfeld), 553—54
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APPENDIX II

An alternative setting of the
brothers’ conversation, Ibn Hisham,
Sira (Wiistenfeld), 554-55
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APPENDIX III
Waqidi, Maghazi, 1: 189-90, 191-92
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35 In Alfred von Kremer’s edition (History of Muhammad's Campaigns, Calcutta: J. Thomas, 1856),
191, we find: wa-/a. But J. Wellhausen, Muhammed in Medina. Das ist Vakidi s Kitab alMaghazi
in verkiirzter deutscher Wiedergabe, Berlin: Georg Reimer, 1882, 98, n. 2, has: wa-law.
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11

WERE THERE FEMALE
RELATIVES OF THE
PROPHET MUHAMMAD
AMONG THE BESIEGED
QURAYZA?!

Journal of the American Oriental Society 136 (2016), 397404

Muhammad’s victory over the Jewish tribe Qurayza was a major turning point
in his struggle for control of Medina, and it was remembered by all those who
witnessed it.> The victory was of great interest to informants and compilers in the
first Islamic century. As one can expect, some of the informants were descendants
of survivors from the Qurayza massacre. It should be added that from the literary
point of view, the chapter about the Qurayza in Muhammad’s medieval biography
(sira) is arguably one of the best.

The informants and compilers were not necessarily interested in telling us
“what really happened” but often had other goals, such as proving the veracity of
Muhammad’s mission, glorifying a certain companion of Muhammad, protecting
the reputation of another — or simply telling a good story while preserving it for
posterity. Still, the background information in their accounts about the war on the
Qurayza is more than enough for reconstructing its basic outline, though the pos-
sibility cannot be ruled out that significant or even crucial facts were overlooked or
censored. Further research, mainly based on non-sira sources, is bound to lead to
new conclusions about the war and its aftermath. After all, many vital details about
Medina and its people were preserved outside the sira literature, e.g. in Samhidi’s

1 A draft of this chapter was presented in 2003 at the Ninth “From Jahiliyya to Islam” colloquium at
the Institute for Advanced Studies of the Hebrew University. For a genealogical chart of the two
sisters discussed here see later, p. 135.

2 Cf. WM. Watt, “The condemnation of the Jews of Bant Qurayzah”, Muslim World 42 (1952),
160-71; M.J. Kister, “The massacre of the Bant Qurayza: A re-examination of a tradition”, JSAI
8 (1986), 61-96; reprinted in Kister, Variorum II, no. VIII; available at www.kister.huji.ac.il; M.
Lecker, “On Arabs of the Banu Kilab executed together with the Jewish Bant Qurayza”, JSA/ 19
(1995), 66-72; reprinted in Lecker, Variorum I, no. X.
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history of Medina, Wafa’ al-wafa bi-akhbar dar al-mustafd, which is a mine of
information almost unexplored in modern scholarship.?

The episodes in Muhammad’s medieval biographies came into being as separate
stories, later to be woven into a rather untidy fabric. Our starting point is one such
episode. Ibn Hisham (who received Ibn Ishaq’s sira via Ziyad al-Bakka'1) has this
account about the survival of three men from the Qurayza — more precisely, they
belonged to a tribal group called Hadl (see the Arabic text in Appendix I):

Ibn Ishaq said: ‘Asim ibn ‘Umar ibn Qatada transmitted to me on the
authority of a shaykh of the Banii Qurayza what follows. He [the shaykh,
turning to ‘Asim] said, Do you know the reason for the conversion to Islam
of Tha‘laba ibn Sa‘ya, [his brother] Asid ibn Sa‘ya and Asad ibn ‘Ubayd —
[a gloss] a group from the Banii Hadl, the brothers of the Qurayza who
had been their clients in the Jahiliyya [i.e. the three men had been the
clients of the Qurayza] and then became their masters under Islam (kani
ma ‘ahum fi jahiliyyatihim thumma kani sadatahum fi l-islam) [end of
gloss]? I [‘Asim] said, No. He said, A Jew from Palestine (Sham) called
Ibn al-Hayyaban came to us several years before the advent of Islam and
dwelt among us. We have never seen a non-Muslim [literally, one who
does not pray the five daily prayers; it is anachronistic as a reference to a
person who died before Islam] better than him. He stayed with us. At the
time of drought we used to say to him, Go out, Ibn al-Hayyaban [with
us] and pray for rain. He said, No, unless you give alms before you go
out. We would say to him, How much? And he would say, One sa ‘ [ca.
2.5 litres] of dates or two mudds [ca. 1.3 litres] of barley. We would duly
grant them, and then he would lead us to the outward side of our harra
[stony volcanic tract] and pray for rain on our behalf. By Allah, hardly
had he left his place when a cloud passed and it rained. He did it more
than once or twice or thrice. When he was about to die among us he
said, O Jews, what do you think made me leave a land of wine and bread
and come to a land of hardship and hunger? We said, You know better.
He said, I only came to this town expecting the emergence of a prophet
whose time was at hand. This town is where he will migrate, and I was
hoping that he would be sent [in my time], so that I would follow him.
His time is at hand, do not let anyone get to him before you, O Jews.

3 But see now H. Munt, The Holy City of Medina: Sacred Space in Early Islamic Arabia, New York:
Cambridge Univesity Press, 2014. Unfortunately, Ibtisam ‘Abd al-Muhsin al-Suwaylim’s doctoral
thesis at King Saud University, al-Samhiidi manhajuhu wa-mawariduhu fi kitabatihi al-ta rikhiyya,
is not available to me. The M.A. thesis of Huda Muhammad Sa‘id Sindi, Mawarid al-Samhudt
wa-manhajuhu al-ta 'rikhi fi kitabihi wafda’ al-wafa bi-akhbar dar al-mustafa, Mecca: Jami‘at
Umm al-Qura, 1420/1999, is accessible online. However, its bibliography only includes sources and
research written in Arabic.
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Indeed, he will be sent to shed blood and to take captive the women and
children of those who oppose him. Let that not keep you back from him.
When the Messenger of Allah was sent and [in due course] besieged
the Qurayza, those young men (fitya) — they were [read: we were]
youths (wa-kanu [read: wa-kunna) shababan ahdathan) — said, O
Banii Qurayza, by Allah, this is the prophet whom Ibn al-Hayyaban
commanded you [to follow]. They [Qurayza] said, He is not. They [the
Hadlis] said, Of course he is. By Allah, it is him, according to his descrip-
tion (bi-sifatihi). So they came down [from the besieged fortress of the
Qurayza], converted to Islam and saved their lives, their orchards, and
their families (wa-ahrazii dima’ahum wa-amwalahum wa-ahlihim).*

Elsewhere we are told that Ibn al-Hayyaban’s kunya was Abt ‘Umayr and he is
coupled with one Ibn Hirash. They were the most learned among the Jews and
came from Jerusalem (or Palestine, Bayt al-Magdis) anticipating Muhammad’s
mission. But they died as Jews and were buried in the harra.’

The three Jews were not from the Qurayza but from Qurayza’s “brothers”, the
Hadl. According to the gloss, after the advent of Islam they were no longer “with”
(ma ‘a) the Qurayza, but became their masters (sada). Since the preposition ma ‘a
is in this case juxtaposed with sada, implying thus the opposite, it seems to con-
vey Hadl’s inferior status as Qurayza’s clients.® (The comment regarding Hadl’s
status vis-a-vis the Qurayza is but the tip of an iceberg with regard to Qurayza’s
Fortleben.)

The three are described as fitya, which in this context means men in the prime
of their life, rather than youths or young men. The word fitya is followed by a
problematic gloss, wa-kanii shababan ahdathan, “they were youths”. However,
we already know that the three had orchards (amwal) and families; one source
points out that by converting, the two brothers saved their young children.” The
two brothers, who are said to have died at the time of Muhammad,® were old
enough to confront their tribe on the question of whether or not Muhammad was

4 Ibn Hisham, Sira, 1: 226-8.

Bayhaqi, Dala’il al-nubuwwa, ed. ‘Abd al-Mu 'ti Qal ‘aji, Beirut: al-'Ilmiyya, 1405/1985, 3: 362.

6 M. Lecker, “The conversion of Himyar to Judaism and the Jewish Bant Hadl of Medina”, Die
Welt des Orients 26 (1995), 129-36; reprinted in Lecker, Variorum I, no. XIII; see especially 133.
According to Ibn Hisham, Sira, 3: 249, they were neither from the Qurayza nor from the Nadir —
they were their cousins, their genealogy being “higher than that” (laysi min bant Qurayza wa-la
I-Nadir, nasabuhum fawgqa dhalika, hum banii ‘ammi I-gawm). This reveals the genealogical con-
vention or fiction behind Hadl’s association with the brother tribes of Qurayza and Nadir: Hadl’s
eponymous father was the brother of the eponymous father of Qurayza and Nadhir.

7 Fa-aslama Tha ‘laba wa-Asid ibn [read: ibna) Sa ‘ya fa-ahraza lahuma islamuhuma amwalahuma
wa-awladahuma I-sighar; al-Shawkani, Nayl al-awtar min asrar muntaqa Il-akhbar, ed.
Mu‘awwad and al-Mawjid, Beirut: Dar al-Kitab al-‘Arabi, 1420/2000, 5: 79 (bab: anna I-harbi
idha aslama qabla I-qudra ‘alayhi ahraza amwalahu, “Chapter: If the enemy adopts Islam before
being vanquished, he keeps his property [or orchards]”).

8 Ibn ‘Abd al-Barr, Isti‘ab, 1: 97, 211, quoting al-Bukhari.

W
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the anticipated prophet. One also wonders why a common word such as fitya
needs a gloss in the first place. A better variant reading, wa-kunna (instead of
wa-kanit) shababan ahdathan, “we were youths”,’ relates to the informant, i.e.
the shaykh from Qurayza who refers to his relatives or friends. As will be
argued, the shaykh was Tha'laba ibn Ab1 Malik, the grandson of Tha‘laba ibn
Sa‘ya (the son of the latter’s daughter). Tha‘laba ibn Abt Malik is said to have
seen the Prophet (wa-lahu ru’ya, a lesser category compared to suhba) and to
have transmitted hadith on the Prophet’s authority.! He had obvious reasons for
presenting himself as a shabb, “youth” — that is, to have had a real recollection of
the Prophet — although he may well have been a toddler or even a baby when the
Qurayza surrendered.!!

The third Jewish convert, Asad ibn ‘Ubayd, is said to have been the paternal
cousin of the two brothers.!? But he may have been their nephew: Asad’s grandfa-
ther Sa‘ya was perhaps identical with the Sa‘ya who fathered Tha ‘laba and As1d.'*

The identification of the shaykh from the Qurayza who was ‘Asim ibn ‘Umar’s
source with Tha‘laba ibn Ab1 Malik is based on the fact that an account along the
same lines found in al-Waqidi’s Maghazi goes back to Tha‘laba ibn Abi Malik (see
Appendix II). Waqid1’s account has it that the three men addressed the Qurayza,
saying that Muhammad was the Messenger of Allah who had been described
by their (Qurayza’s) learned men and those of the Nadir — Huyayy ibn Akhtab
from the latter tribe is specifically mentioned; also, Jubayr ibn al-Hayyaban, the
most truthful man, when he was on his deathbed, described the Messenger. But
the Qurayza refused to part with the Torah, hence the three came down in the
night that preceded Qurayza’s surrender, saving themselves, their families and
their orchards (amwal).'* Tha‘laba ibn Abi Malik transmitted the account to
Muhammad ibn ‘Ugba (ibn Abt Malik), Tha‘laba’s nephew, who transmitted had-

=]

Al-Kala'1, al-Iktifa’ bi-ma tadammanahu min maghazi rasil allah wa-I-thalatha I-khulafa’, ed.

Muhammad Kamal al-Din ‘Izz al-Din ‘Ali, Beirut: ‘Alam al-Kutub, 1417/1997, 1: 182.

10 Mizzi, Tahdhib al-kamal, 4: 397.

11 Anindependent abridged version of this account going back to Abt Sufyan mawla Ibn Ab1 Ahmad
(but probably originating with the same Qurazi informant) has kanii fityanan shababan; Ibn Sa‘d,
Kitab al-tabaqat al-kabir, ed. ' Ali Muhammad ‘Umar, Cairo: Khanjt, 1421/2001, 5: 396, no. 1025,
s.v. Asad ibn ‘Ubayd al-Qurazi. Regarding Tha‘laba’s age see earlier, p. 85.

12 Ibn Sa‘d, Kitab al-tabaqat al-kabir (Khanji), 5: 396.

13 The name of Asad’s grandfather appears in an entry on Asad’s wife, Umama. According to some,
Umama (who at some stage was married to Muhammad ibn Maslama’s brother, Mahmud, who
was killed in Khaybar) gave birth to Asad’s son, ‘Ali ibn Asad ibn ‘Ubayd ibn Sa ya al-Hadli.
(According to others, ‘Ali’s mother was Umama’s paternal cousin Umm ‘Alf; anyway we are only
interested in the grandfather’s name.) One is not surprised by Asad’s marriage to a woman from
the (former) Jewish tribe Za‘Gra’; M. Lecker, “Muhammad at Medina: A geographical approach”,
JSAI 6 (1985), 29-62, at 44-8; reprinted in Lecker, Variorum I, no. VIII and index, s.v.; Lecker,
Variorum II, index, s.v.

14 Wagqidi, Maghazr, 2: 503, quoting Salih ibn Ja‘far, from Muhammad ibn ‘Ugba, from Tha‘laba ibn

Abi Malik; Ibn Sa‘d, Kitab al-tabaqat al-kabir (Khanji), 5: 395, no. 1023, s.v. Tha'laba wa-Asid

ibna Sa‘ya al-Quraziyyani.
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ith on his uncle’s authority.!®> Waqidi’s direct source who received the account
from Muhammad ibn ‘Ugba was one Salih ibn Ja‘far whose identity could not be
established. Nonetheless, this Salih was no doubt interested in the history of the
Jews of Medina and was probably identical with Salih ibn Ja‘far in whose court
(dar) one of the tower-houses of the Jews was located.!® Waqidi quotes Salih
twice with reference to the Khandaq/Qurayza affair. In both cases Salih’s source
is Muhammad ibn Ka‘b al-Qurazi. The latter of Salih’s two reports concerns the
stratagem employed by the Nadir leader, Huyayy ibn Akhtab, to convince the
Qurayza leader, Ka‘b ibn Asad, to break his treaty with Muhammad.!” Wagqid1
also received from Salih a report — again going back to Muhammad ibn Ka‘b
al-Qurazi — concerning Rayhana, Muhammad’s Jewish wife or mistress.!3

ek

With regard to the reason why the three Qurazis and their families were spared,
the sources quoted earlier agree that they converted to Islam after having real-
ized that Muhammad was the anticipated prophet. However, a rare passage in a
non-sira source tells us another story altogether. In his Kitab al-mathalib (Book
of Vices) Ibn al-Kalbi (MS Dar al-Kutub'®) quotes from his father (al-Kalbi) and
from Muhammad ibn Ishaq a list of Qurash women who married non-Qurashi hus-
bands. The list includes the following entry: wa-kanat ‘Atika wa-Sukhayla ibnatd
‘Ubayda ibn al-Harith ibn ‘Abd [!] al-Muttalib ‘inda Tha laba wa-Asid ibnay
Sa ‘ya min bani Qurayza)“‘Atika and Sukhayla, the daughters of ‘Ubayda ibn
al-Harith ibn al-Muttalib [the word “*Abd” is erroneous, see later mention] were
respectively married to Tha‘laba and Asid, sons of Sa‘ya from the Qurayza”). The
entry is placed between one on Umm Aban bint ‘Utba ibn Abi Lahab — whose hus-

15 Mizzi, Tahdhib al-kamal, 26: 121-3.
16 Yaqut, Mu jam al-buldan, s.v. Hibra; M. Lecker, “Muhammad at Medina”, 38, n. 75; idem, Muhammad
ve-hayyehudim?* [Muhammad and the Jews), Jerusalem: Ben Zvi, 2014, n. 136 (in Hebrew).
17 Waqidi, Maghazr, 2: 460, 485—6.
18 Ibn Hajar, Isaba, 7: 659, s.v. Rayhana bint Sham ‘@in.
[ADD. According to Lecker, “The itinerant Judaco-Muslim preacher Abii Rayhana and his
daughter, Muhammad’s concubine Rayhana” (forthcoming), she was Muhammad’s concubine].
19 My notes from the manuscript were taken at the Dar al-Kutub in the summer of 1984. Only one of the
two copies of the manuscript, the more recent one, was available to me; see GAS, 1: 270; J. Sadan,
“Kings and craftsmen: A pattern of contrasts: On the history of a mediaeval Arabic humoristic
Form”, part two, ST 62 (1985), 89-120, at 120; G. Monnot, “Un inédit de Dar al-Kotob: le ‘Kitab al-
mathalib’ d’Ibn al-Kalbi”, Mélanges de I ’Institut dominicain d études orientales du Caire 13 (1977),
315-21; Muhsin Ghayyad ‘Ujayl, “Makhtatat kitab al-mathalib li-Ibn al-Kalb1”, Majallat Majma
al-Lugha al- ‘Arabiyya al-Urdunni 22 (1998), 191-212. I am unaware of an edition of this book.
I wish to thank the authorities of the Dar al-Kutub for their kind permission to work there. Also the
then director of the Israeli Academic Center in Cairo, Shim'on Shamir, for his support. A short note
on the rare passage appeared in Bulletin of the Israeli Academic Center in Cairo 4 (Summer 1984).
[ADD. On mathalib see also EP%, s.v. “Mathalib” (Ch. Pellat). A search for the term “mathalib”
in URL www.jstor.org (9/11/2022) retrieved more than 30 results. A search for the same term in
URL search.proquest.com retrieved more than a hundred.]
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band was a Ghassani client of Quraysh living in Mecca —and another on ‘Ubayda’s
niece, Umm ‘Amra bint Ab1 Sufyan ibn al-Harith ibn al-Muttalib, whose husband,
a member of the Khuza“‘a tribe, was ‘Umar ibn al-Khattab’s governor in Mecca.
In his Jamharat al-nasab Ibn al-Kalbi has a section on the mughtaribat, “Qurashi
women who married non-Qurasht husbands”, who descended from Muhammad’s
great-grandfather, Hashim ibn ‘Abd Manaf.?’ Sukhayla and ‘Atika are not on this
list since they descended from Hashim’s brother, al-Muttalib ibn ‘Abd Manaf. Mar-
riages between Qurashi men and non-Arab women were also considered mathalib
or vices: genealogists kept records of Qurashis born by non-Arab women, whether
Jewish, Christian, Ethiopian, “Nabataean” or Sindi.?!

Sukhayla and ‘Atika

It is unknown when the marriages of the two sisters to the two brothers took
place, and one could argue that they took place after Qurayza’s surrender, in which
case they are irrelevant for us here. The marriages could also have been severed
by divorce prior to Qurayza’s surrender. But if we are to choose between a last-
minute conversion and marriage bonds, the latter should be given priority. In other
words, in the most likely scenario the marriages of the two sisters to their Jewish
husbands were in place during Qurayza’s siege and they account for their rescue
along with their relative. Put differently, the Prophet Muhammad had relatives in
the besieged fortress of the Qurayza, namely two female third cousins who lived
there with their husbands and children. One assumes that the women were not idol
worshippers but converts to Judaism.?? Earlier links with Jews in this family (see
later mention) indicate a pattern and reinforce the trustworthiness of the Kitab
al-mathalib account.

The father of Sukhayla and ‘Atika was ‘Ubayda ibn al-Harith ibn al-Muttalib.
As has already been mentioned, the word “‘Abd” in his grandfather’s name is an
error. As a matter of fact, Muhammad did have a paternal uncle called al-Harith
ibn ‘Abd al-Muttalib — he was ‘Abd al-Muttalib’s eldest son, and hence the lat-
ter’s kunya Abtu 1-Harith. But al-Harith ibn ‘Abd al-Muttalib did not have a son
called ‘Ubayda,” while his paternal cousin, al-Harith ibn al-Muttalib, did have
a son called ‘Ubayda. Moreover, ‘Ubayda is known to have fathered a daughter
named Sukhayla. He had seven sons and three daughters (Khadija, Sukhayla and

20 Ibn al-Kalbi, Jamharat al-nasab, ed. Naji Hasan, Beirut: ‘Alam al-Kutub & Maktabat al-Nahda
al-‘Arabiyya, 1407/1986, 302-7.

21 M. Lecker, “A note on early marriage links between Qurashis and Jewish women”, JSAZ 10 (1987),
17-39, at 18-19; reprinted in Lecker, Variorum I, no. II.

22 Cf. now H. Mazuz, The Religious and Spiritual Life of the Jews of Medina, Leiden: Brill, 2014,
44-6.

23 Musab al-Zubayri, Nasab Quraysh, 18 (1. 3), 85-9, lists six sons and one daughter of this paternal
uncle. See also al-Baladhuri, Ansab al-ashraf, 3, ed. ‘Abd al-‘Aziz al-Duri, Wiesbaden: Franz
Steiner, 1398/1978, 294-303; Ibn Hazm, Jamharat ansab al- ‘arab, 70-1; Ibn al-Kalbi, Jamharat
al-nasab, 35-6.
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Safiyya)? or six sons and four daughters (Rayta, Khadija, Sukhayla and Safiyya).
The mothers of all of them were slave girls (li-ummahat awlad shattd).® The dif-
ference in the numbers of sons and daughters goes back to variation concerning
one of the names: the former list has a son called Rabi‘a, while the latter has a
daughter called Rayta. Sukhayla was named after ‘Ubayda’s mother whose name
was also Sukhayla. Unfortunately, no list mentions Sukhayla’s sister ‘Atika. But
lists often have lacunae, and Sukhayla stood a better chance of being remem-
bered because she also appears in an account with a legal aspect about an expen-
sive wool or silk garment (mirf) which her second husband, ‘Amr ibn Umayya
al-Damri, bought for her.2

‘Ubayda was one of the first Muslims. He was ten years older than Muhammad
and immigrated to Medina together with his two younger brothers, al-Tufayl and
al-Husayn.?’ Al-Tufayl was married to Zaynab bint Khuzayma. When he divorced
her, she married ‘Ubayda, and after his death she married the Prophet.”® At 63
‘Ubayda was the oldest Muslim warrior in the Battle of Badr. He was fatally
wounded and died on the way back to Medina.?® His age upon death means that
he was born ca. 561 C.E. His brother al-Tufayl who was much younger than him
died in 32/653 aged 70, which means that he was born ca. 583 C.E. Their brother
al-Husayn died in 32/653, several months after al-Tufayl,’! and must have been
more or less of the same age.

Sukhayla and ‘Atika (whose mothers were slave girls, as were the mothers of
‘Ubayda’s other children) could have been born as early as the 580s C.E., when
‘Ubayda was in his 20s. But this date is too early, because in the 640s Sukhayla
still bore her second husband, ‘Amr ibn Umayya al-Damri, several children.®
Their son Ja‘far was not ‘Amr’s firstborn son,>? but he was the best known one and
was nicknamed al-faqih, “the man of knowledge”.>* Ja‘far who died in 95/714%

24 Al-Baladhuri, Ansab al-ashraf, 5, ed. Ihsan ‘Abbas, Wiesbaden: Franz Steiner, 1996, 3.

25 Ibn Sa‘d, al-Tabagat al-kubra, 3: 50. In Mus‘ab al-Zubayri, Nasab Quraysh, 93—4, al-Harith
ibn al-Muttalib’s wife who bore him ‘Ubayda, among others, is Shuhayla (!) bint Khuza‘1 of the
Thadqif. Ibn Habib, Muhabbar, 459-60 (in the section on al-munjibat mina I-nisa’, “the women
who gave birth to noble sons”), lists no fewer than 14 sons whom Sukhayla bore al-Harith ibn
al-Muttalib (here he is again erroneously called al-Harith ibn ‘Abd al-Muttalib).

26 Ibn Hajar, Isaba, 7: 693—4; Ibn ‘Abd al-Barr, Isti‘ab, 4: 1859—-60.

27 Al-Baladhuri, Ansab al-ashraf, 5: 2-3.

28 Ibn Sa‘d, al-Tabaqgat al-kubra, 8: 115. However, Waqidi (quoted in al-Baladhuri, Ansab al-ashraf,
5: 3) denied that Zaynab was married to ‘Ubayda.

29 Ibn ‘Abd al-Barr, Isti ‘ab, 3: 1020-1.

30 Al-Baladhuri, Ansab al-ashraf, 5: 5.

31 Ibid.

32 Ibn Sa‘d, al-Tabagat al-kubra, 4: 248: fa-waladat lahu nafaran.

33 ‘Amr’s kunya was Abl Umayya; ibid.

34 Al-Baladhuri, Ansab al-ashraf, ed. al-*Azm, Damascus: Dar al-Yaqza al-‘Arabiyya, 1997-2002,
10: 48.

35 Ibn Hibban al-Busti, Kitab al-thigat, Hyderabad: Da’irat al-Maarif al-Islamiyya, 1403/1983;
reprint Beirut: Mu’assasat al-Kutub al-Thaqafiyya, 1415/1995, 4: 104.
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was no doubt born around 645 C.E.: he was the foster brother of the caliph ‘Abd
al-Malik ibn Marwan®® who was born in 23/644 or 26/647.37 If we assume, for
example, that Sukhayla gave birth to Ja‘far when she was 35 years old, it leads to
ca. 610 C.E. as her birth year. In this case she would have been about 17 years old
in 627 C.E. when the Qurayza were vanquished (and the same may more or less
apply to her sister ‘Atika). Sukhayla’s Jewish children were half-brothers of the
children she bore her second husband.*® Thanks to ‘Amr’s marriage to Sukhayla
his descendants were incorporated in (or “entered”) the Quraysh tribe without an
alliance.>

The great-grandfather of Sukhayla and ‘Atika, al-Muttalib ibn ‘Abd Manaf,
had two sons, Makhrama and Abii Ruhm, whose mother was Jewish. (The same
woman bore al-Muttalib’s brother, Hashim ibn ‘Abd Manaf, two sons.) Moreover,
also Qays ibn Makhrama’s mother was Jewish.* It is no coincidence that Qays
bought Yasar, the Jewish grandfather of Muhammad ibn Ishaq sahib al-maghazi,
after he had been captured at ‘Ayn al-Tamr.*!

The pre-Islamic marriages of Sukhayla and ‘Atika are but two items in the
intricate network of pre-Islamic links between Mecca and Medina.*? The growing
interest in prosopography and genealogy is bound to lead to a thorough examina-
tion of these links which played a crucial role in world history.

36 Mizzi, Tahdhib al-kamal, 5: 67-8.

37 TMD, 27: 117.

38 Abu l-Yaqzan (al-Nassaba, d. 190/806; Yaqut, Mu jam al-udaba’, ed. Thsan ‘Abbas, Beirut: Dar
al-Gharb al-Islami, 1993, 3: 1342) remarks that ‘Ubayda was not survived by living offspring;
al-Baladhuri, Ansab al-ashraf, 5: 3 (wa-la ‘aqib li- ‘Ubayda). This remark seems to relate to male
offspring.

39 Beside a marriage link, other channels of “entrance” included friendship, nearness of kin, a cov-
enant of protection and a link with a manumitted slave (man dakhala fi Quraysh fi I-islam bi-ghayr
hilf illa bi-sihr aw bi-saddaga aw bi-rahim aw bi-jiwar aw wald’). ‘Amr’s descendants were
among those who “entered” the Banii ‘Abd Shams (sic). They “entered” the Bani Umayya (ibn
‘Abd Shams) through ‘Amr’s marriage to Sukhayla bint ‘Ubayda ibn al-Harith ibn al-Muttalib;
Muhammad ibn Habib, Munammagq, 249 (instead of ‘Abd al-Muttalib, read: al-Muttalib); cf. M.J.
Kister, “On strangers and allies in Mecca”, JSAI 13 (1990), 113-54; reprinted in Kister, Variorum
III, no. I, at 141.

40 M. Lecker, “A note on early marriage links”, 24, 34. For a fuller discussion of Makhrama’s mother
see no. 4 in this volume.

41 See no. 14 in this volume, at pp. 298-300.

42 See also M. Lecker, “The Medinan wives of ‘Umar b. al-Khattab and his brother, Zayd”, Oriens
36 (2001), 242—7 (Festschrift F. Rosenthal); reprinted in Lecker, Variorum II, no. VIII.

133



APPENDIX I
Ibn Hisham, Sira, 1: 226-28

el S ae s da (J B ALy B e gl oo 338 (g jae O meale (aa Glad il JB
pelala 8 agna | gilS Aday 8 5a) D G (e L — 2l Ol s A 0l s A 0 Al
Sl ) 4l Jlay ALl Jal e 3 s (e Sl (8 J alll 5 Y i J8 950y b agialis | 58 5

4ia Juabl (adl) Leay W a8 Sla 5 Ll ) Lo alll 5 W U yedal (hr Jand (i p3lu) Jad Lile o8

O 538 in alll 5 Y 5 Ul Baiaald el oy = HA) AUl ladl) lie Jasd 1) Ui Liie Hlala

Il a0 o Lea j238 JB el e (e 5l e (e lebia Jsid oS 4 J 8 28am oS e 5
Yoo ye e lld Jad 8 ad s Cladl ey s didae = Lo alll Wl alll G s all

e i oAl 4 s yiLe 3 g e by JB e 431 Caye Ll Uiie U ) 45 juian o5 J8 DG Y 5 (8 0
S il Bal) o e Lai) 8 JU ale oli) WB JB ¢ sall g Gusall Gia )l () spedlly jedd) ia )

Al (o D8 aile ) aSUa 28 g 4nild Camy (g )l i 6 jalga 5L 038 g adle ) Ol 28 iz 5 A
Cny Lalh dia ll aSaiay D8 4l (yaa bl 5 (551 A ans s o laall Gl Canh 4318 3 503 pina

il ) all) 5 Ay 8 L Glaa Lt ) iS5 20l o s JUE A0y 8 4 jeala g palia alll Jgus

s oals ) salu 5 15035 o8 diacy gl as) alll s Ly V518 4y uad 1518 (i) 0l 48 oS g2 IS (63
.e&glaije@_\\ybemua

134



APPENDIX II

Wagqidi, Maghazi, 2: 503. The variants
between square brackets are from Ibn Sa‘d,
Kitab al-tabaqdt al-kabir (Khanji), 5: 395
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WAQIDI (D. 822) VS.
ZUHRI (D. 742)
The fate of the Jewish Banii Abi I-Huqayq'~

C.J. Robin (ed.), Le judaisme de [’Arabie antique: Actes du Colloque de Jérusa-
lem (février 2006), Paris: Brepols, 2015, 495-509

The conflict between Muhammad and the Jews of Medina was attractive for the
informants and compilers who created Muhammad’s biography. The drama was
a real one: within several years Muhammad rose from a humble starting point
and became the strongest leader in Medina and probably the biggest land owner
there. The following study is about historical apologetic that belongs to the social
and political context of Muhammad’s biography in its formative stage. It looks
into different versions regarding an episode that took place during the conquest
of Khaybar. Differences in Islamic historiography are widespread and are often
considered a menace, but they are a blessing when they reflect the sensitivities
of early Islamic society. Valid historical evidence that is incongruous with the
common story of a given event was sometimes pushed to the margins of histori-
ography because it was regarded inconvenient. Admittedly, there is no simple rule
of thumb for telling a valid piece of evidence from a fake one, and much of what
we read is no doubt useless for the historian.

Wagqidr’s account about Khaybar

Waqidi’s (d. 822) account of Muhammad’s conquest of Khaybar is long and
detailed, reflecting the immense interest of later generations in this crucial event.
The text translated later — for the Arabic original see Appendix no. 1 — covers the

1 Cf. H. Motzki, “The murder of Ibn Abi I-Hugayq: On the origin and reliability of some Maghazi-reports”,
in idem (ed.), The Biography of Muhammad.: The Issue of the Sources, Leiden: Brill, 2000, 170-239.

2 The Khazrajis involved in the murder were allied with the Nadir; M. Lecker, “King Ibn Ubayy and
the qussas”, in H. Berg (ed.), Methods and Theories in the Study of Islamic Origins, Leiden: Brill,
2003, reprinted in Lecker, Variorum II, no. II, 29-71, at 43-4.

3 For example, when we are told that Kinana’s father, al-Rabi' ibn Abi I-Hugayq, belonged to the
Qurayza; Abu 1-Faraj al-Isfahani, Kitab al-aghant, Cairo: Dar al-Kutub, 1345/1927-1394/1974,
22: 128. Also Abu Rafi* Sallam is sometimes called al-Qurazi; Motzki, “The murder of Ibn Abi
1-Hugayq”, 225. (According to some, Abui Rafi*’s name was ‘Abdallah; ibid., 224, 225, n. 138).
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episode studied here. The passages that concern us most appear in bold face here
and in the Appendix:

They said: Kinana ibn Abi I-Huqayq* sent this message to the Messenger
of God: “Should I descend [from the castle] and negotiate with you?”
The Messenger of God said: “Yes”. So Ibn Abi I-Huqayq descended and
made an agreement with the Messenger of God. It stipulated that the
warriors in their castles be spared, that their children (dhurriyya) [and
obviously their wives as well] be left with them unharmed, that they
leave Khaybar and its vicinity with their children [and wives] and do
not interpose between the Messenger of God and their orchards or land.
[Also included in the agreement were] their gold, silver, horses, weap-
ons and linen [that were to be taken from them] with the exception of
the clothes that one wears. The Messenger of God said: “The dhimma
[i.e. responsibility, guarantee of protection] of God and His Messenger
is clear of you if you hide anything from me”. He [Kinana] made an
agreement with him regarding this. The Messenger of God sent a per-
son to seize the orchards and [this person] seized them first thing first.
He [Muhammad] dispatched a person to collect the goods and weapons
and seized them too. He found one hundred coats of mail, four hundred
swords, one thousand spears and five hundred Arab arches including the
quivers. The Messenger of God asked Kinana ibn Ab1 I-Huqayq about
the treasure of the Abil I-Hugayq family — that is to say jewels’® belonging
to them which were kept in a [bag made of a] camel’s hide. It belonged to the
worst of them and was called after him.® Sometimes, when a marriage
took place in Mecca, someone would come to them and the jewels would
be borrowed for a month and remain among them [the Meccans]. These
jewels used to be transferred from one elder of the Abii 1-Huqayq family
to the other. He [Kinana] said: “Abii 1-Qasim,” we have exhausted it in
our war and nothing was left of it. We have kept it (?)® for a day like this,
but the war and the sending for warriors [from among the Bedouin allies]
left nothing of it”. Both of them’ swore to it, took solemn vows and made
a great effort [to convince Muhammad that this was so]. The Messenger

4 The omission of the name of one’s father is common in the sources.

Instead of wa-huliyyun read ay huliyyun (a gloss).

6 Kana li-sharrihim yu ‘rafu bihi. L.e. it was known as “the treasure of so-and-so”. (This still belongs
to the gloss.) Huyayy ibn Akhtab is often associated with the treasure, but he was not a member of
the Abu I-Huqayq family.

7 He addressed Muhammad politely, using his kunya or agnomen.

Wa-kunnd narfa ‘uhu.

9 Due to Wagqidi’s untidy editing it is only at this point that we find out that Muhammad was nego-
tiating with two persons rather than one. As we shall see, the other person was Kinana’s brother,
Huyayy. Later Wagqidi refers to “the other son of Abt I-Huqayq” without naming him. Elsewhere
Kinana’s brother involved in this episode is called al-Rabi‘; Ibn Sa‘d, al-Tabagat al-kubra, Beirut:

W
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of God told them: “The dhimma of God and His Messenger is clear of
you if it is with you?” Both of them said: “Yes”. Then the Messenger of
God said: “And [if it is found with you,] would it be lawful for me to take
the orchards of both of you and spill your blood, and you will have no
dhimma?” They said: “Yes”. He [Muhammad] asked the following per-
sons to bear witness to the [agreement with the] two: Abli Bakr, ‘Umar,
‘Ali, al-Zubayr [ibn al-‘Awwam], may God be pleased with them, and
ten from among the Jews. One of the Jews rose and said to Kinana ibn
Ab1 I-Huqayq: “If you have what Muhammad seeks, or you know about
it, let him know, because (if you do,) you will be given a guarantee for
your life. Otherwise, by God, he will obtain it [the treasure] — after all,
he has found out about other matters in ways unknown to us”. Ibn Abt
1-Huqayq repelled him roughly and the Jew went aside and sat down.
Then the Messenger of God asked Tha‘laba ibn Sallam ibn Abi
I-Huqayq who was feeble-minded about the treasure of the two (sic ),
and he said: “I do not know, but I used to see Kinana every morning
walking around this ruin — he pointed out a certain ruin — and if
there is something he buried, it is in it”. When the Messenger of
God took al-Natat, Kinana ibn Abi I-Huqayq was sure about the
[imminent] disaster — and the people of al-Natat had been over-
come [by terror]. So he took the camel’s hide with their jewels in
it and dug for it at night a hole in a ruin so that nobody would see
him. Then he levelled the earth above it, in al-Katiba. This is the
ruin which Tha‘laba saw him walking around every morning. He
[Muhammad] sent al-Zubayr ibn al-‘Awwam and a group of Mus-
lims with Tha‘laba to that ruin. He [al-Zubayr] dug in the place
which Tha‘laba had shown him and extracted that treasure from
it [i.e. from the hole]. Some said that God, to Him belong glory and
power, guided His Messenger to that treasure. When the treasure
was unearthed, the Messenger of God ordered al-Zubayr to torture
Kinana ibn Abi I-Huqayq in order to extract everything he had. Al-
Zubayr tortured him until he pierced his interior with a piece of
stick that is used for producing fire, with which he made a hole in his
chest. Then the Messenger of God ordered him [al-Zubayr] to hand
him [Kinana] over to Muhammad ibn Maslama to be slain in retali-
ation for the latter’s brother, and Muhammad ibn Maslama killed
him. He [Muhammad] had ordered the torturing of the other son of
Abi I-Huqayq, then he was handed over to the agnates of Bishr ibn
al-Bara’ and slain in retaliation for him [i.e. for Bishr]. Some said
that he [Muhammad] ordered his execution. Because of this [i.e. the

Dar Sadir & Dar Bayrat, 1380/1960-1388/1968, 2: 112. But the text must be garbled, since al-Rabi"
is said to have been both his brother and paternal cousin (!).
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hiding of the treasure] the Messenger of God considered lawful the
seizure of the orchards belonging to the two and the enslavement of
their children [and wives].

Khalid ibn Rabi‘a'® ibn Abi Hilal reported to me [the following] on
the authority of Hilal ibn Usama, on the authority of one who looked at
the contents of the camel’s hide in front of the Messenger of God when
it was brought to him. Most of it was gold bracelets, gold armlets, gold
anklets, gold earrings, necklaces of gem and emerald, gold rings and
rings without stones made of the onyx of Zafar inlaid with gold. The
Messenger of God saw a string of gems and gave it to a female member
of his family, either ‘A’isha or one of his daughters, and she left. Shortly
afterwards she scattered it [i.e. the money she received for it] among the
poor and the widows. Abii I-Shahm!! bought a minute particle of it. In the
evening, when the Messenger of God went to bed, he could not sleep. At
daybreak he went to ‘A’isha — it was not her night [i.e. Muhammad had
been with another wife] — or to his daughter, and said: “Give me back
the string because neither me nor you have any right to it”. She informed
him of what she had done with it and he praised God and left. Safiyya
bint Huyayy used to say: “That string belonged to Kinana’s daughter”
[i.e. Safiyya’s step-daughter].'?

Wagqidr’s combined report

The informants behind the expression “they said” (galir) at the beginning of the
text translated earlier are among the 26 informants mentioned by Wagqidi at the
beginning of his chapter on Khaybar. Waqid1 says: “Each of them transmitted to
me part of the story, and some of them knew about it more than others”. There
were also other informants who transmitted to Waqidi reports on the same subject
and he wrote down what they (i.e. both the specified and the unspecified infor-
mants) transmitted to him.'3

10

11

12
13

Printed: ibn al-Rabi‘a. The omission of the definite article is confirmed by a passage on another
matter quoted from Wagqidi «— Khalid ibn Rabi‘a ibn Abi Hilal, in Ibn Sa‘d, Tabagat, 5: 229.
This pejorative nickname (shahm means fat) belonged to a Jewish merchant who lived in Medina.
After the conquest of Khaybar he redeemed a female relative of his that had been taken captive;
Waqidi, Maghazr, 2: 634-5.

Wagqidi, Maghazi, 2: 671-3.

Waqidi, Maghazt, 2: 633: fa-kull qad haddathant min hadith Khaybar bi-ta’ifa wa-ba ‘duhum
aw'a lahu min ba'd wa-ghayr ha'ula’i I-musammayna (!) qad haddathani min hadith Khay-
bar fa-katabtu ma haddathini. Cf. Lecker, “Waqidi’s account on the status of the Jews of Medina:
A study of a combined report”, JNES 54 (1995), 15-32, at 16, 19, n. 20 and passim; reprinted in U.
Rubin (ed.), The Life of Muhammad, Aldershot: Variorum, 1998, 23-40; also reprinted in Lecker,
Variorum I, no. VII.
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While the backbone of Waqidt’s chapter includes the reports of the 26 infor-
mants that are mentioned by name, at times Wagqid1 interrupts sections of the story
starting with galii — galii-type accounts — to adduce an additional report. Usually
the informant behind the additional report is not one of the 26 informants men-
tioned by name, but sometimes he is one of them.!* Wagqid1’s galii-type accounts
deal with the following questions:

1. Who killed the Jew al-Harith AbGi Zaynab?'> A galii-type account has: ‘Alf.
Ibn Abt Sabra (one of the 26) has, in two different reports: Abii Dujana
al-AnsarT of the Sa‘ida (Khazraj).

2. Who killed the Jewish warrior Marhab? According to a gali-type account
beginning with wa-qala Abi Rafi® (655), it was ‘All. Muhammad ibn
Maslama al-Ansari cut off Marhab’s two legs and left him bleeding, on
purpose. ‘Alf who was passing by amputated his head (656). But according
to Muhammad ibn al-Fadl and Zakariyya ibn Zayd (both of whom are not
among the 26), it was Muhammad ibn Maslama who killed Marhab (656-57).

3. Did the Muslim besiegers at Khaybar consume horse meat? A gali-type
account that starts with kana Abit Ruhm al-Ghifari yuhaddithu qala, “Abi
Ruhm al-GhifarT used to say”, has it that at Khaybar Muhammad prohibited
the meat of domestic asses and beasts of prey. Two reports of Ibn Abt Sabra
(who has just been mentioned as one of the 26) on the consumption of horse
meat at Khaybar (661) provide an extension to Abi Ruhm’s report. Then
follows a report of Thawr ibn Yazid (not among the 26) according to which
at Khaybar Muhammad prohibited the meat of domestic asses, horses and
mules. This report, which contradicts Ibn Ab1 Sabra’s reports, is rejected by
Waqidt: the alleged authority mentioned in it is Khalid ibn al-Walid who did
not participate in the expedition of Khaybar. Waqidi then starts a gali-type
account with the words wa-kana Ibn al-Akwa * yaqiilu, “Tbn al-Akwa“ used
to say” (661).

This is followed by several reports (662—70) about events that preceded the fight-
ing in the Katiba area of Khaybar. They deal mainly with the castle (hisn) of
al-Sa‘b ibn Mu‘adh. The informants are Khalid ibn Ilyas (not among the 26), Ibn
Abi1 Sabra, ‘Abd al-Hamid ibn Ja'far, Ibrahtm ibn Ja‘far and ‘Abd al-Rahman ibn
Muhammad ibn Ab1 Bakr (all of whom are among the 26) and Misa ibn “‘Umar

14 Muhammad ibn al-Fadl and Zakariyya ibn Zayd (Waqidi, Maghazi, 2: 656) are not on the list of
informants. Mujammi" ibn Ya‘qtib (656-7) is erroneously mentioned among the 26 informants as
Muhammad ibn Ya‘qub. The following are not among the 26 informants: Thawr ibn Yazid (661),
Khalid ibn Ilyas (662), Miisa ibn ‘Umar al-Harithi (667), Khalid ibn Rabi'a ibn Abi Hilal (673),
‘Abd al-Salam ibn Musa ibn Jubayr (686), ‘Abdallah ibn Abi Yahya (686), ‘Abdallah ibn Nah
(692), ‘Abdallah ibn ‘Awn (692), Miisa ibn Ya'qub (694), Mus‘ab ibn Thabit (697) and Shu‘ayb
ibn Talha (698).

15 Wagqidi, Maghazt, 2: 654-5 (printed erroneously: Abli Marhab instead of Abui Zaynab).
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al-Harithi (who is not). Presumably, the additional reports did not enter a galii-
type account because they lacked confirmation from at least one more informant.

sksksk

At this point Wagqidi (670) starts the gali-type accounts that were partly trans-
lated earlier and relate to the fate of the Abu 1-Huqayq family. The first account
is interrupted by a conversation between Waqidi and one of the 26 informants,
namely Ibrahim ibn Ja‘far. Waqidi mentioned to him that 500 Arab arches were
found in al-Katiba, and Ibrahim told him how through divine providence Kinana
[ibn al-Rabi‘] ibn Abt 1-Huqayq, a brilliant archer, was not able to shoot during
the siege because of a shudder. Kinana also instructed the other archers not to
shoot. After 14 days under siege he began negotiating with Muhammad the terms
of surrender. Finally, Ibrahim added these comments: “These arches and weapons
belonged to the Abii 1-Huqayq family as a whole (?). They used to lend them to
the Arabs, and the jewels too they used to lend to the Arabs”. Then he said: “They
were the worst Jews of Yathrib”.!® Then follow the accounts translated earlier.
Wagqidi’s gali-type accounts form a Combined Report which he created from
materials received from various informants. The details included in them probably
go back to more than one informant.

Ibn Shihab al-Zuhr1’s account

We now arrive at Zuhr1’s (d. 742) version of the encounter between Muhammad
and Safiyya’s husband, Kinana. Zuhri died eighty years before Waqid1 and there
can be no doubt that the former’s report was before the latter when he prepared his
Combined Report on the conquest of Khaybar (see Appendix no. 4). As we shall
see, Waqidi presents the encounter in milder terms, which is illuminating with
regard to the character and function of Combined Reports. ZuhrT’s account as pre-
served in Ibn Shabba’s History of Medina'” was transmitted by his pupil Ma‘mar
ibn Rashid who is one of Waqid1’s 26 informants (633). It differs from Waqid1’s
qalii-type account in several points, two of which (nos. 5 and 6) are crucial:

Ibn Shihab said: The Messenger of God inquired Kinana ibn al-Rabi*
ibn Abt I-Huqayq about a treasure that was the asset of Abii I-Huqayq.
Their elders were in charge of it and it was transferred from one elder to
another. That asset was called “the camel’s hide”. Together with Kinana,
he [Muhammad] also inquired [Kinana’s brother] Huyayy ibn al-Rabi"

16 Qala Abii ‘Abdillah qultu li-Ibrahim ibn Ja ‘far wujida fi I-Katiba khamsumi’at gaws ‘arabiyya . . .
qala Ibrahim tilka [-qisiyyu wa-l-silah innama kana li-al Abt I-Huqayq jama'a yu Trinahu
I-‘arab wa-l-huliyyu yu ‘trinahu I-‘arab thumma yaqilu kani sharr yahid Yathrib. The text
is not smooth.

17 Tbn Shabba, Ta rikh al-Madina, ed. Fahim Muhammad Shaltat, n. p., [1399/1979]; reprint Beirut,
1410/1990, 2: 466-7. For the Arabic text see Appendix no. 2.
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ibn Abi 1-Huqayq. Both of them said: “We have exhausted it in the war
and nothing was left of it”. They swore to it before him. He said: “The
dhimma of God and His Messenger is clear of you if it is with you”,
or something to this effect. They said: “Yes”. He asked others to bear
witness. Then the Messenger of God ordered al-Zubayr ibn al-‘Awwam
to torture Kinana, which he did until he pierced his interior. However,
he [Kinana] did not confess to anything. I do not know whether or not
Huyayy was tortured. Then the Messenger of God inquired about that
treasure a young man of them called Tha‘laba who appeared to be feeble-
minded, and he said: “I do not know about it. But I used to see Kinana
every morning walking around this ruin, and if there is anything, it is in
it”. The Messenger of God sent people to the ruin and they found the
treasure in it. It was brought to him and he ordered to kill both of them.
He handed Kinana over to Muhammad ibn Maslama who killed him in
retaliation for his brother, Mahmiid ibn Maslama — some said that Kinana
had killed Mahmiid. The Messenger of God enslaved the family (a/) of
Abiti 1-Huqayq [i.e. the women and children] in keeping with their own
commitment, as well as Safiyya, because of her relation to them. To the
best of my knowledge, apart from these two [i.e. the Abii I-Huqayq fam-
ily and Safiyya] he did not enslave any of the people of Khaybar.!3

ek

There are differences between Waqidt’s galii-type account and Zuhr’s account:

1.

2.

Zuhr is uncertain about the precise wording of Muhammad’s threat, while
Waqidi does not express doubts about it.

Zuhr1 is uncertain about the torturing of Kinana’s brother Huyayy, while
Waqidi states that “the other son of Abt I-Huqayq” was tortured.

Zuhr1 speaks from the outset of two brothers, Kinana and Huyayy. In
Waqidi’s account it is Kinana who claims that the treasure was exhausted
in the war, although the three verbs that follow are in dual form (wa-halafa,
wa-wakkada, wa- jtahadd).

Waqidi calls the feeble-minded man Tha‘laba ibn Sallam ibn Abt I-Huqayq,
which makes him the son of Abii Rafi® Sallam ibn Abi 1-Huqayq and the
cousin of Kinana ibn al-Rabi’ ibn Abi I-Hugayq.!® ZuhrT mentions a feeble-
minded young man “from among them” (ghul@m minhum) called Tha‘laba,

18 The text in Appendix no. 3 that is quoted from Misa ibn ‘Ugba’s lost Maghazi (Bayhaqi, Dala il

al-nubuwwa, ed. ‘Abd al-Mu't1 Qal ‘aji, Beirut: al-‘Ilmiyya, 1405/1985, 4: 233) no doubt goes back
to Zuhri.

19 See also the conversation between this feeble-minded Tha‘laba and ‘Uyayna in Waqidi, Maghazr,

2: 676 (wa-kanii yaqulina innahu da ‘if al- ‘aql mukhtalit).
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i.e. from the Abu 1-Hugayq family.?’ But Bayhaqi (see Appendix no. 3) has
“a slave called Tha‘laba that belonged to both of them” (ghulam lahuma).

5. According to Zuhri, al-Zubayr had tortured Kinana even before the search for
the treasure began, while according to Waqidi he was only tortured after the
treasure had been found.

6. According to Zuhri, Muhammad enslaved the Abi I-Huqayq family (i.e. its
women and children), in addition to Safiyya. He adds that to the best of his
knowledge, Muhammad did not enslave anyone else in Khaybar. According to
Waqidi, Muhammad only enslaved the children (and wives) of the two brothers.

skeksk

Widespread reports have it that when the booty of Khaybar was distributed,
Safiyya became the property of the handsome Dihya al-Kalbi. The Prophet took
her from him, giving him in return seven slaves (i.e. women or children) or,
according to another version, two female paternal cousins of Safiyya.?! The latter
version belongs to Ibn Ishaq who adds that female captives from Khaybar (i.e.
young girls and women) scattered among the Muslims.?? But according to yet
another version, Dihya received from Muhammad Safiyya’s sister-in-law.>* The
enslavement of the Abii 1-Hugayq family, i.e. its women and children, is congru-
ous with the reported scattering of the female captives among the Muslims: in
order to scatter, their number had to be considerable. Although Zuhri says nothing
about the fate of the men, obviously the enslavement of the women and children
indicates that the men had been executed. Their execution is presumably reflected
in the following eschatological utterance ascribed to Abii Rafi‘ Sallam ibn Ab1
1-Huqayq. Two leaders of the Ghatafan, ‘Uyayna of the Fazara and al-Harith ibn
‘Awf of the Murra, are supposed to have discussed the policies of their respective
tribes towards Muhammad. The latter claimed that AbG Rafi‘ had disclosed to
him confidentially that the Prophet would conquer the whole world, adding that
he would inflict on the Jews two massacres (wa-lana minhu dhabhani), one in
Yathrib and another in Khaybar.?* One assumes that the famous massacre of the
Qurayza and the little known one of the Banii Abi I-Huqayq are meant here.

It is not clear exactly how many men of the Abti 1-Huqayq family were killed,
but Kinana and Huyayy must have had brothers, uncles and nephews. In other
words, the gap between the respective versions of Zuhri and Waqidi was sig-
nificant. We cannot expect to find rich evidence about the family members that

20 Ibn Shabba’s editor added here: ibn Sallam ibn Abi I-Hugayq.

21 Khalifa ibn Khayyat, 7a rikh, ed. Suhayl Zakkar, Damascus: Wizarat al-Thaqafa wa-1-Siyaha
wa-1-Irshad al-Qawmi, 1968, 1: 51.

22 Ibn Hisham, Sira, 3: 345: wa-fashat al-sabaya min Khaybar fi I-muslimina.

23 Halabi, Insan al-‘uyin fi sirat al-amin al-ma’min (al-Sira al-Halabiyya), Cairo: al-Matba‘a
al-Azhariyya, 1320/1902, 3: 43 (quoting a/-Umm by al-Shafi‘i, who in his turn quotes Sirat
al-Wagqidr).

24 Waqidi, Maghazi, 2: 677.
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were not directly involved in the war against Muhammad. In any case, the list
of Muhammad’s Jewish enemies includes four sons of Abt I-Huqayq: Kinana,
Rabi’, Rafi‘ and Abid Rafi Sallam.? A fifth brother, Ma‘bad, was the father of
Rabi‘ ibn Ma‘bad ibn Abi 1-Huqayq who was a hadith transmitter.?® Presumably,
Ma‘bad had not yet reached the age of puberty when Khaybar was conquered, and
hence he was enslaved and raised as a Muslim. A widespread account has it that an
unspecified member of the Abii 1-Huqayq family protested against the expulsion
of the Jews of Khaybar by the caliph ‘Umar ibn al-Khattab. ‘Umar reminded the
Jew of a conversation that had taken place between the latter and Muhammad in
which Muhammad anticipated the Jew’s expulsion from Khaybar.?” On the basis
of this report one could argue that a grown-up member of the family?® that sur-
vived the massacre was still living in Khaybar some 13 years after its conquest.
But it appears that the report is yet another apologetic attempt to justify ‘Umar’s
expulsion of the Jews of Khaybar® and that the unspecified member of the Abii
1-Huqayq family never existed.

A report going back to Ibn Jurayj (d. 150/767) and another going back to
Maymiin ibn Mihran (d. 117/735) are relevant for us here. The former quotes an
unspecified authority from Medina:

The Prophet made an agreement with the Bant Ab1 1-Huqayq that they
would not hide from him a treasure. They hid it, and hence he deemed
the spilling of their blood lawful.

The latter says:

The people of Khaybar received a guarantee of security for themselves
and their children [and wives]. In return, Muhammad had the right to take
everything that their castle contained. There was in the castle a family>’
whose members were fierce in their opposition to the Messenger of God

25 Baladhuri, Ansab al-ashraf, 1, ed. Muhammad Hamidullah, Cairo: Dar al-Ma‘arif, 1959, 284. We
also know of a sister called ‘Aqila: having mentioned the four brothers, the same source adds Ka‘'b
ibn al-Ashraf al-Ta'1 from the Banii Nabhan branch of Tayyi’. He was a halif of the Nadir and the
son of ‘Aqila bint Abi I-Huqayq.

26 He transmitted from Ibn ‘Umar a hadith concerning zakat; Bukhari, al-Ta rikh al-kabir, Hyder-
abad 1941, 2/i, 269-70. This was reported by another hadith transmitter of Jewish origin, namely
Yazid ibn Ziyad al-Qurazi.

27 See e.g. Bukhari, Sahih, Cairo: Mustafa al-Babi al-Halabi, 1378/1958; reprint Beirut, n. d., 3:
252.

28 Note that another version of the same report only identifies the Jew as “one of their leaders” (ra zs
min ru’asd ihim); see e.g. Ibn Shabba, Ta rikh al-Madina, 1: 176.

29 Cf. M.J. Kister, “Social and religious concepts of authority in Islam”, JSA 18 (1994), 84-127, at
92—4; reprinted in Kister, Variorum I11, no. V.

30 Ahl bayt; rather an ‘agila or ‘asaba, i.e. a blood-vengeance group formed by the relations on
the father’s side; see Lecker, The ‘Constitution of Medina’: Muhammad's First Legal Document,
Princeton: Darwin Press, 2004, 148-9.
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(fthim shidda ‘ala rasal allah). He said to them: “I know about your
animosity to God and His Messenger, but it will not prevent me from
granting you what I have granted your friends. You have pledged that if
you hide anything, the spilling of your blood will be made lawful for me.
What happened to your (precious) vessels (aniya)”? They said: “We have
expended them in our war”. So upon his orders his Companions came to
the place where they [the vessels] were [buried] and dug them out. Then
he beheaded them.’!

A slightly more detailed version of this report makes it clear that the family in
question was the Banii Abi I-Hugayq.>? Ibn Kathir (d. 774/1372) says, comment-
ing on the report about the agreement between Muhammad and Ibn Abi 1-Huqayq,
that as punishment for concealing the treasure several members (¢a’ifa) of the
Abi 1-Huqayq family were executed.*

Finally, the massacre of the Banti Abi I-Huqayq is a background detail in the
story of al-Hajjaj ibn ‘Ilat of the Sulaym tribe who had managed, shortly after
the conquest of Khaybar, to collect money owed him by certain Meccans before
they found out about Muhammad’s victory. He told the Meccans that Muhammad
had been defeated by the Jews, while telling Muhammad’s uncle ‘Abbas the
truth. According to Waqidi, he informed ‘Abbas that Muhammad had married the
daughter of Huyayy ibn Akhtab (i.e. Safiyya) and had killed Ibn (read: Banii)*
Ab1 I-Huqayq. Several days later ‘Abbas broke the news to the Meccans:

He [Muhammad] conquered Khaybar, married the daughter of their king
Huyayy ibn Akhtab and beheaded the Banii Abt 1-Huqayq, the fair and
generous ones whom you considered the chiefs of the Nadir of Yathrib
[and Khaybar].*>

The massacre is a trustworthy background detail in this story that has two protago-
nists: the Bedouin al-Hajjaj, who misled the Meccans, and Muhammad’s uncle

31 Baladhuri, Futiih, ed. M.J. de Goeje, Leiden: Brill, 1863-66, 27.

32 Abt ‘Ubayd al-Qasim ibn Sallam, Kitab al-amwal, ed. Muhammad Khalil Harras, Cairo: Maktabat
al-Kulliyyat al-Azhariyya, 1396/1976, 216, no. 458.

33 Ibn Kathir, al-Bidaya wa-I-nihdya, Cairo: Matba‘at 1-Sa‘ada, al-Matba‘a al-Salafiyya and Mak-
tabat al-Khanji, 1351/1932-1358/1939; reprint Beirut, 1974, 4: 199: quitu: wa-li-hadha lamma
katamii wa-kadhabii wa-akhfaw dhalika I-mask lladht kana fihi amwal jazila tabayyana annahu
la ‘ahd lahum fa-qatala ibnay (read: ibn) Abi I-Huqayq wa-ta’ifa min ahlihi bi-sabab naqd
al- ‘uhiid minhum wa-l-mawathiq.

34 That instead of ibn (singular) we should read banii (plural) is shown by the parallel passage found
in Ibn Sa‘d, Tabagat, 4: 270: wa-qatala bani Abi I-Hugayq.

35 Wa-daraba a‘naq Bani Abi I-Huqayq al-bid al-ji‘'ad lladhina ra aytumithum sadat al-Nadir
min Yathrib; Waqidi, Maghazr, 2: 704-5. On 704 read wa-qatala instead of wa-qutila. In Ibn Sa‘d,
Tabagat, 4: 270 we find after the words min Yathrib: wa-Khaybar.
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‘Abbas who was reportedly loyal to Muhammad while still living in Mecca among
the pagans.

The study of the fate of this leading Jewish family from the Hijaz is at the same

time a study of Islamic historical apologetic.>® Waqidi’s Combined Report’’ pres-
ents a relatively mild version of the episode discussed here: Safiyya’s husband
Kinana was only tortured after he had been found to be a liar, and only the wives
and children of Kinana and of one of his brothers were enslaved, rather than the
wives and children of the whole family. In sum, when we study the literature about
Muhammad’s life, not only modern sensitivities®® but also medieval ones should
be taken into account.

36 In the entry on Safiyya in Ibn Kathir’s general history we find that her husband was killed in

37
38

battle and that he was her paternal cousin; Ibn Kathir, al-Bidaya wa-I-nihaya, 8: 46 (qutila fi
I-ma ‘raka). Both details are nonsense and the former is also apologetic. In another general history
we are told that Kinana was killed in a raid led by Muhammad ibn Maslama; Ibn Khaldan (d.
808/1406), Ta rikh, Beirut: Dar al-Fikr, 1401/1981, 2: 351: thumma kharaja ila Khaybar ba ‘da
I-Hudaybiyya sanat sitt fa-hasarahum wa- ftatahaha ‘anwa wa-daraba rigab al-yahid wa-saba
nisa ahum wa-kana (sic) fi I-saby Safiyya bint Huyayy ibn Akhtab wa-kana abitha qutila ma‘a
Bani Qurayza wa-kanat tahta Kinana ibn al-Rabi “ ibn Abt I-Huqayq wa-qatalahu Muhammad ibn
Maslama ghazahu mina I-Madina bi-amr rasil allah fi sittat nafar fa-bayyatahu, fa-lamma ftutihat
Khaybar stafaha rasil allah li-nafSihi.

Appendix no. 4 demonstrates Waqidi’s editorial work.

M.J. Kister, “The massacre of the Banii Qurayza: A re-examination of a tradition”, JSA/ 8 (1986),
61-96; reprinted in Kister, Variorum II, 1990, no. VIII.
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APPENDIX 1

Part of the story of Khaybar in Waqidi,
Maghazi, 2: 671-73. The text discussed
here is printed in bold face
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‘Umar ibn Shabba, Akhbar al-Madina,
2: 466—67, quoting Ibn Shihab al-Zuhri
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APPENDIX 3
Bayhaqi, Dala il al-nubuwwa, 4: 233
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APPENDIX 4
Wagqidi, Maghazi, 2: 671-73

ZuhrT’s text which is quoted from Ibn Shabba, Ta rikh al-Madina, was added
between square brackets. Waqidi’s additions that are taken from other sources are
in bold face.
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MUHAMMAD IBN ISHAQ
SAHIB AL-SIRA/SAHIB
AL-MAGHAZI

Encyclopaedia of Islam3

Abi ‘Abdallah or Abii Bakr Muhammad ibn Ishaq (d. ca. 151/768) sahib al-sira/
sahib al-maghdazt (the compiler of the monograph on the Prophet’s biography/
battles) compiled the most widespread mediaeval biography of the Prophet
Muhammad, known to us mainly through the abridged and censored version pre-
pared by Ibn Hisham (d. 218/833).

Ibn Ishaq was a mawla, being a descendant of a manumitted slave. His grand-
father Yasar was among a group of Jewish boys taken captive in a village called
Nugayra near ‘Ayn al-Tamr (modern Shithatha, some 50 kilometres west of
Karbala’) during the caliphate of Abt Bakr (r. 11/632—13/634). Ibn Ishaq’s pater-
nal uncles Misa and ‘Abd al-Rahman, and his brothers Abt Bakr and ‘Umar
(d. 154/771) transmitted hadith. His father-cum-teacher Ishaq provided him with
written materials (kutub) concerning the maghazi (the Prophet’s battles) and other
topics, which Ibn Ishaq transmitted on his father’s authority (kutub Ibn Ishag ‘an
abihi fi I-maghazi wa-ghayriha)." Ibn Ishaq followed his father’s lax attitude to the

1 [ADD. S.W. Anthony, Muhammad and the Empires of Faith: The Making of the Prophet of Islam,
Oakland: The University of California Press, 2020, 167, n. 203 wrote: “Lecker has unfortunately
misread a passage from al-Dhahabi’s Siyar [a ‘lam al-nubald’] which he takes as mentioning the
books of Ibn Ishaq’s father. The passage from al-Dhahabi’s Siyar cites the Medinan scholar Ibrahim
ibn Mundhir, who states: ‘[Isma‘il ibn Abi Uways] brought me the books of Ibn Ishaq transmitted
on the authority of his father on the expeditions [of the Prophet] and other topics, and I excerpted
many traditions from them [akhraja ilayya kutuba Ibn Ishaq ‘an abihi fi I-maghazi wa-ghayriha
fa-intakhabtu minha kathiran]>”. Pace Lecker, the phrase ‘transmitted on the authority of his father
[ ‘an abihi]’ refers not to Ibn Ishaq’s father but, rather, to the father of Isma‘1l, Abii Uways al-Madani
(d. 169/785-86), who studied Ibn Ishaq’s Maghazi in Medina”.
The passage deals with the dispute between Malik ibn Anas and Ibn Ishaq and it refers to the
kutub which Ibn Ishaq transmitted on the authority of his — Ibn Ishaq’s — father. Dhahab’s text has
some lacunae:

e...a‘.cucmmmdm\w\w%JM\mLuEdﬁ)lulum\_,a)acl_u;; )Ml_,.,r._m);lduj &
k_\.\SL;‘C);‘Adjuuljwtu‘wuuj]@lwd&m‘ugjcuud&Ydle‘&ﬂuw)SAJLSA”}A)A:
\)Aﬁkwuuusuﬁjé)uhﬁu‘ucdhu\w\
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mention of his immediate informants — this was common practice in his father’s
generation and remained common practice in certain types of Islamic literature,
including historiography. Instead of the informant’s name we find “men from
Banii so-and-so”, sometimes followed by the name of a specific earlier informant
(e.g. gala/‘an Ibn Ishdaq/Muhammad ibn Ishaq: wa-haddathant abi/walidi Ishaq
ibn Yasar, ‘an rijal min bani Mazin ibn al-Najjar/‘an ba ‘d bant Mazin, ‘an Abr
Dawud al-Mazini).

In other cases there is no mention of an earlier informant (e.g. wa- ‘an Ibn
Ishaq qala haddathant walidr Ishaq ibn Yasar ‘an rijal min bani Salima; and
haddathand Ibn Ishaq qala haddathant walidr Ishaq ibn Yasar ‘an rijal min bant
Sa ‘d ibn Bakr). Another important teacher of Ibn Ishaq, ‘Abdallah ibn Abt Bakr
(d. 130/748 or 135/753), quotes an unspecified informant, who in turn names his
informant (qala Ibn Ishdaq: wa-haddathant ‘Abdullah ibn Abi Bakr ‘an ba ‘d bant
Sa ‘ida ‘an Abt Usayd Malik ibn Rabr ‘a.).

In addition to his father, two of Ibn Ishaq’s many teachers and informants
merit special mention for their role in the history of Islamic literature, namely
Aban ibn ‘Uthman ibn ‘Affan (d. between 101/720 and 105/724; he was the
son of the third rightly-guided caliph) and Ibn Shihab al-Zuhri (d. 124/742).
The Muwaffaqiyydt (by al-Zubayr ibn Bakkar, d. 256/870) has a fictitious anec-
dote from an Ansar1 source censuring the Umayyad caliph ‘Abd al-Malik ibn
Marwan (r. 65/685-86/705) for his alleged disregard of Muhammad’s biography,
motivated by narrow political concerns. The other protagonist of the anecdote,
which is placed in 82/701, is the 28-year-old heir apparent, Sulayman ibn ‘Abd
al-Malik. Sulayman asked Aban to write down for him the siyar and maghazr
of the Prophet Muhammad, only to find out — so the anecdote goes — that Aban
had a collated copy of a siyar and maghazi book which he had received from
a trustworthy source (hiya ‘indi qad akhadhtuhd musahhaha mimman athiqu
bihi). That the book existed seems credible: it provides the backdrop for the
fictitious anecdote, and it is there to lend it credibility. Aban’s book, regardless
of its content, form and readership, must have had an impact on his pupil’s work.

A fuller text can be found in al-Zayla'i, Nasb al-raya li-ahadith al-hidaya, ed. Muhammad
‘Awwama, 4: 416 (available at https://ia601200.us.archive.org/31/items/FPnrahnrah/nrah4.pdf;
accessed 22.2. 23)

)Acw?.al.:unmmtus sdl;m]w\wé_)bu]\ushulsté_)ﬁ)ﬂu‘uwuu)acbm; )M\wﬁk»\}\éd\ﬁj
u.a\u.\SsﬂLauﬂcJa\ dﬁw}\@\w@mluﬁj‘w \sdydumw\@dsuuc )Smdﬂ\j aLéu;
58K ke COARIE b 2 5 o jaall a4l G AL

Isma ‘Tl ibn AbT Uways was not only a loyal follower of Malik as is reported here but also Malik’s
nephew (his sister’s son), and hence one whose testimony regarding Malik was beyond suspicion.
He reported that Malik offered him (“took out” for him) Ibn Ishaq’s kufub which he (Ibn Ishaq)
transmitted on the authority of his (Ibn Ishaq’s) father, and he (Isma‘1l) quoted (“chose”) from them
(from the kutub) many materials. The context is Malik’s well-known bad opinion of Ibn Ishaq. In
reality, Malik kept at home Ibn Ishaq’s kutub . . .

I hasten to add that my statement is open to criticism on another front. One could argue that it is
far from certain that Ibn Ishaq’s father transmitted to his famous son written records. In any case,
this is a possible interpretation of the text, one which I am inclined to adopt.]
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Ibn Shihab al-Zuhrt and Ibn Ishaq had mutual respect for each other, despite
the age difference and the huge gap in social status. Yet another fictitious
anecdote has it that ZuhrT complained to Ibn Ishaq about the latter’s tardiness
(fa- 'stabta ahu). Ibn Ishaq replied: “Can anyone reach you with that doorkeeper
of yours?” Zuhr1 instructed the doorkeeper to let the young man in without
delay. The existence of the doorkeeper as a character in this anecdote is trust-
worthy. ZuhrT’s literary contribution to the field of maghazi is of special inter-
est for us here. According to al-Darawardi (d. 187/803), who both taught Ibn
Ishaq and learned from him, Zuhr1’s sira was the first to be compiled in Islam
(awwal sira ullifat fi I-islam). Suhayli (in al-Rawd al-unuf) quotes Zuhr1’s siyar
(pl. of sira) with regard to Muhammad’s marriage to Khadija (dhakara I-Zuhrt
fi siyarihi). Several sources quote from, or refer to, Kitab al-Zuhri. There is
of course more than one way to interpret this phrase; but when the quotations
and references are linked to Muhammad and his time, they may well relate to
Zuhrt’s siyar book quoted by Suhaylt. There are several attestations of it in the
literature. For example, a compiler of a dictionary dedicated to Muhammad’s
Companions (Abii 1-Qasim al-Baghawt, d. 317/929) rejects the alleged partici-
pation of a certain slave in the battle of Badr, citing Kitab al-Zuhri and Kitab Ibn
Ishagq, both of which do not include the slave in the list of Badris (wa-laysa lahu
dhikr fiman shahida Badran fi kitab al-Zuhri wa-la fi kitab Ibn Ishaqg). Another
compiler of a Companion dictionary (Abt Nu'aym al-Isfahani, d. 430/1039)
rejects the claim that a certain AnsarT participated at the ‘Aqaba meeting and in
the battle of Badr, on the grounds that he is not listed among the ‘Aqabis and
Badris in Kitab al-Zuhri and in Ibn Ishaq[’s book] (wa-lam ara lahu dhikran fi
kitab al-Zuhri wa-la Ibn Ishaq fi I- Aqaba wa-Badr). These quotations indicate
that ZuhrT’s book included lists of ‘Aqabis and Badris. Such lists were among
the most sensitive social and political topics in Muhammad’s biography — those
mentioned in them had a secure place in history. Kitab al-Zuhrt also included
the beginning of revelation (wa-fi kitab al-Zuhri anna rasil allah lamma atahu
l-wahy), and it probably did not end with the Prophet’s death but continued into
the ridda wars (wa-fi kitab al-Zuhri: thumma lahiqii ashab Tulayha). Whatever
its content, form and readership, Zuhr1’s book must have had an impact on Ibn
Ishaq’s work.

Ibn Ishaq travelled to Alexandria in 115/733, where he taught and learned for
several years. He returned to Medina, and sometime after the Abbasid revolu-
tion (132/750) joined the caliph Mansiir in Hashimiyya (also called Hashimiyyat
al-Kiifa), between Kiifa and Hira, where Manstr’s citadel (madina, including
qasr al-imara) was located. This took place after Mansiir’s accession (136/754).
Sometime later, but not before 142/759, he was sent to ‘Abbas ibn Muhammad,
Mansiir’s brother who was his governor in the Jazira and the Thughtr (the Byz-
antine frontier province) between 142/759-155/772.) One assumes that the intel-
lectual who was in his late fifties or his sixties was not sent there as a warrior; in
the war zone of Thughiir he could best contribute to the war effort as a “morale
officer”, and his maghazi could be a source of inspiration for both command and
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troops. Subsequently Ibn Ishaq became the tutor of the heir apparent Mahdt in
Rayy. He spent his last years in Baghdad.

In an account which is panegyric rather than history Mas‘tdi (d. 345/956)
implies — in somewhat vague terms — that the caliph Manstr (r. 136/754-158/775)
was associated with the creation of Ibn Ishaq’s biography of Muhammad: “In
his time Muhammad ibn Ishaq composed (wada ‘a) Kitab al-maghdzi wa-I-
siyar wa-akhbar al-mubtada’; before that they had not been collected, known or
arranged systematically” (wa-lam takun qabla dhalika majmii‘a wa-la ma ‘rifa
wa-la musannafa). It is not clear what the caliph’s book included. However, Ibn
Ishaq’s maghazi had existed in book form well before his departure from his
hometown Medina. This fact is at the background of a boastful statement made by
his disciple Ibrahtm ibn Sa‘d (d. 184/800), whose recension of Ibn Ishaq’s book
came into being in Medina: “Muhammad ibn Ishaq ‘undid’ the maghdzi three
times, and I observed and witnessed all of this” (naqada Muhammad ibn Ishag
l-maghaziya thalath marrat, kullu dhalika ashhaduhu wa-ahduruhu). Ibrahim was
actually claiming that his recension was most accurate, since he had had several
opportunities to correct it, weed out its errors and bring it as close as possible to
Ibn Ishaq’s original.
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MUHAMMAD B. ISHAQ SAHIB
AL-MAGHAZI

Was his grandfather Jewish?!

A. Rippin and R. Tottoli (eds.), Books and Written Culture of Islamic World. Stud-
ies Presented to Claude Gilliot on the Occasion of His 75th Birthday, Leiden:
Brill, 2015, 26-38

The synagogue at Nuqayra

It is widely assumed that Muhammad ibn Ishaq (d. ca. 151/768), the famous com-
piler of the first extant biography of the Prophet Muhammad, was of Christian
descent. J. Horovitz, for example, wrote:

His grandfather Yasar, probably a Christian Arab, was, at the taking of
‘Ayn al-Tamr in Iraq in the year AH 12, sent with other prisoners to
Medina and became a slave in the possession of the family of Qays ibn
Makhrama ibn al-Muttalib, by whom he was set free after his conversion
to Islam.?

Indeed, according to Sayf ibn ‘Umar as quoted by TabarT in his History, Khalid
ibn al-Walid found 40 boys (ghulam) in their b7‘a or church (i.e. at ‘Ayn al-
Tamr) where they were studying the injil or the Gospel. They were behind a
locked door which Khalid broke down in order to release them (‘alayhim bab
mughlaq fa-kasarahu ‘anhum). The boys told Khalid that they were hostages

1 The outline of the argument has been presented in a colloquium held at The Hebrew University on
27 March 2012.

2 J.Horovitz, The Earliest Biographies of the Prophet and Their Authors, L.1. Conrad (ed.), Princeton:
Darwin Press, 2002, 76. J. Fiick, Muhammad ibn Ishagq, Frankfurt a.M., 1925, 27, n. 2 mentions both
versions regarding the place in which Yasar was taken captive, namely a church and a synagogue.
J. M. B. Jones (EP, s.v. Ibn Ishak) does not refer to the grandfather’s religion. This is also the case
with R. Sellheim, “Prophet, Chalif und Geschichte. Die Muhammed-Biographie des Ibn Ishaq”,
Oriens, 18-19 (1967), 33-91, at 34, and A. Guillaume in his introduction to the English translation
of the sira: The Life of Muhammad: A Translation of Ibn Ishaq s Sirat Rasiil Allah, Oxford: Oxford
University Press, 1955, reprint Lahore and Karachi, 1974, xiii.
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(ruhun) and were divided among the finest Muslim warriors (ahl al-bala’).
Several names of captives were preserved — naturally the most prominent ones
or those whose descendants became prominent stood a better chance of being
remembered. Among those listed by Sayf we find, for example, Humran ibn
Aban and Sirin (on both see more later). Yasar is not on this specific list which
concludes with Ibn Ukht al-Namir.> But a partial parallel text found in Ibn
al-Jawz1’s Muntazam has, after Ibn Ukht al-Namir: Yasar, the mawla or manu-
mitted slave of Qays ibn Makhrama.* Ibn al-Jawzi’s account on ‘Ayn al-Tamr is
a summary of TabarT’s account, and it is unlikely that the former added Yasar’s
name. The name belongs in Sayf’s original account and for some reason was
omitted by TabarT or by a copyist.’

The mention of the Gospel indicates that the b7 ‘@ was a church and not a syna-
gogue. Indeed, the expression b1 ‘at al-nasara is more common in the sources than
the expression b1 ‘at al-yahiid. However, in what follows it will become clear that
the boys were taken captive in a synagogue and that they were circumcised. In
other words, they were Jews.

Yasar also appears in al-Baladhuri’s account about the boys captured in a kanisa
at ‘Ayn al-Tamr (wa-wajada fi kanisa hunaka jamd‘a sabahum). Like the word
bi‘a, kanisa can mean either a church or a synagogue,® and al-Baladhuri does not
mention the Gospel. Al-Baladhurt lists, among others, Humran, Sirin and Yasar,
the grandfather of Muhammad ibn Ishaq sahib al-sira (the compiler of the sira)
who was the mawla or manumitted slave of Qays ibn Makhrama. Al-Baladhurt
also has another account with an alternative location of the kanisa: according to
some, Khalid made an agreement with the people of the ‘Ayn al-Tamr castle (in
other words, it was not taken by force) and the captives were found in a kanisa
somewhere in the district (bi-ba ‘d al-tassi).

3 Tabari, Ta rikh, 1: 2064. According to Conrad, Sayf omitted Yasar’s name from the list of captives
“out of a disinclination to acknowledge the eminence of his predecessor from Medina”; L.I. Conrad,
“The mawalr and early Arabic historiography”, in M. Bernards and J. Nawas (eds.), Patronate and
Patronage in Early and Classical Islam, Leiden: Brill, 2005, 370-425, at 370-1. (Reference by
Joseph Witztum.) Conrad (ibid., 370, n. 1) says that the boys locked themselves in, but it appears
that they were held as prisoners. H. R. Idris, “Réflexions sur ibn ishaq”, S/ 17 (1962), 23-35, at 23
assumed that Ibn Ishaq’s grandfather was either a Persian or of Iranian origin.

4 Ibn al-Jawzi, al-Muntazam fi ta rikh al-mulitk wa-l-umam, ed. M. ‘Abd al-Qadir ‘Ata and M. ‘Abd
al-Qadir ‘Ata, Beirut: al-‘Ilmiyya, 1412/1992, 4: 107.

5 The number forty is of course typological. Two instances will suffice: Pharaoh sent 40 boys (ghulam)
from the Children of Israel to Farama to be instructed in witchcraft (sihr); Suytti, al-Durr al-manthir
[ I-tafsir bi-I-ma 'thir, Beirut: Dar al-Fikr, 1414/1993, 5: 587 (printed: bi-I- ‘awma’). Before the battle
of Bu‘ath the Khazraj received from the Jews 40 boys (ghulam) as hostages; Samhudi, Wafa', 1: 384.

6 EI?, s.v. Kanisa (G. Troupeau).

7 Baladhuri, Futih al-buldan, ed. M.J. de Goeje, Leiden: Brill, 1863-66, 247, 248. The district in ques-
tion is the tassij of ‘Ayn al-Tamr which was part of Istan al-Bihqubadh al-A ‘1a; Tbn Khurradadhbih,
Kitab al-masalik wa-I-mamalik, ed. M. J. de Goeje, Leiden: Brill, 1889, 8; M.G. Morony, “Continu-
ity and change in the administrative geography of late Sasanian and early Islamic al-‘Iraq”, Journal
of Persian Studies 20 (1982), 1-49, at 25-7.
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The statement that Yasar was among the boys taken captive at ‘Ayn al-Tamr
was transmitted by his famous grandson, Muhammad ibn Ishaq. His account, as
quoted by al-Tabar1, mentions neither church nor hostages. The many captives
taken at ‘Ayn al-Tamr and sent to the caliph Abti Bakr included the children of the
warriors whom Khusro had stationed there. One of the captives was Muhammad
ibn Ishaq’s grandfather Yasar. (Ibn Ishaq speaks of himself in the third person.)
But the wording, which is somewhat obscure, does not suggest that Yasar was a
warrior’s son: “He took from ‘Ayn al-Tamr and from the children of the warriors
stationed there many captives and sent them to Abt Bakr. Among those captives
were” (wa-saba min ‘Ayn al-Tamr wa-min abnd’ tilka I-murabita sabaya kathira
fa-ba ‘atha biha ila Abt Bakr, fa-kana min tilka I-sabaya). While we have here nei-
ther kanisa nor hostages, nothing in this account contradicts the claim that Yasar
belonged to a special category of young captives.

In his History of Damascus Ibn ‘Asakir adduces two consecutive accounts
going back to Ibn Ishaq through Abt Hudhayfa Ishaq ibn Bishr (d. 206/821).%
Yasar only appears in the first account which runs along the lines of one of
TabarT’s two accounts. However, Ibn ‘Asakir does not refer to sons of warriors
(Tabart: abna’ tilka I-murabita; Ibn “Asakir: wa-saba min ‘Ayn al-Tamr basharan
kathiran fa-ba ‘atha bihim ila Abi Bakr). Ibn ‘Asakir’s second account adds a few
more names, not including our Yasar (while including another Yasar, the mawla
of Ubayy ibn Ka‘b and the father of al-Hasan ibn Abi l-Hasan al-Basr1).® More
importantly, the latter account identifies the synagogue’s location:

Among them (kana fihim) were [three names]. . . . They [i.e. the Mus-
lim warriors] found in the synagogue (kanisat al-yahiud) boys (sibyan)
instructed in literacy, namely in one of the villages of ‘ Ayn al-Tamr called
Nugayra. Among them was Humran ibn Aban the mawla of ‘Uthman.!°

Kanisat al-yahiid at Nuqayra corresponds to the kanisa “somewhere in the dis-
trict” (bi-ba ‘d al-tassij) mentioned by Baladhuri. Sayfibn ‘Umar’s b7 ‘a in which
the Gospel was studied is incongruous with the mention of the synagogue and
the evidence that the boys were circumcised (see later mention). The only name
linked to the Nuqayra synagogue appears to be Humran. One assumes that he was

8 The compiler of Mubtada’ al-dunya wa-qisas al-anbiya’, GAS, 1: 294. The MS of this book is
quoted in M.J. Kister, “‘ And he was born circumcised . . .”: Some notes on circumcision in hadith”,
Oriens 34 (1994), 10-30, at 10, 11, 21. Available at www.kister.huji.ac.il.

9 His original name was Pérdz; EP, s.v. al-Hasan al-Basii (G. Ritter). One assumes that the name
Yasar — in early Islam it was a typical name of a slave — was given to the different Yasars upon
their enslavement. Cf. M. J. Kister, “Call yourselves by graceful names”, in Lectures in Memory
of Professor Martin M. Plessner, Jerusalem: The Institute of Asian and African Studies, 1975,
reprinted in Kister, Variorum II, no. XII, 19.

10 Wa-wajadii fi kanisat al-yahiid sibyanan yata ‘allamiina [-kitaba fi garya min qura ‘Ayn al-Tamr
yuqalu laha Nugayra TMD, 2: 87-8. Yaqut has kanisa instead of kanisat al-yahid; Yaqut, Mu jam
al-buldan, s.v. Nuqayra. (In the entry itself the place is called al-Nuqayra.)
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singled out because he became an eminent political figure, while the other cap-
tives only became famous through their offspring.

Yet another account of Ibn Ishaq that goes back to Salih ibn Kaysan (d. after
140/757)!"! mentions some of those taken captive at ‘Ayn al-Tamr, including
Humran, Sirin and Yasar.'?

The following account that appears in the entry on Humran in the History of
Damascus goes back to Ibn Abl Khaythama <« Mus‘ab al-Zubayri. Although
Yasar is not mentioned, it is relevant for us because it confirms that Humran was
a Jew and that the kanisa was a synagogue:

Muhammad ibn Sirin [or rather his father] is from ‘Ayn al-Tamr, [more
precisely, he is] of those taken captive by Khalid ibn al-Walid. Khalid
ibn al-Walid found in it forty circumcised (m.kh.t.nina) boys. He disap-
proved of them (or: he did not recognize them, fa-ankarahum), but they
said: We used to belong to a kingdom (? inna kunna ahl mamlaka). He
divided them among the people. Sirin was one of them. Anas [b. Malik
who was his owner] drafted with him a manumission contract (katabahu)
following which he was manumitted. Also Humran ibn Aban was one of
them. He used to be called Ibn Abba, but his sons said: Ibn Aban.!3

The obscure phrase ahl mamlaka seems to relate to the hostages (ruhun) men-
tioned earlier. Mamlakat Faris or the Persian Empire is meant here.'*

Instead of m.kh.t.nina or circumcised, read: mukhtatinina in the eighth form
(a haplology of one of the ta@’s occurred).!> Some versions of this account have

11 Mizzi, Tahdhib al-kamal, 13: 79-84.

12 Ibn Hajar, Isaba, 6: 707-8, s.v. Yasar al-Muttalibi. In 7TMD, 9: 178-9 read instead of Abi Ishaq: Ibn
Ishaq.

13 TMD, 15: 175. See also Mizzi, Tahdhib al-kamal, 7: 303 where the crucial word is vocalized
mukhattanina.

14 When Khusro II Parvez came to power, he made lyas ibn Qabisa al-Ta'1 king of Hira and granted
him (at ‘amahu) ‘Ayn al-Tamr and 80 villages on the fringes of the Sawad, including Aqsas Malik;
Abu 1-Baqa’ Hibat Allah al-Hilli, al-Mandgqib al-mazyadiyya, ed. Salih Musa Daradika and
Muhammad ‘Abd al-Qadir Khrisat, Amman: Maktabat al-Risala al-Haditha, 1404/1984, 2: 502 (in
averse lyas is referred to as rabb al- ‘Ayn or the Lord of ‘Ayn al-Tamr); M.J. Kister, “al-Hira: Some
notes on its relations with Arabia”, Arabica 15 (1968), 143—69, reprinted in Kister, Variorum I,
no. III, 152. Elsewhere he is said to have been Khusro’s governor at ‘Ayn al-Tamr and its environs
whose authority extended to Hira; Abu 1-Faraj al-Isfahani, Kitab al-aghant, Cairo: Dar al-Kutub,
1345/1927-1394/1974, 24: 60. The wording (wa-kana ‘amilahu ‘alda ‘Ayn al-Tamr wa-ma walaha
ila I-Hira) seems to suggest that his authority did not include Hira itself. Iyas had a brother at ‘Ayn
al-Tamr; ibid., 75. He is also said to have died there; Ibn Qutayba, Ma ‘arif, 650. As to the number
80, it may be typological: Qays ibn Mas‘TGd received from Khusro al-Ubulla and eighty of its vil-
lages; Ibn Habib, Muhabbar, 253. In administrative terms ‘Ayn al-Tamr and al-Ubulla were both
centres of districts and seats of governors.

15 The correct reading is found in Ibn Khallikan, Wafayat al-a ‘yan, ed. Ihsan ‘Abbas, Beirut: Dar
al-Thaqafa, 196872, 4: 181, who says about Muhammad ibn Sirin’s father that Khalid ibn al-Walid
took him captive fi arba ina ghulaman mukhtatinina. Variants: m.kh.th.y.n. and m.h.n.th.y.n.
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mukhtafina'® or hiding away. But this variant — which is absolutely fitting in the
context of war — should be rejected as lectio facilior. There is no mention in this
case of a kanisa/bi ‘a or of study of any kind.!”

There is yet another source that specifically mentions a synagogue. According

to Ya'quibi, after the battle of “Ayn al-Tamr Khalid defeated a troop of the Taghlib
tribe and sent many captives from among them to Medina. Then he sent troops
to the synagogue (kanisat al-yahiid) and took captive 20 boys (ghulam). He pro-
ceeded to Anbar and crossed the desert to Syria.!'®

Surprisingly, one account speaks of Arab hostages:

In the kanisa of ‘Ayn al-Tamr Khalid ibn al-Walid found the Arab boys
(al-ghilma mina I-‘arab) who were Khusro’s hostages (ruhun fi yad
kisra). They [i.e. their descendants] are dispersed in Syria and Iraq.
Among them were the grandfather (jadd) of the learned genealogist
al-Kalbi, the grandfather of the grammarian Ibn Ab1 Ishaq al-Hadrami
and the grandfather of sa@hib al-maghazi (the compiler of the maghazi)"
Muhammad ibn Ishaq. Also among the captives of ‘Ayn al-Tamr were
[the fathers of] al-Hasan ibn Ab1 I-Hasan al-BasrT and Muhammad ibn
Sirin, the mawlas of Jamila bint AbT Qutba al-Ansariyya.?’

The kings of Hira did take young hostages (raha 'in) from among the Bedouin tribes
to secure their obedience and good conduct.?! But we are only concerned here with

16

17

18
19

20

2

—_

[ADD. The correction seems to be unnecessary since there is evidence of the second form
mukhattanin. See e.g. Ibn Maymin Muhammad ibn al-Mubarak, Muntaha I-talab min ash ‘ar
al-‘arab, ed. Muhammad Nabil Turayfi, Beirut: Dar Sadir, 1999, 5: 304: . . . ghayr mukhattanat)
i(; Ibn Kathir, al-Nihaya fi [-fitan wa-I-malahim, ed. Muhammad Ahmad ‘Abd al-‘Aziz, Cairo:
Dar al-Turath al-Islami, n.d. 1: 288: yaqiimu I-nas min qubiirihim hufat ‘wrat ghurlan ay ghayr
m.kh.t.nin.)

E.g. al-Khatib al-Baghdadi, 7a rikh Baghdad, ed. B."A. Ma'rif, Beirut: Dar al-Gharb al-Islami,
1422/2001, 3: 284.

Perhaps because Sirin was an artisan, more precisely a maker of copper cooking pots who came
from his hometown Jarjaraya to ‘Ayn al-Tamr to practise his craft; ibid. However, it is not at all
certain that he was taken captive at ‘Ayn al-Tamr. According to some, he belonged to the captives
of the Maysan region; Ibn Khallikan, Wafayat al-a ‘yan, 4: 181.

Ya‘qubi, 7a rikh, Beirut: Dar Sadir & Dar Bayrat, 1379/1960, 2: 133.

A. Elad, “The beginnings of historical writing by the Arabs: The earliest Syrian writers on the Arab
conquests”, JSAI 28 (2003), 65-152, at 107.

Bakri, Mu jam ma ista jam, ed. M. al-Saqqa, Cairo: Lajnat al-Ta’lif wa-1-Tarjama wa-I-Nashr,
1364/1945-1371/1951, reprint Beirut, n. d., 1: 319, s.v. (‘Ayn) al-Tamr. Jamila who was Anas ibn
Malik’s wife belonged to the Sawad, a subdivision of the Salima (Khazraj); Ibn Hazm, Jamharat
ansab al-‘arab, 360.

Kister, “al-Hira”, 166-7; Abu 1-Baqa’, al-Mandagqib al-mazyadiyya, 1: 107. Ibn al-Kalbi compiled a
monograph (now lost) about Khusro’s Arab hostages; Yaqut, Mu jam al-udaba’, ed. Ihsan ‘Abbas,
Beirut: Dar al-Gharb al-Islami, 1993, 6: 2780: Kitab akhdh kisra rahn al- ‘arab. A passage that may
well have belonged to it concerns the poet Laqit ibn Ma‘bad (or ibn Ma‘mar) al-Iyadi who was
Khusro’s hostage (kana fi rahn kisra) and wrote to his tribe to warn them of an imminent attack; Ibn
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Yasar, whose non-Arab origin is beyond doubt. His grandson Ibn Ishaq is said to have
been a Persian mawla,?* and his foreign roots are probably behind his incompetence
with regard to poetry.”> Humran claimed Arab descent (see later). Had he been an
Arab, there would have been no need to make false claims regarding his genealogy.

Humran ibn Aban, formerly known as Tuwayd ibn Abba

Further details concerning Humran’s Jewish origin belong here. Al-Musayyab
ibn Najba al-FazarT who took him captive at ‘Ayn al-Tamr found that he was
circumcised — he was in fact a Jew called Tuwayd. He was bought for ‘Uthman
ibn ‘Affan who manumitted him and made him his secretary.?*

Humran, who died in the seventies of the first Islamic century, was reportedly
born “at the time of the Prophet Muhammad”.?> Assuming that the expression “at
the time of the Prophet Muhammad” refers to the post-hijra period, we can deduce
that when he was captured at the beginning of Abii Bakr’s caliphate, he was under
12 years old. (This may be more or less true of the other boys captured with him.)

As has already been mentioned, Humran’s father had an Aramaic name, Abba,
but Humran’s sons claimed that their grandfather had an Arab name, Aban.?
They also claimed descent from the Namir ibn Qasit tribe.?” Humran himself is

al-Kalbi, Nasab Ma ‘add wa-I-yaman al-kabir, ed. Naji Hasan, Beirut: ‘Alam al-Kutub & Maktabat
al-Nahda al-‘Arabiyya, 1408/1988, 1: 126-7. Cf. Ibn Qutayba, al-Shi r wa-I-shu ‘ara’, ed. Ahmad
Muhammad Shakir, Cairo: Dar al-Ma‘arif, 1386/1966, 1: 199-201 (Laqit ibn Ma ‘mar).

22 Fasawi, al-Ma rifa wa-I-ta rikh, ed. Akram Diya’ al-‘Umari, Beirut: al-Risala, 1401/1981, 2: 742.

23 For a biting criticism of his uncritical treatment of poetry in the sira see Jumahi, Tabagqat fuhil
al-shu ‘ara’, ed. Mahmud Muhammad Shakir, Cairo: Matba‘at al-Madani, 1394/1974, 1: 7-8. His
Arabic skills may well have been wanting too. TMD, 24: 243 quotes ‘Abd al-Rahman ibn Bashir
al-Shayban’s statement that he corrected the grammar of Ibn Ishaq’s “books” (ana aslahtu i ‘rab
kutub Muhammad ibn Ishdaq). This Damascene scholar transmitted the maghazi on the authority
of Ibn Ishaq; Ibn Hibban, al-Thigat, Hyderabad: Da’irat al-Maarif al-‘Uthmaniyya, 1403/1983,
reprint Beirut, 1415/1995, 8: 373. The “books” in question were the copies he prepared for himself
during his sessions with Ibn Ishaq. ‘Abd al-Rahman was described as sahib al-maghazi ‘an ibn
Ishag, i.e. he owned a recension of Ibn Ishaq’s maghazi.

24 Tbn Qutayba, Ma ‘arif, 435—6. Considering his non-Arab descent one is surprised to find that his
grandfather’s name was ‘Abd ‘Amr. But this typically Arab name appears to have been part of
the claim of Arab descent. M. Gil, Jews in Islamic Countries in the Middle Ages, trans. D. Stras-
sler, Leiden: Brill, 2004, 294, no. 175 says about Humran that he “was one of the four [?] boys
forcefully held by the Christians in the church at ‘Ayn Tamr in order to teach them Christianity”.
Incidentally, the Lisan al- ‘arab, s.v. t.w.d., records the name Tawd (“mountain”) and its diminutive
form Tuwayd (“small mountain”) as Arab names. One wonders if al-Musayyab actually captured
Humran or — what seems more likely — received him when the boys were divided among the
finest warriors; see an entry on al-Musayyab, who fought on ‘Ali’s side in his wars, in Ibn Sa‘d,
al-Tabagat al-kubra, Beirut: Dar Sadir & Dar Bayrtit, 1380/1960—1388/1968, 6: 216.

25 Sakhawi, al-Tuhfa al-latifa fi ta rikh al-madina al-sharifa, Beirut: al-‘Tlmiyya, 1414/1993, 1: 305.

26 TMD, 15: 175: wa-innama kana ibn Abba fa-qala baniihu ibn Aban.

27 Mizzi, Tahdhib al-kamal, 7: 303: wa-"dda ‘a waladuhu fi I-Namir ibn Qasit. It was one of the Rabi‘a
tribes; EP, s.v. al-Namir b. Kasit (M. Lecker). In Baladhuri, Futih al-buldan, 247 he is called
Humran ibn Aban ibn Khalid al-Namari (printed: al-Tamr1); in Jahiz, Kitab al-bursan wa- ‘urjan
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Ysuf, threatened that if Humran claimed to be of Arab descent and did not reveal
that his father’s name was Abba, he would cut his head off.?® Obviously, Humran
was still an influential political figure when these threats were made.?

Yet another anecdote — regardless of whether or not it is historical — is based on
Humran’s Jewish origin. A leading political figure is said to have addressed him
with the following words: “You son of a Jewess, you are nothing but a Persian/
foreign farmer ( ilj nabati) taken captive at ‘Ayn al-Tamr, and your father’s name
was Abba”.30

The great-grandfather Khiyar/Kaithan

According to some, Ibn Ishaq’s great-grandfather who is often referred to as
Khiyar was called Kiithan (or Kaitan).3! Kiithan is not an Arab name, and indeed if
Yasar was a first-generation Muslim, one would expect a foreign name rather than
an Arab one. Perhaps the foreign name Kiithan was replaced by his descendants
with the Arab name Khiyar.

There is yet another difficulty regarding the great-grandfather. Two prominent
authorities on genealogy, Haytham ibn ‘Adi and Mada’int, report that Khiyar was
Qays ibn Makhrama’s slave.? But elsewhere Mada ini is quoted as saying that Yasar
(and not his father Khiyar), a slave of Qays ibn Makhrama, was among the 40 (boys)
taken captive by Khalid ibn al-Walid at * Ayn al-Tamr when its inhabitants capitulated
without condition (nazali ‘alda hukmihi).>* That Mada’ini did not reject the ‘Ayn

wa-I- ‘umyan wa-I-hiilan, ed. ‘Abd al-Salam Hartin, Baghdad: Dar al-Rashid, 1982, 553, instead of
al-N.m.y.r1, read: al-NamarT.

28 Baladhurl, Ansab al-ashraf, 7/i, ed. R. Baalbaki, Beirut, 1417/1997, 293 (printed erroneously
Ubayy). Hajjaj’s threats notwithstanding, Humran married an Arab woman from the Sa‘d (a sub-
division of the Tamim) and his children had Arab wives: wa-tazawwaja wulduhu fi I- ‘arab; Ion
Qutayba, Ma ‘arif, 436.

29 Humran’s biography demonstrates that the road to fame and wealth was open for captives of war
who embraced Islam, regardless of their origin. The young boy’s mother tongue was probably
Aramaic, but the border areas of Iraq were inhabited by Arabs and frequented by Arab traders, and
he may have acquired some knowledge of Arabic even before his capture. ‘Umar ibn al-Khattab
used to call ‘Ayn al-Tamr, probably with reference to its Arab inhabitants, garyat al- ‘Arab or the
town of the Arabs; Fasawi, al-Ma rifa wa-I-ta 'rikh, 3: 298 (the events of 14 A.H.).

30 Baladhuri, Ansab al-ashraf, 4/i, ed. Thsan ‘Abbas, Stuttgart, 1400/1979, 470 (printed ".m.y.). The
speaker is Mus‘ab ibn al-Zubayr. Naqga’id Jarir wa-I-Farazdaq, ed. A.A. Bevan, Leiden: Brill,
1905-12, reprint Beirut, n. d., 2: 751 has ya ibn al-fa ‘ila instead of ya ibn al-yahidiyya.

31 Mizzi, Tahdhib al-kamal, 24: 405-6; al-Khatib al-Baghdadi, 7a rikh Baghdad, 2: 9.

32 Ibn Makdla, al-Zkmal, ed. ‘Abd al-Rahman ibn Y. al-Yamani, Hyderabad, 1381/1962-1386/1967,
2: 43: wa-kana Khiyar li-Qays ibn Makhrama ibn al-Muttalib ibn ‘Abd Manaf, qalahu I-Haytham
ibn ‘Adi wa-I-Mada ini.

33 Khalifa ibn Khayyat, 7a rikh, ed. Suhayl Zakkar, Damascus: Wizarat al-Thaqafa wa-1-Siyaha wa-1-
Irshad al-Qawmi, 1968, 1: 102, quoting Abti ‘Ubayda and ‘Ali ibn Muhammad (al-Madain).
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al-Tamr story is also shown by an account regarding Humran.> It appears that con-
fusion occurred between the names Yasar and Khiyar which in the Arabic script are
rather similar, especially when they are stripped of their diacritical points.

Finally, the Taj al- ‘aris dictionary has it that the Prophet Muhammad stroked the
head of our Yasar® (as a blessing). But the 73j al- ‘ariis that lists many persons called
Yasar confuses between our Yasar and Yasar ibn Uzayhir al-Juhant who claimed that
Muhammad had stroked his head.3® Ibn Hajar does have an entry on our Yasar in his
Companion dictionary, but it is in the third category (al-gism al-thalith) of alleged
Companions. This category is dedicated to those who are not entitled to Companion
status, namely those who lived at the time of Muhammad but there is no evidence that
they met or saw him. Regarding those included in this category there is unanimity,
Ibn Hajar says, that they were not Muhammad’s Companions.*’

Another Yasar from ‘Ayn al-Tamr appears in Qur'an commentaries in connec-
tion with the accusation of Muhammad’s Meccan detractors that he received his
knowledge from human beings (yu ‘allimuhu bashar, “a certain mortal is teaching
him”, Qur’an 16, 103).%® Yasar and Jabr (variant: Khayr), two Christian slaves
from ‘Ayn al-Tamr, were employed as sword sharpeners in Mecca. They were
reading a book belonging to them — according to some, the Torah and the Psalms;
according to others, the Torah alone. Muhammad used to listen to their reading,
and the pagans said that he learned from them.*® But this Yasar is irrelevant for us
here since he was in Mecca before the hijra.

The wala’ link with Qays ibn Makhrama and
the Jewish connection

Ishaq ibn Yasar was the mawla of Qays ibn Makhrama® or of his son Muhammad
ibn Qays*! who inherited the wala’. In other words, Yasar was Qays’s mawla, while
Yasar’s son Ishaq was the mawla of Qays’s son Muhammad. But usually the wala’
link is said to have belonged to Qays. Ishaq’s brother, Miisa ibn Yasar, was Qays’s
mawla.** Also Ibn Ishaq himself, who lived two generations after the formation of

34 According to Mada’inT and others, Humran who was from the captives of ‘Ayn al-Tamr claimed
descent from the Namir ibn Qasit tribe and was consequently threatened by Hajjaj; Baladhuri,
Ansab al-ashraf, 7/i, 293.

35 Zabidi, 74aj al- ‘ariis, ed. ‘A. Shiri, Beirut: Dar al-Fikr, 1414/1994, 7: 637, s.v. y.s.r.: wa-Yasar jadd
Muhammad ibn Ishaq sahib al-sira masaha l-nabi ra’sahu.

36 His daughter ‘Amra added that her father’s hair never grayed; Ibn Hajar, Isaba, 6: 678.

37 Ibid., 707-8, s.v. Yasar al-Muttalibt; 1: 4-5.

38 Cf. EQ, s.v. Informants (C. Gilliot).

39 Qurtubi, Tafsir’ (al-Jami‘ li-ahkam al-qur’an), Cairo: Dar al-Kutub, 1387/1967 (reprint), 10: 178.

40 Ibn Sa'd, al-Tabaqgat al-kubra: al-qism al-mutammim li-tabi T ahl al-Madina wa-man ba ‘dahum,
ed. Ziyad Muhammad Mansiir, Medina: Maktabat al- Ulim wa-1-Hikam, 1408/1987, 154. Some
said that Yasar was the mawla of ‘Abdallah ibn Qays ibn Makhrama; al-Khatib al-Baghdadr,
Ta 'rikh Baghdad, 2: 9. The source is the genealogist Mus ‘ab (ibn ‘Abdallah) al-ZubayrT.

41 Mizzi, Tahdhib al-kamal, 2: 495.

42 Tbn Hibban, Thigat, 5: 404.
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the wala’ with Qays, was Qays’s mawla,* and the same is true of his brother ‘Umar
ibn Ishaq.* The nisbas or relative adjectives al-Makhrami and al-Muttalibi that are
attached to Ibn Ishaq and to his family members (after Qays’s father Makhrama
and Qays’s grandfather al-Muttalib) were preferred to the nisba al-QaysT in order
to avoid confusion with the Qays ‘Aylan tribal federation. Ibn Ishaq’s father and his
paternal uncles Miisa and ‘Abd al-Rahman were mawalt Makhrama,” and Ishaq
ibn Yasar was also referred to as mawla al Makhrama.*® Ibn Ishaq was mawla al
Qays ibn Makhrama® or, as has already been mentioned, mawla Qays ibn Makh-
rama.*® While the wald’ link is often called after its initiator, Qays ibn Makhrama,
reference to Qays’s family members was also considered appropriate.

But why did Qays ibn Makhrama choose to buy the young slave? We seem
to have an answer. Both Qays and his father Makhrama appear on the list of
the prominent persons who were born by Jewish mothers.*> According to Jewish
Law, they were both Jews, but this does not necessarily mean that they consid-
ered themselves as such. Still, a feeling of solidarity with the plight of the young
slaves might have motivated Qays to buy the young slave and give him a chance
to integrate into the emerging Muslim society.

Conclusions

Ibn Ishaq’s grandfather Yasar was Jewish. He belonged to a group of circumcised
boys taken captive at the beginning of Abii Bakr’s caliphate in the synagogue of
Nugayra near ‘Ayn al-Tamr. ‘Ayn al-Tamr was some 100 km as the crow flies from
Pumbedita (Anbar, near the present day al-Falliija). It was some 90 km as the crow
flies from Stura (near the present day al-Hilla), which was the other major centre

43 Ibn Sa'd, Tabagat, 7: 321.

44 Tbn Hibban, Thigat, 7: 167.

45 Tbn Makala, al-Zkmal, 1: 315. There was a third uncle called Sadaqa ibn Yasar; Ibn Nasir al-Din,
Tawdih al-mushtabih, ed. Muhammad Na‘Tm al-‘Araqstsi, Beirut: al-Risala, 1407/1986—
1414/1993, 1: 517.

46 He used to pass by the bazzaziin or the cloth merchants and tell them to stick to their trade because
their father Abraham was a cloth merchant; Ibn Abi I-Dunya, Islah al-mal, ed. Mustafa al-Qudat,
al-Manstira, 1410/1990, 260—1.

47 Tbn al-Athir, Usd al-ghaba, ed. ‘Ali Muhammad Mu‘awwad and ‘Adil Ahmad ‘Abd al-Mawjid,
Beirut: al-‘Ilmiyya, 1415/1994, 5: 37, s.v. Malik Ibn ‘Awf al-Ashja‘T. Also mawlan li-bani Qays
ibn Makhrama; Mu'’arrij al-Sadusi, Hadhf min nasab Quraysh, ed. Salah al-Din al-Munajjid, Bei-
rut: Dar al-Kitab al-Jadid, 1396/1976, 27.

48 Tabari, Ta rikh, 1: 2122. The source is Ibn Ishaq himself. Some said that Ibn Ishaq was the mawia
of Makhrama ibn Nawfal ibn ‘Abd Manaf ibn Zuhra ibn Kilab; Khalifa ibn Khayyat, Tabagat, ed.
Akram Diya’ al-'Umari, Riyadh: Dar Tayba, 1402/1982, 271. But this is the result of confusion
between Makhrama ibn Nawfal, a Qurashi from the Zuhra clan, and Makhrama ibn al-Muttalib.

49 Ibn Habib, Munammagq, 402; Lecker, “A note on early marriage links between Qurashis and Jewish
women”, JSAI 10 (1987), 17-39, reprinted in Lecker, Variorum I, no. II, at 24, 34-5. For a fuller
discussion of Makhrama’s mother see no. 4 in this volume. /bn al-Yahiidiyya has always been a
slanderous expression.
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of Jewish learning in Iraq.*® Yasar was sold to Qays ibn Makhrama ibn al-Muttalib
who was a remote relative of the Prophet Muhammad. Qays’s mother and his
grandmother on his father’s side were Jewish, which may have been behind his
purchase of the young slave.

50 A. Oppenheimer, in collaboration with B. Isaac and M. Lecker, Babylonia Judaica in the Talmudic
Period, Wiesbaden: Ludwig Reichert, 1983, 3624, 417-18.
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WHEN DID IBN ISHAQ
COMPOSE HIS MAGHAZI?!

Petra M. Sijpesteijn and Camilla Adang (eds.), Islam at 250: Studies in Memory
of G.H.A. Juynboll, Brill 2020, 150-162

Itiswidely assumed that Ibn Ishaq (d. 150-159/761-770) wrote Muhammad’s
biography at the behest of the second Abbasid caliph Abu Ja‘far al-Mansiir
(r. 136/754-158/775).

Wim Raven wrote:

Pivotal in the biographical literature is Muhammad ibn Ishaq. . . .
After having left his native Medina for Iraq, he was asked by the
caliph al-Manstr . . . to write an all-encompassing history . . . Ibn
Ishaq did not merely collect materials; he composed a structured
work, arranged sometimes chronologically and sometimes by subject
matter.?

Gregor Schoeler wrote:

It was only at al-Mansiir’s behest that he recorded his collection in
his exhaustive syngrammatic historical work, the Kitab al-kabir (or
Kitab as-sirah or Kitab al-magazi in the broader sense). We cannot
exclude the (never explicitly documented) possibility that Ibn Ishaq
had already redacted parts of his collections . . . as a coherent narra-
tion and transmitted the material in this form before the intervention
of the caliph. But we can establish on the basis of our sources that,

1 The argument was presented in SOAS on the 10th of April 2015 at a workshop held in honour of
Gerald Hawting. I am indebted to Michael Cook for giving me the green light. Also to Joseph Wit-
ztum for helpful comments on the draft.

2 EI3, s.v. Biography of the Prophet (W. Raven). According to Raven, “Ibn Hisham’s selections” were
the first sira text to be transmitted in a fixed form. See also M.Q. Zaman, Religion and Politics under
the Early ‘Abbasids: The Emergence of the Proto-Sunni Elite, Leiden: Brill, 1997, 157: “Ibn Ishaq
(d. 150/767) had written his Sira of the Prophet under the patronage of al-Manstir”.
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before the redaction for the court, the publication of his material was
restricted to his personal lectures, whereas he now, for the first time,
produced a proper book for use by lay people (albeit only a small
court circle).?

Recently Sean Anthony has written:

Although he hailed from Medina, Ibn Ishaq compiled and transmitted
his works, in particular his works on the Prophet’s biography, exclu-
sively in Iraq (Hira, Baghdad), the Jazira (Harran), and Rayy, due to,
on the one hand, the networks of patronage he enjoyed there from the
Abbasids and, on the other, the controversies surrounding him in his
native Medina.*

A century ago Josef Horovitz took a close look at the evidence:

That Ibn Ishaq wrote his Kitab al-maghazi for the caliph . . . cannot
anyhow mean that he composed it on a commission from the caliph.
The list of authorities cited by him, of itself, shows that he had com-
posed his material principally on the basis of the traditions collected
by him in Medina, as well as on the basis of those that he had col-
lected in Egypt; on the other hand, he nowhere names the authorities
of Iraq. The work was obviously completed when Ibn Ishdq left the
city of his fathers [italics added — M. L.] and we know also a Medinan
who passes on the work of Ibn Ishaq: Ibrahtm ibn Sa“‘d (d. 184[/800]).
It may still, none the less, be supposed that Ibn Ishaq undertook some
supplementary alterations in his work for love of the caliph, or that
he suppressed passages that he feared might be displeasing to the
caliph.’

Ibn Sa‘d’s account of the course of Ibn Ishaq’s life

Because there is a gap at this point in the Leiden edition of Ibn Sa‘d’s (d. 230/845)
famous biographical dictionary, Horovitz had no access to Ibn Ishaq’s fuller entry,®
and he could not quote it in support of his argument about the early composition

3 G. Schoeler, The Biography of Muhammad: Nature and Authenticity, New York and London: Rout-
ledge, 2011, 29.

4 S. Anthony, “Muhammad, Menahem, and the paraclete: New light on Ibn Ishaq’s (d. 150/767) Ara-
bic version of John 15:23-16:1”, BSOAS 79 (2016), 255-78, at 264.

5 J. Horovitz, The Earliest Biographies of the Prophet and Their Authors, ed. L.1. Conrad, Princeton:
Darwin Press, 2002, 79-80.

6 See on this gap Schoeler, Biography, 153, n. 118.
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of Muhammad’s biography. (Appendices I and II include the abridged entry which
was available to Horovitz, followed by the fuller entry available to us now.)

Ibn Sa‘d was well-placed to obtain reliable information about Ibn Ishaq. First,
they belonged to the same social network of mawalr associated with the Abbasid
court. Second, one of Ibn Sa‘d’s informants was a son of Ibn Ishag.

Ibn Ishaq’s association with the Abbasid court is well known, as is the fact
that Ibn Sa‘d was a mawla of the Banti Hashim (for more details see Appen-
dix III). Ibn Sa‘d was Wagqidi’s (d. 207/822) secretary, perhaps in the latter’s
capacity as gadi in the Abbasid capital Baghdad. Just like Ibn Ishaq, who was
born some 50 years earlier, Waqidt left Medina to join the Abbasids. In his
entry on Ibn Ishaq, Ibn Sa‘d quotes a son of Ibn Ishaq whose name is not men-
tioned. The son told Ibn Sa‘d that his father had died in Baghdad in 150/767
and had been buried in Magqabir al-Khayzuran.” Ibn Sa‘d remarked however
that according to other learned men (‘ulama®), Ibn Ishaq died in 151/768.
Ibn Ishaq’s son may well have provided Ibn Sa‘d with other details about his
father.

The passages of the fuller entry in Ibn Sa‘d’s biographical dictionary
that concern us in connection with the composition of the maghazi are the
following:

Ibn Ishaq was the first who collected (jama ‘a) and compiled (allafa) the
maghdazi of the Messenger of God. . . . He left Medina early (gadiman),
and hence none of them [i.e. the Medinans] except Ibrahim ibn Sa‘d
had transmitted from him. Muhammad ibn Ishaq was with ‘Abbas ibn
Muhammad in the Jazira. Beforehand he had gone (wa-kana ata) to Abu
Ja'far in Hira and had written for him (kataba lahu) the maghazi. For this
reason the people of Kiifa learned [“heard”] from him, and the people of
the Jazira also learned [“heard”] from him when he was with ‘Abbas ibn
Muhammad. He also came to Rayy, and [hence] the people of Rayy too
learned [“heard”] from him. Consequently, his transmitters from these
places are more numerous than the people of Medina who transmitted
from him.

The arrangement of Ibn Ishaq’s itinerary is somewhat confusing, because the
Jazira appears before Hira, although Ibn Ishaq went first to Hira. The confu-
sion was probably caused by poor editorial work on Ibn Sa‘d’s part. This is
also evident in the inconsistency regarding Ibn Ishaq’s Medinan transmitters.

7 Al-Khayzuran, the mother of Hartin al-Rashid and al-Hadi, was buried in the cemetery named after
her. It is today in the A ‘zamiyya quarter in east Baghdad; Ibn Sa‘d, al-Tabagat al-kubra: al-qism
al-mutammim li-tabi T ahl al-Madina wa-man ba ‘dahum, ed. Ziyad Muhammad Mansiir, Medina:
Maktabat al- Ulim wa-1-Hikam, 1408/1987, 402, n. 5.

8 L.e. Ibn Ishaq’s son was probably an ‘alim himself, which is hardly surprising given his family
background.

171



MUHAMMAD IBN ISHAQ AND THE SIRA

On the one hand, we are told that Ibn Ishaq left Medina “early”, and hence only
one Medinan, namely Ibrahim ibn Sa‘d, transmitted from him. On the other
hand, having told us about Ibn Ishaq’s journeys, Ibn Sa‘d concludes that con-
sequently his transmitters from the places he visited were more numerous than
the Medinans who transmitted from him. In fact there were several Medinan
transmitters.” However, Ibrahim, who was a wealthy man, possibly owned the
only full recension of Ibn Ishaq’s maghdazi. One has to bear in mind that the
production of a complete copy of a book — especially one that was transmit-
ted piecemeal over many sessions — involved a major investment of time and
money.

The course of Ibn Ishaq’s life as outlined by Ibn Sa‘d is significant because
the entry, for all its weaknesses, is arranged chronologically (as one would
expect in a biographical dictionary). First Ibn Sa‘d mentions Ibn Ishaq’s col-
lection (of accounts) and his compiling of the maghazi. Then he mentions some
of Ibn Ishaq’s sources — those listed, namely ‘Asim ibn ‘Umar ibn Qatada
(d. ca. 120/738), Yazid ibn Riiman (d. 130/748), Muhammad ibn Ibrahim [ibn
al-Harith al-Taym1] (d. 120/738) and Fatima pt. al-Mundhir ibn al-Zubayr —
were Medinans, as has already been noticed by Horovitz. Then comes Ibn
Ishaq’s early departure from Medina (gadiman). Ibn Sa‘d does not mention Ibn
Ishaq’s journey to Egypt in 115/733,'° following which he returned to Medina.
Then there are journeys to Hira (after al-Mansiir’s accession in 136/754), to
‘Abbas ibn Muhammad (d. 186/802) in the Jazira (not before 142/759, the year
of ‘Abbas’s appointment as governor),'! to Rayy and finally death and burial
in Baghdad.

Ibn Sa‘d’s outline, which places the composition of the maghazi before the
departure from Medina, is trustworthy precisely because it is at the background of
the entry — it is taken for granted. Ibn Sa‘d’s focus is not on the date of composi-
tion, but on Ibn Ishaq’s activity as a muhaddith and the opinions of other scholars
regarding his reliability.

Ibn Ishaq’s “undoings”

More support for Ibn Ishaq’s composition of the maghazi prior to his depar-
ture from Medina is gained from a boastful statement attributed to his above

9 Muta“ al-Tarabishi, Ruwat Muhammad ibn Ishaq ibn Yasar fi I-maghdazi wa-I-siyar wa-sa’ir
al-marwiyyat, Beirut: Dar al-Fikr al-Mu‘asir and Damascus: Dar al-Fikr, 1414/1994, 67 defines
Ibrahim as al-madant al-ashhar fi ashab ibn Ishaq al-madaniyyina. He counted more than ten
Medinans who transmitted from Ibn Ishagq; ibid., 72. Ibn Sa‘d’s statement that Ibn Ishaq was the
first to write a biography of Muhammad is problematic but cannot be discussed here.

10 Mizzi, Tahdhib al-kamal, 24: 424.

11 Tabari, Ta rikh, 3: 141. The source is Waqidi. ‘Abbas remained in office until his dismissal in
155/772;1ibid., 374. In the same year Miisa ibn Ka'b was appointed ‘al@ harb al-jazira wa-kharajiha,
ibid., 375.
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mentioned disciple, Ibrahim ibn Sa‘d.!? Ibrahim’s son, Ya‘qib (d. 208/823),
unsuspiciously told Ahmad ibn Hanbal (d. 241/855) about the following say-
ing of his father: “Muhammad ibn Ishaq ‘undid’ the maghazi three times, and 1
observed and witnessed all of this” (nagada Muhammad ibn Ishdq al-maghaziya
thalath marrat, kull dhalika ashhaduhu wa-ahduruhu)."> According to Lane’s
Arabic-English Lexicon, nagada means, inter alia, he undid it, unwove it, ren-
dered it uncompact, unsound or unfirm, after having made it compact, sound
or firm; — namely a building/structure/rope/cord/silk/flax/cloth. Nagada al-bina’
min ghayr hadm means he took to pieces the building without demolishing or
destroying it.

It is worth emphasizing that Ibn Ishaq himself, and not one of his disciples,
was responsible for the composition of all four versions of the book — the
fourth version was the one created when he “undid” the third. One assumes
that several months or even years elapsed between one “undoing” and another,
and it follows that the book had been composed long before Ibn Ishaq left
Medina.

Ibrahim did not mean to criticise his venerated teacher — the background of his
statement is the competition with other recensions of Ibn Ishaq’s book. His recen-
sion was the earliest one, and naturally the later the recension, the better it reflected
Ibn Ishaq’s most up-to-date version. The “undoings” supported Ibrahtm’s claim
for the accuracy of his recension: he repeatedly learned Ibn Ishaq’s book, while
the latter was revising it. In other words, he had several opportunities to correct
his recension and weed out its errors. Indeed, ‘Alf ibn al-Madin1’s (d. 239/853)
comments that “none of the books transmitted from Ibn Ishaq is more accurate
(asahh) than the book[s; i.e. recensions] of Ibrahtm ibn Sa“d and Hartin al-Sham1”.
Regarding the latter’s recension ‘Alf remarks: “This is so because Ibn Ishaq dic-
tated to Harin from his own book”.!4

Ahmad ibn Hanbal rather cynically used Ibrahim’s statement out of context
in order to cast doubt on Ibn Ishaq’s reliability as a muhaddith. Another ver-
sion of Ahmad ibn Hanbal’s verdict has a five-point appraisal of Ibn Ishaq, one
of which is his “undoings”. Ahmad starts with a general positive evaluation,
immediately followed by four reservations: “His hadith transmission is fine
(huwa hasan al-hadith), but when he combined [in one report hadith he had
received] from two men (jama ‘a ‘an rajulayn)”. At this point Ahmad paused.
But his interlocutor insisted, so Ahmad went on: “He transmitted hadith from
al-Zuhrt (d. 124/742) and from another person, ascribing the hadith of one

12 Tarabishi, Ruwat, 66—104 begins his discussion of Ibn Ishaq’s transmitters with Ibrahim ibn Sa‘d
and dedicates to him and to his recension a comprehensive study.

13 Ahmad ibn Hanbal, al- ‘llal wa-ma ‘rifat al-rijal riwayat ibnihi ‘Abdillah, ed. Wasi Allah ibn
Muhammad ‘Abbas, Riyadh: Dar al-Khani, 1422/2001, 3: 436. A version found in another edi-
tion of the same book by the same editor (Bombay: al-Dar al-Salafiyya, 1408/1988), 55 has it that
besides “undoing” the maghazi, Ibn Ishaq also changed them: gala Ya ‘qiib: sami ‘tu abt yaqiilu:
sami ‘tu I-maghaziya minhu thalath marrat yanquduha [printed: yanqusuhd) wa-yughayyiruha.

14 Tarabishi, Ruwat, 232. Hartin was Ibn Ishaq’s katib and disciple; ibid., 231-4.
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of them to the other”. This looks like two different accusations. In any case,
Ahmad rejected the practice of creating Combined Reports, which was com-
mon in historiography but was anathema in the realm of legal hadith. The sec-
ond reservation is the one discussed here: Ya“qiib [Ibrahim ibn Sa‘d’s son] said:
“I heard my father say: I learned [‘heard’] from him the maghdzi three times,
[since] he used to undo and change them”. Ahmad continued: “Malik [b. Anas]
(d. 179/796) said with reference to him [Ibn Ishaq]: ‘He was a liar’ (dajjal)”.
Ahmad concluded his appraisal with a comment of his own: “Muhammad ibn
Ishaq came to Baghdad and was indiscriminate in his choice of informants.
He would quote (yahki) from al-Kalbi (d. 146/763) and others [i.e. similarly
untrustworthy scholars]”.!?

Ahmad sensibly expects a reliable muhaddith to keep repeating precisely
the same hadith under all circumstances. Still, he was aware of the fact that
Ibn Ishaq’s work on maghazi (unlike Ibn Ishaq’s work on legal hadith) did not
require the highest standards of transmission. Elsewhere we read that when
Ahmad was asked about Ibn Ishaq, he stated that people wrote “these had-
iths” from him — meaning “maghazi and the like”. In legal matters, Ahmad
explained, standards were much higher: “When something comes to you
which concerns what is lawful and forbidden, we want people who are like
this”, and he drew together the fingers of both hands except for the thumb.'®
His gesture was meant to convey uncompromising firmness. In other words,
Ahmad acknowledged that in “genres” other than legal hadith lower standards
were adequate.

In the background of Ibrahim’s statement there must have been an undisputed
fact, namely the existence of Ibn Ishaq’s book which predated his departure
from Medina. This is the premise of his claim for the accuracy of his recen-
sion. Owners of other recensions of Ibn Ishaq’s book vouched for the accuracy
of their recensions with reference to the method by which they received them
from Ibn Ishaq, with two of them claiming to have received their recensions
twice.!”

Presumably Ibn Ishaq’s work acquired book form early on in his career.'® But
the version that emerged from the Medinan “undoings” was not the end of the

15 Minkalam Ahmadibn Hanbalfi ‘ilal al-hadith wa-ma ‘rifat al-rijal, ed. Subhial-Badrial-Samarra'1,
Riyadh: Maktabat al-Ma‘arif, 1409, 49. A cursory check shows that Ibn Ishaq quotes al-Kalbi
referring to him both by his nisba al-Kalbi and by his kunya Abu 1-Nadr. Cf. H. Munt, “Writing
the history of an Arabian holy city: Ibn Zabala and the first local history of Medina”, Arabica 59
(2012), 1-34, at 17-18.

16 M. Lecker, “Wagqidi’s account on the status of the Jews of Medina: A study of a combined report”,
JNES 54 (1995), 15-32, at 23—-4.

17 Schoeler, Biography, 28, 32.

18 Cf. Amikam Elad, “The beginnings of historical writing by the Arabs: The earliest Syrian writers
on the Arab conquests”, JSAI 28 (2003), 65-152, esp. 116-28. The rich textual evidence in this
fundamental and inspiring article is new to the research literature. Cf. also idem, “Community of
believers of ‘holy men’ and ‘saints’ or community of Muslims? The rise and development of early
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road for the book, which continued to evolve (due to new evidence, new analy-
sis or new political circumstances). As long as Ibn Ishaq was alive there was
probably no “conclusively edited copy”. At different stages of his life Ibn Ishaq
taught different versions of it. The recensions of his disciples were “reports of
work in progress” or milestones along Ibn Ishaq’s lifetime project on the life of
Muhammad.

The role of the Abbasid court

The Abbasids were not indifferent to the way in which the biography of Muhammad
was taught, especially with regard to the problematic role of his uncle and their
ancestor, ‘Abbas (d. 32/653). Their close ties with Ibn Ishaq, Waqidi, Ibn Sa‘d
and other players in the field of historiography were no accident. The same is
true for their relationship with Ibrahim ibn Sa‘d, for which we have both factual
evidence and anecdotes. Anecdotes are useful because of the reliable background
information they contain. Sometimes they provide an insight into the boundaries
of tolerance in early Islamic literature.

As a great-grandson of Muhammad’s companion ‘Abd al-Rahman ibn ‘Awf
(d. 32/653), Ibrahim ibn Sa‘d was a member of a rich and influential family
from the Zuhra branch of Quraysh. He had lived in Medina and later moved to
Baghdad, where he was put in charge of the treasury (bayt al-mal). So far the
factual evidence; the following is anecdotal. IbrahTm was a free spirit: he loved
music and is said to have issued a fatwa sanctioning it. When one of the ashab
al-hadith came to learn from him the hadith of Ibn Shihab al-Zuhri, he heard
him singing and vowed never to learn from him. Without hesitation Ibrahtm
pledged that as long as he was in Baghdad, he would not transmit a single hadith
unless he sang beforehand. When Hariin al-Rashid (r. 170/786—-193/809) asked
Ibrahtm about a certain hadith, the latter required that an oud be brought to him,
which the caliph found amusing. Hartin al-Rashid was even more amused by a
story which Ibrahim told him on the authority of his father, Sa‘d (d. ca. 125'9),
about how Malik ibn Anas had clumsily tried his hand at making music.?’

Obviously, Ibrahtm belonged to the caliph’s inner circle. It also appears that
Malik, a bitter adversary of Ibrahim’s teacher Ibn Ishaq, was unpopular in Hartin’s
court. It may be relevant for us here that just like Ibn Ishaq, Ibrahim’s father cast

Muslim Historiography”, JSS 47 (2002), 241-308, at 267—78. On p. 268, n. 63 of the latter article
Elad quotes M.J. Kister, “The Sira literature”, in A.F.L. Beeston, T.M. Johnstone, R.B. Serjeant
and G. Rex Smith (eds.), The Cambridge History of Arabic Literature: Arabic Literature to the End
of the Umayyad Period, Cambridge: Cambridge University Press, 1983, 35267, at 352: “Sirah
literature . . . came into being in the period following the death of the Prophet. It developed in the
first half of the first century of the Aijrah and by the end of that century the first full-length literary
compilations were produced”.

19 TMD, 20:208-9.

20 Al-Khatib al-Baghdadi, 7a rikh Baghdad, ed. Bashshar ‘Awwad Ma'raf, Beirut: Dar al-Gharb
al-Islami, 1422/2001, 6: 606.

175



MUHAMMAD IBN ISHAQ AND THE SIRA

doubt on Malik’s claim to be a freeborn Arab.?! The father was himself an influ-
ential figure in the Abbasid administration. He was the shurta chief and then he
officiated several times as gadi of Medina.?? The governors employed him as a tax
collector (a ‘mal al-sadagat).?

Here belong two dubious accounts which link the Abbasids to the creation of
Ibn Ishaqg’s biography. One account gives the credit to the caliph al-Mahdt (r.
158/775-169/785) — but this is impossible, since al-Mahdt only ascended the
throne several years after Ibn Ishaq’s death. Allegedly the caliph demanded that
Ibn Ishaq compose for his (the caliph’s) son a book covering the history of the
world from its creation to their own time. The book that ensued was too large, so
the caliph demanded a summary “which is this abridged book”. The large book
was stored in the treasury.* The glaring error regarding the caliph’s identity casts
doubt on the account’s reliability as a whole.

The other account is included in a passage from al-Mas‘@idi’s (d. 345/956)
Murij al-dhahab which, while praising the endeavours of the intellectual caliph
al-Mansiir, implies that he was somehow associated with the creation of Ibn
Ishaq’s book:

In his days Ibn Ishaq composed (wada ‘a) the book[s, read kutub instead
of kitab — or rather the sections of a modular “history” book which
also existed as independent books] of maghazi, siyar and akhbar
al-mubtada’ which had neither been collected beforehand, nor known
nor classified (wa-lam takun qabla dhalika majmii‘a wa-la ma ‘rifa
wa-la musannafa).?

21 M.J. Kister, “The massacre of the Banti Qurayza: A re-examination of a tradition”, Jerusalem Studies
in Arabic and Islam 8 (1986), 61-96, at 77. Malik wanted to be a singer, but his mother told him that
nobody listened to a singer with an ugly face. She advised him to turn to the field of figh, where an
ugly face made no difference; I. Goldziher, Muslim Studies, ed. S.M. Stern, trans. C.R. Barber and
S.M. Stern, London: George Allen and Unwin, 1967-71, 2: 82, n. 2; Abii al-Faraj al-Isfahani, Kitab
al-Aghant, Cairo: Dar al-Kutub, 1345/1927-1394/1974, 4: 222. See also Abu al-‘Ala’ al-Ma‘arri,
Risalat al-ghufran, ed. Bint al-Shati’, Cairo: Dar al-Ma‘arif, 1950, 501. Malik was bald (asla °);
Ibn Farhiin al-Maliki, al-Dibaj al-mudhahhab fi ma ‘rifat a ‘yan ‘ulama’ al-madhhab, ed. Ma’min
al-Jannan, Beirut: al-‘Ilmiyya, 1417/1996, 59. Sa‘d did not transmit hadith in Medina, and therefore
its people, including Malik, did not write his hadith; Mizzi, Tahdhib al-kamal, 10: 244.

22 TMD,20:206. He is sometimes referred to in isnads as Sa‘d ibn Ibrahim al-gadi. See e.g. Dhahabi,
Siyar a ‘lam al-nubala’, ed. Shu‘ayb al-Arnawit et alii, Beirut: al-Risala, 1401/1981-1409/1988,
4:293. He was gadr of Medina at the time of Qasim ibn Muhammad ibn Abi Bakr al-Siddiq; Mizzi,
Tahdhib al-kamal, 10: 241. See the entry on Qasim in ibid., 23: 427-36.

23 TMD, 20: 210.

24 Al-Khatib al-Baghdadi, 7a rikh Baghdad, 2: 16. Al-Khatib suggests (ibid., 8) that al-Mahdi should
be replaced by al-Mansir. Al-Mahdi’s return from Rayy in 151/768 (Fasawi, al-Ma ‘rifa wa-I-
ta'rikh, ed. Akram Diya’ al-'Umari, Beirut: al-Risala, 1401/1981, 1: 137) more or less coincided
with Ibn Ishaq’s death.

25 Mas‘udi, Murij al-dhahab, ed. Ch. Pellat, Beirut: al-Jami‘a al-Lubnaniyya, 1966-79, 5: 211,
no. 3446.
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The passage as a whole is more panegyric than history. Ibn Ishaq may well have
produced a book for the caliphal library, but it was merely a copy (or rather a
revised copy) of a book he had composed long before he arrived at the Abbasid
court. The caliphal copy must have been more elegant than all of the recensions,
past or future. It also had another advantage: since its production was overseen by
Ibn Ishaq himself, it was free of the additions which Ibn Ishaq’s disciples attached
to their recensions. In this sense it continued the line of the versions that came out
of the Medinan “undoings”.
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APPENDIX I
Ibn Sa‘d’s abridged entry on Ibn Ishaq

Ibn Sa‘'d, al-Tabaqgat al-kubra, Beirut: Dar Sadir & Dar Bayriit, 1380/1960—
1388/1968, 7: 321-22; Ibn Sa‘'d, Kitab al-Tabakat al-kabir, 7/ii, ed. Eduard
Sachau, Leiden: Brill, 1918, 67:

The passage in bold includes the list of those who transmitted hadith from Ibn
Ishaq, including Ibrahim ibn Sa‘d. It is missing in the fuller entry (Appendix II)
because of a scribal error: the passage begins with wa-kana and the scribe’s eye
strayed to the following occurrence of wa-kana:
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APPENDIX II
Ibn Sa‘d’s fuller entry on Ibn Ishaq

Ibn Sa‘d, al-Tabaqgat al-kubra: al-qism al-mutammim li-tabi T ahl al-Madina
wa-man ba ‘dahum, ed. Ziyad Muhammad Mansiir, Medina: Maktabat al- Ulim
wa-1-Hikam, 1408/1987, 400—402; Ibn Sa‘d, Kitab al-tabaqat al-kabir, ed. ‘Al
Muhammad ‘Umar, Cairo: Khanj1, 1421/2001, 7: 552-53; http://shamela.ws/rep.
php/book/1126:
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APPENDIX III

Ibn Sa‘d’s wala’

The original owner of Ibn Sa‘d’s wala’ was al-Husayn ibn ‘Abdallah ibn
‘Ubaydallah ibn al-*Abbas (d. 140/757 or 141/758).2° Al-Husayn was one of Ibn
Ishaq’s many informants.?’ Ibn Ishaq quoted from him, for example, the account
of the alleged secret conversion to Islam of ‘Abbas, his wife and his slave Abu
Rafi* who was the supposed source of the account (kuntu ghulaman li-I- ‘Abbas).

The Abbasid caliphs descended from ‘Ubaydallah’s brother ‘Abdallah. Through
his wala Ibn Sa‘d had an even closer link with the ruling line of the Ban@i Hashim.
Al-Husayn’s son, ‘Abdallah, who presumably inherited Ibn Sa‘d’s wala’, was mar-
ried to a member of the ruling line, namely Umm ‘Isa al-sughra (i.e. the younger
of the two sisters each of whom was called Umm ‘Tsa) bint ‘AlT ibn ‘Abdallah ibn
al-‘Abbas. They had no children and when he died, she received his inheritance
together with his ‘asaba or male relations. Umm ‘Isa’s brother Muhammad was
“the father of the caliphs” (abii al-khalaif).?®

P. S.

After the chapter had been submitted for publication I came across the accurate
observations of C. Brockelmann in his Geschichte der arabischen Litteratur
(GAL); for the English translation see now C. Brockelmann, History of the Arabic
Written Tradition, Leiden: Brill, 2016—18, Supplement, 1: 202:

He studied fadith, and completed his learning in Egypt in 115/733. In
his home country he completed his biography of the Prophet, which is
therefore wholly based on the Medinan tradition. . . . He presented a copy
of his work to the caliph al-Mansiir in al-Hashimiyya.

26 EP, s.v. Ibn Sa‘d (J.W. Fiick); Mizzi, Tahdhib al-kamal, 25: 258; Ibn Sa‘d, al-Tabagat al-kubra,
Beirut: Dar Sadir & Dar Bayrit, 1380/1960-1388/1968, 5: 315.

27 Mizzi, Tahdhib al-kamal, 6: 384.

28 Mus ‘ab al-Zubayri, Nasab Quraysh, 29-30; Ibn Sa‘d, al-Tabaqat al-kubra, 5: 313.
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In a footnote Brockelmann remarked: “The report in al-Khatib [al-Baghdadi,
Ta 'rikh Baghdad, 2: 16-17 — the report in question is not discussed in this
chapter] . . . that he wrote this work on the order of the caliph for the crown prince
al-Mahdi, before later abbreviating it, must be a myth”.
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NOTES ABOUT CENSORSHIP
AND SELF-CENSORSHIP IN
THE BIOGRAPHY OF THE

PROPHET MUHAMMAD'

al-Qantara 35 (2014), 233-54

The most popular medieval biography of the Prophet Muhammad was compiled
by Ibn Ishaq (d. ca. 151/768) and is known to us through its epitome by Ibn
Hisham (d. ca. 218/833). As a history book it is not free of weaknesses, among
them editorial practices. The following article deals with rather elusive edito-
rial practices, namely censorship and self-censorship. Both deprive us of certain
details or accounts — unless they can be found elsewhere in the vast Islamic litera-
ture. But at the same time censorship and self-censorship reveal the attitudes of
those who applied them and shed some light on the social and political context in
which Muhammad’s biography emerged. The biography was a product of its time,
and as such it reflected the concerns and sensitivities of Muhammad’s compan-
ions, their descendants and all those who contributed to its compilation.

The first case to be discussed is one of self-censorship. It relates to an act
of disobedience to Muhammad. The account about it survived, but the identity
of the two perpetrators was not disclosed to Ibn Ishaq and remained secret, no
doubt in order to spare their families the embarrassment. The other two cases
represent two different categories of the materials that Ibn Hisham expunged
from the biography due to the censorship he applied to Ibn Ishaq’s biogra-
phy of Muhammad. One of the two censored accounts implies that before
his Mission, Muhammad was an idol worshipper, while the other relates to a
harlot in pre-Islamic Yathrib (Medina) whose jinni announced the advent of
Muhammad’s Mission.

The two who disobeyed Muhammad

The following act of disobedience to Muhammad occurred during the Tabiik
expedition (9/630):2

1 Tam grateful to the anonymous reviewer for his thorough commentary.
2 The account discussed here did not escape Josef Horovitz: see J. Horovitz, The Earliest Biographies
of the Prophet and their Authors, Princeton: Darwin Press, 2002, 44.
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When the Messenger of Allah passed al-Hijr, he alighted in it and the
men got water from its well. When they returned in the evening, the Mes-
senger of Allah said, “Do not drink any of its water nor use it for ablution.
If you have used any of it to prepare dough, then feed it to the camels
and eat none of it. Let none of you go out at night alone without a com-
panion”. The men did as they had been told, except two men of the Bant
Sa‘ida: one went out to relieve himself, and the other to look for a camel
of his. The one who went to relieve himself was choked where he was
relieving himself and the one who went to look for a camel of his was
carried away by the wind which cast him on the two mountains of Tayyi’.
The Messenger of Allah was told of this and said, “Have I not forbidden
you to go out without a companion”? Then he prayed for the man who
was choked where he was relieving himself and he recovered; the other
who landed in the two mountains of Tayyi’ was delivered to the Messen-
ger of Allah by the Tayyi’ as a gift when he came to Medina. The story
about the two men comes from ‘Abdallah ibn Abi Bakr, from ‘Abbas ibn
Sahl ibn Sa‘d al-Sa‘idi. ‘Abdallah ibn Ab1 Bakr told me that ‘Abbas had
revealed to him the names of the two men but he [ 'Abbas] asked that they
be kept secret, so ‘Abdallah refused to tell me their names.?

Ibn Ishaq’s immediate informant, ‘Abdallah ibn Abt Bakr (d. 130/748 or
135/753),* belonged to the Khazraj, more precisely to the Najjar branch of the
Khazraj.’ ‘Abdallah received the account from ‘Abbas ibn Sahl ibn Sa‘d (d. ca.
120/738), who belonged to the Sa‘ida branch of the Khazraj. The two unspecified
protagonists of the account were also from the Sa‘ida, which explains why ‘Abbas
asked ‘Abdallah not to disclose their identity: he spared the perpetrators’ offspring
the embarrassment.

Further details about the account are relevant for us here. ‘Abbas ibn Sahl ibn
Sa‘d al-Sa‘id1 probably received it from a close relative of his. A variant found
in Waqidt’s Kitab al-maghdazi links it to another event that is similarly related
to the Tabik expedition.® It concerns a woman’s orchard in Wadi 1-Qura which
Muhammad and his companions visited on their way to Tabik. Muhammad’s
companion Abii Humayd al-Sa‘idi’ transmitted to ‘Abbas the account about the

3 Ibn Hisham, Sira (Wiistenfeld), 898-9; below, Appendix I; A. Guillaume, The Life of Muhammad.: A
Translation of Ibn Ishaq s Strat Rasil Allah, Oxford: Oxford University Press, 1955; reprint Lahore
and Karachi, 1974, 605.

4 Ibn Sa‘d, al-Tabaqat al-kubra: al-gqism al-mutammim li-tabi T ahl al-Madina wa-man ba ‘dahum,
ed. Ziyad Muhammad Mansiir, Medina: Maktabat al-‘Ulum wa-1-Hikam, 1408/1987, 283; GAS, 1:
284; Horovitz, The Earliest Biographies of the Prophet, Index.

5 Ibn Hazm, Jamharat ansab al- ‘arab, 348.

Wagqidi, Maghazi, 3: 1005-6; later, Appendix II.

7 There are several versions concerning his name, probably because he was better known through his
agnomen Abti Humayd than through his own name and that of his father.

(=)}
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orchard,? and one assumes that he also transmitted to him the account about the
disobedience discussed here. ‘Abbas must have had a special interest in the Tabiik
expedition because his father, Sahl ibn Sa‘d, had participated in it. According to
Sahl’s own testimony, he was then the youngest participant (kuntu asghar ashabi).
Muhammad prohibited the drinking of the water but allowed the warriors to feed
the camels with dough paste that had been prepared with this water before he gave
his order. The emaciated camels that Sahl fed that dough became the weakest in
the herd.’

The companion Ab@i Humayd al-Sa‘idi who died at the end of Mu‘awiya’s reign
(41/661-60/680 C.E.) or the beginning of Yazid I’s reign (60/680—64/683 C.E.)!°
is said to have been Sahl’s paternal uncle. While their precise family link cannot
be established with any certainty, we may assume that they were closely related
and that the two who disobeyed Muhammad were not only fellow Sa‘idis but also
their family members.

ek

We turn now to the two cases of editorial censorship applied by Ibn Hisham in
his epitome of Ibn Ishaq’s biography of Muhammad. The relevant accounts are
found in the recension (i.e. version or textual tradition,!! Arabic: riwaya) of Yunus
ibn Bukayr (d. 199/815). Part of Ibn Bukayr’s recension is available to us through
fragments published independently by Muhammad Hamidullah in 1976 and by
Suhayl Zakkar in 1978. Each of the two editions includes two fragments found
in the Qarawiyyin library in Fez and a single fragment found in the Zahiriyya
library in Damascus. While the two fragments belong to Ibn Bukayr’s recen-
sion, the single fragment belongs to that of Muhammad ibn Salama (d. 192/807).
The Qarawiyyin fragments, unlike the Zahiriyya one, are not homogeneous and
include many items from authorities other than Ibn Ishaq.!? The two fragments

8 See e.g. Ibn Zanjawayh, Kitab al-amwal, ed. Shakir Dhib Fayyad, Riyadh: King Faisal Center,

1406/1986, 3: 10767, no. 2001; below, Appendix III. In Muslim’s Sakik the account is combined

with several other accounts revolving around the Tabuk expedition. Again the isndd includes ‘Abbas

ibn Sahl « Abt Humayd, which is the part that concerns us here; Muslim ibn al-Hajjaj, Sahih,
ed. Muhammad Fu’ad ‘Abd al-Baqi, Cairo: ‘Tsa al-Babi al-Halabi, 1374/1955-1375/1956; reprint

Beirut: Dar Ihya’ al-Turath al-‘Arabi, 4: 1785-6 (Kitab al-fada’il, no. 11); below, Appendix IV.

Wagqidi, Maghazi, 3: 1007. When Muhammad died, Sahl was fifteen years old; Ibn Hajar, Isaba, 3:

200.

10 See e.g. Ibn Hajar, Isaba, 7: 94-5.

11 The term “textual tradition” was used by J.M.B. Jones, “The Maghazi literature”, in A.F.L. Beeston,
T.M. Johnstone, R.B. Serjeant and G.R. Smith (eds.), The Cambridge History of Arabic Literature:
Arabic Literature to the End of the Umayyad Period, Cambridge: Cambridge University Press,
1983, 346. He used it side by side with the term “recension”. Jones used the term “version” with
reference to Ibn Hisham: “Ibn Hisham’s version of the text”.

12 Out of 473 articles in Hamidullah’s edition some 180 go back to sources other than Ibn Ishaq; M.
Muranyi, “Ibn Ishaq’s Kitab al-Magazi in der Riwaya von Yunus b. Bukair: Bemerkungen zur
frithen Uberlieferungsgeschichte”, JSAI 14 (1991), 21475, at 218. Suhayli quoted Ibn Bukayr’s
version 52 times, but only 15 of his references are found in the edited fragments; M. Jarrar, Die

o

184



NOTES ABOUT CENSORSHIP AND SELF-CENSORSHIP

also include accounts that are not linked to Muhammad’s biography, such as those
concerning the marriages of ‘Alr’s daughters Umm Kulthtim and Zaynab.'* How-
ever, such accounts probably existed in other recensions of Ibn Ishaq’s biography
as well.'* Alfred Guillaume observed regarding the Qarawiyyin manuscript: “The
importance of this manuscript lies in those passages which restore to us mate-
rial that Ibn Hisham omitted from his text for the reasons which he has given in
his Introduction to his edition” (see later mention).!> Sadun Mahmud al-Samuk
pointed out the manuscript’s unorthodox approach regarding Muhammad’s life
before the Mission. '

The differences in Ibn Ishaq’s recensions notwithstanding, one assumes that
the two problematic accounts from Ibn Bukayr’s recension that are discussed here
were also included in Ziyad al-Bakka'1’s (d. 183/799) recension on which Ibn
Hisham based his epitome. Ibn Hisham stated that in certain cases he had applied

Prophetenbiographie im islamischen Spanien: Ein Beitrag zur Uberlieferungs- und Redaktionsge-
schichte, Frankfurt a. M.: Peter Lang, 1989, 207-8. Ibn Bukayr was himself a compiler of a Maghazr
book; ibid., passim. G, Schoeler, Charakter und Authentie der muslimischen Uberlieferung iiber
das Leben Mohammeds, Berlin and New York: de Gruyter, 1996, 50-1 suggested that this type of
transmitter/author (Uberlieferer/Verfasser) be referred to as adaptor (Bearbeiter). See also idem, The
Genesis of Literature in Islam from the Aural to the Read, in collaboration with and translated by
Shawkat M. Toorawa, Cairo: American University in Cairo Press, 2009, 77. Surprisingly, Ibn Ishaq,
Sirat Ibn Ishaq al-musammat bi-kitab al-mubtada’ wa-I-mab ‘ath wa-I-maghazi, ed. Muhammad
Hamidullah, n. p.: Ma‘had al-Dirasat wa-l-Abhath li-I-Ta‘rib, 1396/1976, 1 starts with the follow-
ing isnad: qala Abii Muhammad ‘Abd al-Malik ibn Hisham hadha kitab sirat rasil allah salla llahu
‘alayhi wa-sallama. But the isndd and the following passage which concerns Muhammad’s pedigree
are missing in Zakkar’s edition and probably do not belong to the manuscript to which they were
attached. It should be added that a comparison between the Fez manuscript and Ibn Hisham’s book
has also been carried out by ‘Abd al-*Aziz al-DurT in his Dirdsa fi sirat al-nabt wa-mu allifiha ibn
ishag, Baghdad: Matba‘at al-*Ani, 1965. The book is unavailable to me.

13 A. Guillaume, New Light on the Life of Muhammad, JSS, Monograph No. 1, Manchester: Man-
chester University Press, 1960, 50-2.

14 Al-Bakka'1’s full recension included Ibn Ishaq’s Kitab al-khulafa’; S.M. al-Samuk, Die histo-
rischen Uberlieferungen nach Ibn Ishaq. Eine synoptische Untersuchung, Dissertation, Frankfurt
a. M., 1978, 85, n. 4.

15 Guillaume, New Light on the Life of Muhammad, 10. Cf. EQ, s.v. Sira and the Qur’an (W. Raven),
33: “Ibn Hisham made judgments about the theological ‘purity’ in the texts he selected and left
out passages that he found offensive. . . . Two striking stories that Ibn Hisham had not included
are those about Muhammad’s intended suicide (Tabari, Ta 77kh, 1: 1147) and the ‘satanic verses’;
Tabari, Ta rikh, 1: 1192—6)”. But TabarT’s text relating to the intended suicide is not from Ibn Ishaq.
On the topics of suicide and the “Satanic Verses” see U. Rubin, The Eye of the Beholder: The Life of
Muhammad as Viewed by the Early Muslims, Princeton: Darwin Press, 1995, 113—14 and 156-66,
respectively.

16 Al-Samuk, Die historischen Uberlieferungen nach Ibn Ishag, 97-8: “Muhammad wird . . .
besonders fiir die Zeit vor seiner Berufung — mit den nach Ibn Ishaq wiedergegebenen Uberliefer-
ungen sehr menschlich beschrieben, hier ist der Prophet nicht schon in Mekka — wie nach vielen
anderen Quellen — als ein Mensch mit iibernatiirlichen Eigenschaften dargestellt”. Also ibid., 159:
“Das Bild des Propheten vor seiner Berufung wird hier in den Uberlieferungen Ibn Ishaq’s nicht
“liberhoht’ gezeichnet oder legendir verklart, es finden sich im Gegenteil Berichte, die von anderen
Uberlieferern — wohl aus Gottesfurcht — fortgelassen worden waren”.
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censorship. The first paragraph in his epitome purports to provide the pedigree of
Muhammad going back to Adam, while the second paragraph reads as follows:

I begin this book, Allah willing, with the mention of Ishmael son of Abra-
ham and those of his offspring who bore the Messenger of Allah and their
descendants, first things first, from Ishmael to the Messenger of Allah. [I
also mention] their story to the extent that it is available, leaving out the
other offspring of Ishmael for the sake of brevity until [I arrive at] the
account of the biography of the Messenger of Allah, leaving out some of
what Ibn Ishaq mentioned in this book. To wit, matters in which the Mes-
senger of Allah is not mentioned, [matters] concerning which no Qur’an
verses were revealed, and those that are not the cause, the explanation or
the proof of something in this book. The reason is the above-mentioned
wish for brevity. [Also left out are] verses which he [Ibn Ishaq] men-
tioned but none of the connoisseurs of poetry I met was acquainted with,
things that are either disgraceful to talk about (yashnu ‘u I-hadith bihi), or
such that may distress certain people (vasi u ba ‘d al-nas dhikruhu), or
such that were not confirmed to us by al-Bakka'1. Allah willing, I shall
fully adduce all the rest within the limits of the available transmission
and knowledge.!”

Two of the previously mentioned categories clearly indicate censorship, namely
the disgraceful and distressing matters. Johann Fiick recorded Ibn Hisham’s own
reports regarding the omission of improper verses and verses which assault the
Prophet. Fiick correctly included the verses in the category of things that are dis-
graceful to talk about. He also included in the same category the affair of the
Satanic Verses (or “the Gharaniq episode” as he called it). As to the second cat-
egory, that of things which may distress certain people, Fiick referred to Ibn
Hisham’s omission of the account about the capture of Muhammad’s uncle ‘Abbas
in the battle of Badr.!'

17 Ibn Hisham, Sira (Wiistenfeld), 4; below, Appendix V; Guillaume, The Life of Muhammad, 3, 691.

18 J. Fuck, Muhammad ibn Ishaq: Literarhistorische Untersuchungen, Frankfurt am Main, 1925,
35: “anstossige Stellen; solche, die einige Menschen verletzen konnten”. The verses of the former
category are improper verses omitted by Ibn Hisham according to his own statement: Ibn Hisham,
Sira (Wiistenfeld), 170, line 3; 274, line 18; 523, line 13, 524, line 9, 572, line 15, 581, line 16,
644, line 9, 939, line 4; also verses in which the Prophet is attacked, such as 532, line 16. In 517,
line 20 Ibn Hisham changed an insulting word (in fact he changed two words). See also Horovitz,
The Earliest Biographies of the Prophet, 81 (“besides allegations whereof the mention was mali-
cious, or likely to be disagreeable to certain people”); Schoeler, Charakter und Authentie, 50,
idem, The Genesis of Literature in Islam, 77 (“indecent passages; passages that might be injurious
to certain individuals™); al-Samuk, Die historischen Uberlieferungen nach Ibn Ishag, 157: “Dinge
und Ereignisse, von denen zu berichten hésslich ist, oder die andere Menschen verletzen konnten”.
Th. Noldeke, “Die Tradition iiber das Leben Muhammeds”, Der Islam 5 (1914), 160-70, at 166,
n. 2 has already noticed Ibn Hisham’s occasional omission of verses of both the Muslims and their
opponents. Regarding ‘Abbas’s capture in Badr, see ibid., 167-8.
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Other examples of accounts and problematic expressions that were expunged
by Ibn Hisham can be mentioned briefly. Muhammad, when he was still a young
shepherd, intended to obtain illicit sexual pleasure, but Allah protected him from
it.! During the lapse of revelation (fatrat al-wahy) Muhammad said to himself: “I
am afraid my associate [i.e. the angel] has become hateful of me (qalani) and has
deserted me (wadda ‘ani)”.?° A subtler case of censorship concerns Muhammad’s
worship of idols (on which see more later). In a passage summarizing Muhammad’s
early years with his uncle Abi Talib we find that he grew up protected by Allah
from the filth of the Jahiliyya and its vices, “while he was still following the reli-
gion of his tribe” (wa-huwa ‘ala din gawmihi). Ibn Hisham adduced this account
without this crucial statement.?! This very expression, wa-huwa ‘ald din gawmihi,
appears in an account about Muhammad’s wugiif in Mt. ‘Arafat which is found
in Ibn Hisham with a less problematic phrasing: gabla an yanzila ‘alayhi I-wahy
or before the revelation.?? Yet another small editorial change by Ibn Hisham can
be added. Al-Samuk noticed the difference between Ibn Bukayr and Ibn Hisham
regarding ‘Abd al-Muttalib’s action upon Muhammad’s birth. The former said that
‘Abd al-Muttalib took the newborn child to the idol Hubal inside the Ka‘ba (fa-
adkhalahu ‘ald Hubal fi jawf al-Ka ‘ba), while the latter omitted Hubal’s mention:
‘Abd al-Muttalib merely took the child to the Ka‘ba (fa-dakhala bihi I-Ka ‘ba).
Other cases of Ibn Hisham’s censorship include the previously mentioned account
on the “Satanic Verses” (Ibn Ishaq’s account does not include the “Satanic Verses”
themselves);?* and an account about the evil eye with which Muhammad was
inflicted (tustbuhu [-‘ayn) in Mecca before and after the revelation.?> Also an
account about the rumours that Muhammad’s son Ibrahim was fathered by a

A remark about technology can be made at this point. In order to trace Ibn Hisham’s omissions
of verses which he considered as improper one can nowadays employ an electronic version of his
book (using the Internet, or electronic text repositories such as al-Maktaba al-shamila) and look
for the Arabic verb agdha ‘a, “to revile, vilify” that appears eight times, and for its feminine form
aqdha ‘at that appears once. But of course Fiick has already pointed out these verses.

19 Rubin, The Eye of the Beholder, 86-7; Ibn Ishaq, Sira, ed. Hamidullah, 58-9, no. 57; Ibn Ishaq,
Kitab al-siyar wa-I-maghazi, ed. Suhayl Zakkar, Beirut: Dar al-Fikr, 1398/1978, 79-80.

20 Rubin, The Eye of the Beholder, 116—17; Ibn Ishaq, Sira, ed. Hamidullah, 115, no. 166; Ibn Ishaq,

Kitab al-siyar wa-I-maghazt, ed. Zakkar, 135.

Rubin, The Eye of the Beholder, 87, 89; Ibn Ishaq, Sira, ed. Hamidullah, 57, no. 54; Ibn Ishaq,

Kitab al-siyar wa-I-maghazt, ed. Zakkar, 78; Ibn Hisham, Sira (Wiistenfeld), 117.

22 Ibn Ishaq, Sira, ed. Hamidullah, 76, no. 92; Ibn Ishaq, Kitab al-siyar wa-I-maghazi, ed. Zakkar,
98; Ibn Hisham, Sira (Wiistenfeld), 129. Cf. Rubin, The Eye of the Beholder, 88-9 (who may have
overlooked Ibn Hisham’s account). Rubin adduced from other sources several alternatives to the
problematic phrase.

23 Al-Samuk, Die historischen Uberlieferungen nach Ibn Ishag, 95; Ibn Ishagq, Sira, ed. Hamidullah, 22,
no. 28; Ibn Ishaq, Kitab al-siyar wa-I-maghazi, ed. Zakkar, 45; Ibn Hisham, Sira (Wiistenfeld), 103.

24 Ibn Ishaq, Sira, ed. Hamidullah, 157-8, no. 219; Ibn Ishaq, Kitab al-sivar wa-l-maghazr, ed.
Zakkar, 177-8; Guillaume, New Light on the Life of Muhammad, 38-9; EQ, s.v. Satanic Verses
(Sh. Ahmed).

25 Ibn Ishaq, Sira, ed. Hamidullah, 104, no. 143; Ibn Ishaq, Kitab al-siyar wa-I-maghazt, ed. Zakkar,
124; Guillaume, New Light on the Life of Muhammad, 29, 59.

2
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cousin of the child’s mother, Mariya the Copt. ‘Alf was ordered to kill the cousin
if he found him with her. But the cousin managed to prove that he was gelded,
thereby saving his life.?® Finally, an account about ‘Umara ibn al-Walid’s over-
tures to ‘Amr ibn al-‘As’s wife, followed by ‘Amr’s terrible revenge.”’

Muhammad and the holy man

The following account (Ibn Bukayr «<— Ibn Ishaq) is missing in Ibn Hisham’s
epitome because it concerns a thing that is, according to Ibn Hisham, disgraceful

to

talk about. It describes a meeting between Muhammad — accompanied by his

adopted son Zayd ibn Haritha — and the hanif or “seeker of true religion” Zayd ibn

‘Amr ibn Nufay

26

27

28

29

30

31

1:8

Ahmad [ibn ‘Abd al-Jabbar al-"Utaridi] < Yunus « Ibn Ishaq: It was
transmitted to me that the Messenger of Allah said referring to Zayd ibn
‘Amr ibn Nufayl, He was the first to blame me for worshipping idols
and forbade me to worship them.? 1 had come from Ta’if with Zayd
ibn Haritha and passed by Zayd ibn ‘Amr while he was in Upper Mecca
(@ ‘la Makka).*® The Quraysh had rendered him notorious for abandoning
their religion, until he went forth from among them and lived in Upper
Mecca. I sat near him with a leather bag (sufra) carried by Zayd ibn
Haritha that contained meat from our sacrifices to our deities. I offered it
to him — at that time I was a young lad (ghulam shabb)*' — and said, Have
some of this food, uncle. He said, Nephew, perhaps it is from the animals

Ibn Ishaq, Sira, ed. Hamidullah, 252, no. 412; Ibn Ishaq, Kitab al-siyar wa-I-maghazi, ed. Zakkar,
271.

Ibn Ishaq, Sira, ed. Hamidullah, 148-50, no. 211; Ibn Ishaq, Kitab al-siyar wa-I-maghazr, ed.
Zakkar, 167-70; Guillaume, New Light on the Life of Muhammad, 36-7.

See his long entry in TMD, 19: 493-516. See also Rubin, The Eye of the Beholder, 47-8, 77-81,
88. Rubin discussed various aspects relating to the versions of Zayd ibn ‘Amr ibn Nufayl’s meeting
with Muhammad. The evidence regarding Zayd is unique and calls for a separate analysis.

The partial parallel text in al-Rabi‘ ibn Habib al-Azdi al-Basri, al-Jami * al-sahih musnad al-imam
al-Rabi ‘ ibn Habib, ed. Muhammad Idris and ‘Ashiir ibn Yasuf, Beirut: Dar al-Hikma and ‘Uman:
Maktabat al-Istigama, 1415/1995, 44 is even more explicit at this point due to the addition of one
word: ‘aba ‘alayya ‘ibadat al-asnam; see later, Appendix VI. The contemporary editors of this
Musnad, unwilling to accept the account at face value, denied that Muhammad had taken part in
his tribe’s idol worship: gawluhu ‘aba ‘alayya bi-tashdid al-ya’ ay dhakara ‘ayb dhalika ‘indi wa-
lam yakun dand mina I-asnam shay ‘an wa-1a dhabaha ‘alayha wa-lakin kana gawmuhu yaf aliina
dhalika fa-zanna Zayd ibn ‘Amr anna l-sira wahida wa-dhalika qabla I-nubuwwa fa-li-hadha
dhakara ‘aybaha ‘indahu wa-huwa sl 'm lam yazal musaddadan muwaffaqan.

The place is also called al-Ma‘lat. Cf. Guillaume, New Light on the Life of Muhammad, 27: “on
a high ground above Mecca”. The borders of al-Ma'lat and al-Masfala are defined in al-Azraq,
Akhbar Makka wa-ma ja’a fiha mina [-athar, ed. Rushdi Malhas, Beirut: Dar al-Andalus, n. d., 11,
266. Mt. Hira’ is in A ‘1a Makka; TMD, 19: 495. Incidentally, according to some, Zayd was buried
at the bottom of Mt. Hira’; TMD, 19: 516.

This indicates that the event is supposed to have taken place many years before the Mission.
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that you sacrifice to your idols? I said, Yes. He said, Nephew, had you
asked ‘Abd al-Muttalib’s daughters [i.e. Muhammad’s paternal aunts?],
they would have told you that I never eat of these sacrifices and do not
need them. Then he denigrated the idols and those who worshipped them
and sacrificed to them. He said, They are nothing but falsehood and do
neither harm nor good, or words to that effect. The Messenger of Allah
said, After that I never stroked any of the idols (to draw blessing from it),
having become aware of them,* nor did I sacrifice to them until Allah to
Him belongs glory and power honoured me with his Mission.>*

Half a century ago Guillaume correctly described the account as one of out-
standing importance and added that it had been expunged from Ibn Hisham’s

recension. He also remarked that “[i]t is the only extant evidence of the influ-

ence of a monotheist on Muhammad by way of admonition”,* implying that it is

factual. But it appears — and further research on this matter is needed — that those
who were interested in glorifying the holy man, above all his descendants, were
prepared to achieve their goal, so to speak, at Muhammad’s expense.

Medieval scholars considered the account problematic. Al-Harbi1 (d. 285/898)
expressed unease about the reports that Muhammad had consumed the meat of
animals sacrificed to an idol. Perhaps Zayd ibn Haritha sacrificed the animal at
his own initiative, or Zayd innocently slaughtered it where an idol happened to
be located. Allah forbid, al-Harbt said, that we should adopt the outward mean-
ing of the account.3® Suhayli (d. 581/1185) wondered how Allah guided Zayd to
refrain from eating what had been sacrificed to idols, while Muhammad had the
better right to such guidance.’” There is perhaps evidence of contemporary censor-

32 The mention of the aunts is yet another indication of Muhammad’s young age. The tone is rather
offensive.

33 The phrase ‘ald ma rifa biha is obscure.

34 Ibn Ishaq, Sira, ed. Hamidullah, 98, no. 133; Ibn Ishaq, Kitab al-siyar wa-I-maghazi, ed. Zakkar,
118. The text and its omission by Ibn Hisham were discussed in Rubin, 7he Eye of the Beholder,
79-81. See the parallel text in TMD, 19: 507, later, Appendix VII.

35 Guillaume, New Light on the Life of Muhammad, 27-8, 59.

36 Fa-amma zahir ma ja’a bihi I-hadith fa-ma ‘adh allah; al-Harbi, Gharib al-hadith, ed. Sulayman
ibn Ibrahim al-‘Ayid, Mecca: Jami‘at Umm al-Qura, 1405/1985, s.v. n.5.b., 2: 791-2. Dhahabi,
Siyar a ‘lam al-nubala’, ed. Shu‘ayb al-Arnawit et alii, Beirut: al-Risala, 1401/1981-1409/1988,
1: 127 denied that Zayd had followed Ibrahim’s shari ‘a properly or met someone who could initi-
ate him into it: wa-gala llahumma inni ‘ala din Ibrahim, wa-lakin lam yazfar bi-shart ‘at Ibrahim
‘alayhi l-salam kama yanbaght wa-la ra’a man yiqifuhu ‘alayhd. Dhahabi also argued (130-1)
that Muhammad had eaten the sacrifices of his tribe before the first revelation, when it was still
permitted, exactly as wine had been lawful before it was forbidden.

37 Suhayli, al-Rawd al-unuf, ed. Taha ‘Abd al-Ra’'Gf Sa‘d, Cairo: Maktabat al-Kulliyyat al-Azhari-
yya, 1391/1971, 1: 256; Guillaume, New Light on the Life of Muhammad, 27-8. M.J. Kister, “‘A
bag of meat’: A study of an early hadith”, BSOAS 33 (1970), 267-75; reprinted in Kister, Variorum
I, no. VI, at 274-5 concluded that the discussion concerned “the essential problem of the ‘isma
of the Prophet before he was granted prophethood. The main effort of the Muslim scholars was
to prove that the Prophet did not eat meat slaughtered for idols, nor did he slaughter it, as he was
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ship regarding this matter. In the manuscript of al-Khargiish’s Sharaf al-mustafa
quoted by M. J. Kister we find Zayd ibn Haritha’s following statement: “The
Prophet slaughtered a ewe for a certain idol; then he roasted it and carried it with
him” .38 The printed edition of this book has a milder version, according to which

it was not Muhammad who roasted the ewe but his companions.

39

The harlot from Yathrib and her jinnt

The following account (Ibn Bukayr «— Ibn Ishaq) was expunged by Ibn Hisham’s
epitome because it concerns a thing that may, according to Ibn Hisham, distress
certain people:

Ahmad [ibn ‘Abd al-Jabbar al-‘Utaridi] < Ytnus < Ibn Ishaq: The
Ansar used to say about what they would hear from the Jews concerning
the Messenger of Allah: The first mention [of the Mission] in Medina
before the Mission of the Messenger of Allah was this: Fatima mother
of al-Nu‘man ibn ‘Amr of the Banii 1-Najjar was one of the harlots
(baghaya) of the Jahiliyya. She had a jinni (tabi‘) and used to say that
whenever he came to her, he would storm (igfahama) into the room in
which she was, regardless of the others who were in it [for whom he was
invisible].*’ [This went on] until he came to her one day, collapsed on the
wall and did not do what he usually did [i.e. have intercourse with her].
She said to him, What’s the matter with you today? He said, A prophet
was sent prohibiting harlotry.*!

The jinni’s admission of defeat means that the prohibition of harlotry went into

force with immediate effect, and hence he could no longer continue his former

38

39

40

4

uiy

granted immunity from sin before he received prophethood”. Kister (275) remarked regarding a
detailed account in the same vein found in al-Khargashi’s Sharaf al-mustafa: “The tradition of
al-Khargiishi based on the idea that the Prophet had no ‘isma before his Mission belongs to the
earliest layer of hadith — traditions which fell later into oblivion or were re-shaped or expunged”.
See al-Khargiishi, Sharaf al-mustafa, ed. Nabil Al Ba‘alawi, Beirut: Dar al-Basha’ir al-Islamiyya,
1424/2003, 1: 455-60, no. 174.

Kister, “*A bag of meat’: A study of an early hadith”, 270, quoting MS British Museum 3014:
dhabaha rasil allah shatan li-nusub mina l-ansab, qala: thumma shawaha fa- htamalaha ma ‘au.
Al-Khargushi, Sharaf al-mustafa, 1: 456-7: kharaja bl-nabt wa-huwa murdifi ila nusub mina
l-ansab fa-dhabahna lahu shatan fa-andajnahd. The edition is based on “three copies from remote
countries”; ibid., 1: 6.

Guillaume, New Light on the Life of Muhammad, 26: “[Wlhenever he came to her, the house
became intensely dark to those who were in it”. Guillaume opted for the reading ifiahama instead
of iqtahama, although he admitted that the former could not be found in the lexicons.

Ibn Ishaq, Sira, ed. Hamidullah, 92, no. 122; Ibn Ishaq, Kitab al-siyar wa-I-maghazr, ed. Zakkar,
113; Guillaume, New Light on the Life of Muhammad, 25-6; below, Appendix VIII. T. Khalidi,
Arabic Historical thought in the Classical Period, Cambridge: Cambridge University Press, 1994,
37 may have overlooked the fact that Fatima’s companion was a jinni.
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way of life. The story shows that in pre-Islamic Medina a love affair between a
jinnt male and a woman was not unthinkable. Obviously, the woman in question
gained special spiritual powers through her jinni.*> The account was included in
Ibn Ishaq’s biography of Muhammad not because of the light it sheds on pre-
Islamic Medinan society but because it belongs to the dala’il al-nubuwwa or the
proofs of Muhammad’s prophethood. More specifically, it belongs to the dala il
subgroup that includes testimonies of jinnis who realized, through the loss of their
special status and powers, that the world had changed for good.

Fatima’s occupation is a background detail, and as such it is trustworthy. Her
pedigree is found in an entry about her son, al-Nu‘(ay)man ibn ‘Amr: Fatima bint
‘Amr ibn ‘Atiyya ibn Khansa’ ibn Mabdhl ibn ‘Amr. The pedigree shows that
she belonged to the Najjar branch of the Khazraj, more precisely to the Mazin ibn
al-Najjar subsection.** Her husband belonged to another subsection of the Najjar,
namely the Ghanm ibn Malik ibn al-Najjar. His pedigree is: ‘Amr ibn Rifa‘a ibn
al-Harith ibn Sawad ibn Ghanm ibn Malik ibn al-Najjar. Their son al-Nu'(ay)man
was a companion of Muhammad with a penchant for practical jokes and a drink-
ing problem.**

There are two other versions regarding the harlot’s identity. While confirming
that she was from the Najjar, they offer no pedigree and probably aim at obscuring
her identity so as to protect her family’s reputation. One source calls her Fukayha
of the Najjar,*® while another source, which similarly states her Najjar1 affilia-
tion, calls her Fatima bint al-Nu'man.*® According to Suhayli, the woman was
referred to as Fatima bint al-Nu‘man in a recension of Ibn Ishaq’s biography other

42 Jinni females were said to have married humans: ‘Amr ibn Yarbii* ibn Hanzala of the Tamim had a
jinni wife; J. Wellhausen, Reste arabischen Heidentums, Berlin: de Gruyter, 1897. Reprint Berlin:
de Gruyter, 1961, 154. In ibid., n. 1, with regard to the kidnapping of Sinan ibn Abi Haritha by the
Jjinn to be used as “stallion”, there is a misprint: read istafhalathu instead of istaflahathu; see. e.g.
TMD, 16: 338-9.

43 Ibn Sa‘d, al-Tabaqgat al-kubra, Beirut: Dar Sadir & Dar Bayrit, 1380/1960—1388/1968, 3: 493.

44 1bid., 493—4. When he was drunk, he killed a fellow member of the Najjar; TMD, 62: 148. It may
be of interest that he had nine children born by different slave girls and only one born by a freeborn
woman; Ibn Sa‘d, Tabagat, 3: 493. One or two years before Muhammad’s death al-Nu‘(ay)man
reached Busra with Abii Bakr and another Qurashi named Suwaybit on a trading mission, which
is why Ibn ‘Asakir (TMD, 62: 139-49) included him in his book. For entries on Suwaybit see e.g.
Ibn Manzur, Mukhtasar ta 'rikh Dimashq li-Ibn ‘Asakir, ed. Ruhiyya al-Nahhas ef alii, Damascus:
Dar al-Fikr, 1404/1984-1409/1989, 10: 213—-14; Ibn Hajar, Isaba, s.v., 3: 222-3. Guillaume argued
(New Light on the Life of Muhammad, 25, n. 3) that the harlot’s son was a Jew who was hostile to
Muhammad. He concluded (ibid., 26) that Jews were regarded as members of the Najjar, the tribe
of the prophet’s maternal relations. But the Jew al-Nu'man ibn ‘Amr belonged to the Qaynuqa’;
Ibn Hisham, Sira (Wiistenfeld), 352, 383.

45 Khalifa ibn Khayyat, Tabagat, ed. Akram Diya’ al-‘Umari, Riyadh: Dar Tayba, 1402/1982, 87.

46 Ibn Sa'd, Tabagat, 1: 167, later, Appendix IX. Ibn Sa‘'d quotes a series of dala’il al-nubuwwa
accounts, including this one, from ‘Aliibn Muhammad al-Mada’in1. Three of al-Mada’ini’s accounts
go back to “Ali ibn Mujahid who at some time officiated as the qadi of Rayy. According to some, he
had a bad reputation as a hadith transmitter and compiled a book entitled Kitab al-maghazr, Mizzi,
Tahdhib al-kamal, 21: 117-20. Two of the three accounts go back to Muhammad ibn Ishaq. See
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than al-Bakka'1’s.*’ Beside the woman’s name there are several other differences
between the text which Suhayli quoted from the unspecified recension of Ibn
Ishaq and Ibn Bukayr’s text. This shows that at least two recensions of Ibn Ishaq’s
biography contained this account.

Harlotry must have been common in pre-Islamic Arabia, especially in connec-
tion with its markets and fairs. But the case of Fatima is of special interest, because
harlots were usually slave girls, not freeborn women.*®

A similar account of a jinni relates to an unspecified woman in Mecca who
belonged to the Asad ibn ‘Abd al-‘Uzza branch of the Quraysh tribe. Her jinni
informed her of an unbearable grave matter that had occurred, namely that Ahmad
(i.e. Muhammad) had prohibited harlotry. When Allah brought Islam, they (i.e.
the jinnis) were barred from eavesdropping,® i.e. they could no longer listen and
uncover the goings on in Heaven.*

Ibn Ishaq’s account about the harlot from Yathrib/Medina could indeed distress
certain people, i.e. her direct descendants and her other family members.

ek

According to an account found in Abii 1-*Arab’s Kitab al-mihan, Ibn Ishaq was
flogged twice by the governor of Medina for disclosing faults in the genealogy of
his fellow Medinans: “He was an expert on genealogy and no family in Medina
was spared the faults that he discovered in its genealogy. Hence the people of
Medina treated him with hostility”. The governor of Medina had him flogged
once, but he did not give up his genealogical research and was flogged again.>! Ibn
Ishaq comes through as a man who did not shy away from treading on peoples’ toes
and had no fear of the Umayyad governor. Ibn Ishaq’s character and, as it were, his
origin — his grandfather was Jewish? — are comparable to those of another famous
mawld, namely Abt ‘Ubayda Ma‘mar ibn al-Muthanna (d. 210/825) who was also

also al-Damiri, Hayat al-hayawan al-kubra, Cairo: Mustafa al-Babi al-Halabi, 1389/1969, 1: 294;
later, Appendix X.

47 Suhayli, Rawd, 1: 239; below, Appendix XI. The story of Fatima bint al-Nu‘man is also found
in Ibn al-Jawzi, al-Wafa bi-ahwal al-mustafa, ed. Mustafa ‘Abd al-Wahid, Cairo: Dar al-Kutub
al-Haditha, 1386/1966, 154 where it is preceded by an account along the same lines (« Jabir) in
which the woman’s name and tribal affiliation are unspecified and the jinn7 has the form of a bird.

48 Cf. the so-called “harlots of Hadramawt”. Upon hearing of Muhammad’s death, twenty-odd har-
lots (baghaya) emulated six women from the Kinda and Hadramawt who rejoiced, dying their
hands with henna and playing on tambourines. A parallel text refers to these women as singing
girls (givan) from the Kinda and prostitutes (‘awahir) from the Hadramawt who dyed their hands,
exposed their charms and played on tambourines. In fact they were respectable women of various
Kindite and Hadramite clans; M. Lecker, “Judaism among Kinda and the ridda of Kinda”, JAOS
115 (1995), 635-50; reprinted in Lecker, Variorum I, no. XIV, at 646-9.

49 Tbn Sa‘d, Tabagat, 1: 167; later, Appendix XII.

50 EQ, s.v. Jinn (J. Chabbi).

51 Abi I-‘Arab al-Tamimi, Kitab al-mihan®, ed. Yahya Wahib al-Jabburi, Beirut: Dar al-Gharb
al-Islami, 1403/1983, 377-8.

52 See no. 14 in this volume.
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of Jewish descent. The latter made himself extremely unpopular by specializing,
among other topics, in mathalib or “faults”, often those linked to genealogy.™

Ibn Hisham, who must have been a more conventional person, omitted many
of his predecessor’s materials, which probably contributed to the popularity of
his epitome. Beside improper verses he also expunged details and accounts that
were incongruous with Muhammad’s image or could offend the offspring of
Muhammad’s companions. Censorship and self-censorship applied in Ibn Ishaq’s
biography of Muhammad and in its epitome belong to the social and political
context of both books.

53 M. Lecker, “Biographical notes on Aba ‘Ubayda Ma ‘mar b. al-Muthanna”, S/ 81 (1995), 71-100;
reprinted in Lecker, Variorum I, no. XVIIIL.
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55 I.e. Abt ‘Ubayda Muslim ibn Abi Karima al-Tamimi. See on him E. Francesca, “The formation and
early development of the Ibadi madhhab”, JSAI 28 (2003), 260-772, at 262, n. 13; EQ. s.v. Kharijis
(E. Francesca).

56 Kister, ““A bag of meat’: A study of an early hadith”, 270: “approached them with reverence”.
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THE JEWISH REACTION TO
THE ISLAMIC CONQUESTS

V. Krech and M. Steinicke (eds.), Dynamics in the History of Religions between
Asia and Europe: Encounters, Notions, and Comparative Perspectives, Leiden:
Brill, 2011, 177-90

Early Jewish converts to Islam

Muhammad’s Companion Mu‘adh ibn Jabal who was probably a former Jew!
officiated towards the death of the Prophet Muhammad as the governor of Janad
in central Yemen. At that time most of the inhabitants of Janad and of the rest of
the Yemen were Jewish. Mu‘adh led a mass conversion of Jews at the mosque of
Janad on the first Friday of Rajab (the seventh month of the Islamic year) which
was later commemorated by an annual visit to that mosque.> Muhammad’s own
success among the members of the Jewish tribes of Medina was far less spectacu-
lar, since only a handful of them embraced Islam. We probably know about these
converts because those who embraced Islam from among “the people of a sacred
book™ (ahl al-kitab) play a role in anti-Jewish and anti-Christian polemics by
providing “proofs that Muhammad was a true prophet”. Such a role is played, for
example, by ‘Abdallah ibn Salam who was the most famous Jewish convert at the

1 M. Lecker, “Zayd b. Thabit, ‘a Jew with two sidelocks’: Judaism and literacy in pre-Islamic Medina
(Yathrib)”, JNES 56 (1997), 25973, at 269, no. 17, cf. Josef van Ess, “Die Pest von Emmaus: The-
ologie und Geschichte in der Friihzeit des Islams”, Oriens 36 (2001), 248-67, at 264.

2 Mu‘adh brought a letter from Muhammad to the dominant group among the Sakasik tribe, the Bana
I-Aswad, who were the inhabitants of the Janad region. His sermon on the first Friday of Rajab
was attended by former Jews from this tribe who had already converted to Islam before his arrival.
Among them there was a group of Jews who questioned him about the keys of Paradise. He not only
gave them the right answer but also told them that Muhammad had anticipated their question, and
hence they converted to Islam. Miraculously every year it rains on that Friday or on the Thursday
that precedes it; Muhammad ibn Yusuf al-Janadi, al-Suliik fi tabaqat al- ‘ulama’ wa-l-mulik, ed.
Muhammad ibn ‘Alf ibn al-Husayn al-Akwa“ al-Hiwali, San‘a’: Maktabat al-Irshad, 1414/1993—
1416/1995, 1: 81-2; M. Lecker, “Judaism among Kinda and the ridda of Kinda”, JAOS 115 (1995),
635-50, at 638-9.
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time of Muhammad.? The latter reportedly expressed his resignation with regard
to the small number of converts to Islam among the Jews of Medina: “Had ten
Jews followed me, every single Jew on earth would have followed me”, he said.*
In another version of his utterance the ten Jews that should serve as an example
for the rest of the Jews are learned men (ahbar) rather than ordinary people.’
Muhammad and the Jews he encountered in Medina were on a collision course
from the outset.® The war against them ended with Muhammad’s total victory, but
it still haunts Jewish-Muslim relations due to the image of the Jewish “enemies of
Allah” as it comes through in Muhammad’s biography.

The trials and tribulations of the Conquests

Rape, enslavement and corvée usually accompany conquests, and the Islamic
Conquests of the seventh century were no exception. Some comparative evi-
dence can be found in connection with an internal Muslim war that took place
some half a century after Muhammad’s death, namely the conquest of Medina by
the Umayyad army following the Battle of the Harra in 683 C.E. Nine months later
“the children of the Harra” were born to raped Muslim women of Muhammad’s

3 His tribal affiliation and the time of his conversion were disputed. Regarding both we should opt for
the less flattering version: he did not belong to the main Jewish tribe Qaynuqa‘ but to the marginal
tribe Zaydallat, and he embraced Islam some two years before Muhammad’s death, not around the
time of the hijra; M. Lecker, The ‘Constitution of Medina’: Muhammad’s First Legal Document,
Princeton: Darwin Press, 2004, 63—6. I have recently realized that many years ago J. Horovitz had
arrived at more or less the same conclusions; see the entries about the famous convert in the Ency-
clopaedia Judaica, online edition (Where Horovitz argues that his family was under the protection
of the Zaydallat), and in EI? (where he argues that the version regarding the later conversion date “is
worthy of more credence”).

4 See Suhayli, al-Rawd al-unuf, ed. ‘Abd al-Rahman al-Wakil, Cairo: Dar al-Kutub al-Haditha,

1387/1967-1390/1970, 4: 40910 (islam ‘Abdillah ibn Salam), who claims that only two Jews con-

verted to Islam at the time of Muhammad (law ittaba ‘ant ‘ashara mina l-yahid lam yabqa fi I-ard
vahidr illa ttaba ‘ant). The Jewish convert Ka‘b al-Ahbar claimed (on the basis of Qur’an 5, 12) that
the required number of Jewish converts was twelve, which brought about a harmonizing version:
both claims are correct, Muhammad meant ten converts in addition to the previously mentioned two.

Ahmad ibn Hanbal, Musnad, Cairo: al-Matba‘a al-Maymaniyya, 1313/1895, reprint Beirut, 2:

346 (law amana bt ‘ashara min ahbar al-yahiid la-amana bt kull yahidi ‘ala wajh al-ard). The

word ahbar forms part of the nickname of the previously mentioned convert Ka‘'b al-Ahbar who

converted to Islam at the time of the second caliph ‘Umar ibn al-Khattab; see e.g. his entry in Ency-
clopaedia Judaica. In S. Stroumsa, “On Jewish intellectual converts to Islam in the early Middle

Ages”, Pe ‘amim 42 (1990), 61-75, at 63 (Hebrew); and in idem, “On Jewish intellectuals who con-

verted in the early middle ages”, in D. Frank (ed.), The Jews of Medieval Islam: Community, Society

and Identity: Proceedings of an International Conference held by the Institute of Jewish Studies,

University College, London 1992, Leiden: Brill, 1995, 179-97, at 182, his name was misprinted as

Ka'b al-Akhbar (and he was not the first Jew who converted to Islam).

6 [ADD. The statement regarding Muhammad’s relations with the Jews will have to be revised once
we have a better picture of the Jewish support for Muhammad at various stages of his Medinan
period, especially shortly after the hijra.]

W
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own tribe, Quraysh and of the Ansar or the Arab tribes of Medina.” The reports
about the atrocities committed by the Umayyad army are undeniably anti-
Umayyad® and probably exaggerated, but they give one an idea of what conquests
were like at that time. One assumes that for an unknown number of years or
perhaps decades following the Conquests non-Muslim local communities of all
denominations were in a precarious situation, especially where their rights were
not safeguarded by capitulation treaties.

Enslavement was a major threat. Men — often belonging to the higher levels of
society — were captured and sent to agricultural estates in Arabia and elsewhere.
In the intertribal wars before Islam and at the time of Muhammad the victors
were often selective and only took captive those deemed likely to be ransomed
by their relatives. Since many of the foreign slaves were not born into slavery,
assassinations of Muslim slave owners by their slaves were not uncommon.’
Enormous deals regarding the sale of slaves were concluded between members of
the Qurashi elite. For example, two prominent Qurashis bought slaves from the
second caliph “‘Umar ibn al-Khattab (r. 634—44) in a transaction that may well have
included thousands of slaves.!° The fourth caliph ‘Alf ibn Abi Talib (r. 656-61)
manumitted slaves on condition that they work on his estate for six years.!! Dur-
ing ‘Alf’s caliphate Muhammad’s Companion Abti Ayytb had demanded from
the governor of Basra, Ibn “Abbas, eight slaves to cultivate his land and received
many more.'? The Umayyad caliph ‘Abd al-Malik (r. 685-705) sent Byzantine
slaves to his estates in Yamama (near present-day Riyadh). They rebelled and
were killed by local tribesmen.!3 References to slaves employed on estates, for

7 The battle received its name from the harra or volcanic hill east of Medina. See “al- Harra”, EI%,

s.v. (L. Veccia Vaglieri); M.J. Kister, “The battle of the Harra”, in M. Rosen-Ayalon (ed.), Studies

in Memory of Gaston Wiet, Jerusalem: Institute of Asian and African Studies, 1977, 33—49. For

awlad al-Harra see Samhudi, Wafa’, 1: 257. Reportedly the raped women that gave birth to chil-

dren numbered 1,000; ibid., 259; or 800; Yaqut, Mu jam al-buldan, s.v. Harrat Waqim.

A woman of Quraysh who was circumambulating the Ka‘ba suddenly hugged and kissed a black

man whom she met. She explained to a shocked onlooker that it was her son: she had been raped

by his father during the Battle of the Harra; Samhitidi, Wafa', 1: 260.

For example, Sa‘id the son of the third caliph ‘Uthman ibn ‘Affan conquered Samarqand and was

governor of Khurasan under the caliph Mu‘awiya. After Mu‘awiya’s death he returned to Medina

and was murdered by his Soghdian slaves; 7MD, 21: 227. Elsewhere we read that having been

dismissed by Mu‘awiya from the governorship of Khurasan, Sa‘id brought with him to Medina

young Soghdian hostages (min awlad al-Sughd) whom he assigned to an estate as agricultural

labourers. One day they closed the estate’s gate, murdered him and committed suicide as the pur-

suit after them was taking place; Ibn Qutayba, Ma ‘arif, 202 (fa-alqahum fi ard ya ‘maliina lahu fiha

bi-l-masahi, “he assigned them to an estate to work for him with shovels”). They may well have

belonged to aristocratic families.

10 M. Lecker, “Biographical notes on Abii ‘Ubayda Ma ‘mar b. al-Muthanna”, S7 81 (1995), 71-100,
at 78-9.

11 Ibn Shabba, Akhbar al-Madina, ed. Dandal and Bayan, Beirut: al-‘Ilmiyya, 1417/1996, 1: 141.

12 He received 40 or, according to another version, 20; Ibn ‘Asakir, TMD, 16: 54-5.

13 Namely, the Banii Qays ibn Hanzala of the Tamim; M.J. Kister, “The social and political implica-
tions of three traditions in the Kitab al-Kharadj of Yahya b. Adam”, JESHO 3 (1960), 326-34, at

e}
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example in digging underground irrigation aqueducts, could easily be multiplied.
One thing is certain: many thousands of non-Arab slaves captured during the Con-
quests worked on agricultural estates and elsewhere. Small communities of Jews,
Christians and others could have been depleted of all their young men.

Women and children of male slaves and of those killed in the Conquests were
sold into slavery. When Caesarea was conquered, 4,000 slaves (or “heads”, as
they are sometimes referred to) were captured. They had been sent to the caliph
‘Umar in Medina and alighted in the Jurf plain north-west of Medina before being
distributed by the caliph among orphans of the Ansar. Other slaves from the same
shipment — presumably young literate boys — were employed as clerks in the
emerging state apparatus.'* Figures are notoriously inaccurate, but the fact that
the slaves alighted at the Jurf plain suggests that they were numerous, since the
plain was used by troops setting out from Medina before proceeding to the battle-
fields." A slave’s life did not agree with everyone: ‘Umar’s predecessor Abii Bakr
(r. 632-34) had given two slave girls from an earlier shipment to the daughters of
a prominent Companion of Muhammad, but both slave girls died. ‘Umar replaced
them with slave girls from the Caesarea shipment. '

Several accounts link the previously mentioned Jewish convert, ‘Abdallah ibn
Salam, to the ransoming of Jewish female captives by the Exilarch, or the head of
the Jews in exile. Polemics, rather than an interest in the Exilarchate, are behind
the preservation of the following accounts in Muslim sources. ‘Abdallah report-
edly paid 700 dirham for an old female ( ‘ajiiz) Jewish slave from Balanjar, the then
capital city of the Khazars in the northern Caucasus. The wording of the account
that tells us about it suggests that he was there with the Muslim army. On his
way back he met the Exilarch who was prepared to pay for the old woman 1,400
dirham, while ‘Abdallah demanded 4,000. The Exilarch only paid the full amount
after ‘Abdallah had whispered in his ear a verse of the Torah that reportedly made

334, quoting Baladhur, Ansab al-ashraf, V1I/1, ed. Ramzi Baalbaki, Wiesbaden: Franz Steiner,
1417/1997, 9. Kister also adduces evidence regarding the employment of black slaves on estates
belonging to two prominent Qurashis, ‘Abdallah ibn ‘Amir and ‘Abdallah ibn al-Zubayr. He dis-
cusses a tradition according to which Muhammad preferred dates from trees watered by rainfall
to ones from irrigated trees, because the former were grown without causing suffering to hungry
and naked slaves.

14 Baladhuri, Futith al-buldan, ed. M.J. de Goeje, Leiden: Brill, 1863-66, 142 (wa-ja ‘ala ba ‘dahum fi
I-kitab wa-1-a ‘mal li-l-muslimina). In the early days of Islam there was an acute shortage in literate
people, and hence non-Muslim scribes were even employed in preparing copies of the Qur’an. A
Christian from Hira charged ‘Abd al-Rahman ibn Abi Layla (d. 83/702) 70 dirham for a copy of
the Qur’an. The Christians of Hira, or the 7bad, were first hired by the Muslims to prepare copies
of the Qur’an, and later they copied Qur’ans and sold them on their own initiative; they were the
first to trade in Qur’ans; Ibn Abi Dawud al-Sijistant, Kitab al-masahif, ed. A. Jeffery, Leiden: Brill,
1937, 171.

15 Tbn ‘Asakir, TMD, 2: 31; Ibn Sa‘d, al-Tabagat al-kubra, Beirut: Dar Sadir & Dar Bayrit,
1380/1960-1388/1968, 2: 248-9.

16 Baladhuri, Futiih, 142. The Companion in question was Abti Umama As‘ad ibn Zurara from the
Khazraj/Najjar who had made Muhammad a custodian of his daughters. The deceased slave girls
(singular: khadim) were captured in ‘Ayn al-Tamr.
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it incumbent upon Jews to release prisoners. Finally, ‘Abdallah only took 2,000
dirham and returned the remaining 2,000 to the Exilarch.!” The polemical anti-
Jewish point is slightly disguised in this account. A succinct account along the
same lines has it that the Exilarch only ransomed Jewish female slaves who had
not been raped by the Arabs. The Exilarch had to be reminded of the Torah com-
mand that all the female captives should be ransomed ( fa-fadithunna kullahunna).
When the Exilarch intended to deviate from the sacred law of the Torah regard-
ing the ransoming of captives, ‘Abdallah ibn Salam, who was well versed in the
Torah, guided him to the truth. The implication is clear: the Jews also turned their
backs on the Torah’s command that they follow the future prophet Muhammad
when he is sent to mankind. Another account on the same topic is a philologist’s
feast because of its wealth of detail. It is doubtful that the anecdote it describes is
historical, but the preference given to the ransoming of Jewish women who had
not been raped — a background detail — must be historical. This account has it that
after the Muslim conquest of Nihawand the Exilarch ransomed Jewish female
slaves. A Muslim who had captured a young attractive Jewess asked ‘Abdallah
ibn Salam to broker for him a good deal with the Exilarch. The latter inquired
the girl through an interpreter (who probably translated from Aramaic to Persian)
whether her captor had raped her. ‘Abdallah who understood the Exilarch’s words
objected, claiming that according to the Exilarch’s sacred book [i.e. the Torah]
such a question was forbidden. Following an angry exchange with the Exilarch
(‘Abdallah argued that he knew the Exilarch’s book better than the Exilarch him-
self), ‘Abdallah accepted the latter’s invitation to visit him, hoping to convert him
to Islam. For three days ‘Abdallah was reciting the Torah to the Exilarch, while the
latter kept weeping: “How shall I deal with the Jews”, he asked. In other words,
he was worried about the Jews’ reaction if he converted to Islam. Finally, “he was
overcome by misery”, i.e. he remained Jewish.!® The polemical point is evident;
still, we gain a glimpse of the state of many women (and small children) in the
conquered towns and villages.

As to corvée, the Muslims were following time-old practices.!® Local people
were employed as guides and led the Muslims from their own town to the next

17 Ibn Abi Hatim al-Razi, 7Tafsir, ed. Ahmad Fathi ‘Abd al-Rahman Hijazi, Beirut: al-‘Ilmiyya,
1427/2006, 1: 146, no. 865. The supposed Torah verse says: “Every slave of the Children of Israel
you should buy and manumit [what follows in bold face belongs to Qur’an 2, 85]. And if they
come to you as captives, ransom them since it is forbidden for you to banish them” (innaka
1 tajidu mamlitkan fi bant isra il illa shtaraytahu fa-a ‘taqtaghu wa-in ya tiskum usara tufadithum
wa-huwa muharramun ‘alaykum ikhra@juhum ). The relevance of the anecdote to the Qur’an and its
interpretation is questionable, but the Jewish captive from Balanjar and the meeting between the
famous convert from Medina and the Exilarch may be historical.

18 Ibn Hajar al-‘Asqalani, al-Matalib al-‘aliya bi-zawa’id al-masanid al-thamaniya, ed. Habib
al-Rahman al-A ‘zami, Beirut: Dar al-Ma rifa, 1407/1987, 4: 31-2.

19 The Byzantines would capture foreigners that arrived at their towns and employ them in the recon-
struction of churches; I. Hasson, “Le chef judhamite Rawh ibn Zinba“’, SI 77 (1993), 95-122, at
101, n. 23.
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one.?” They also served as manual workers, building and maintaining roads and
bridges.?!

Rape, enslavement and corvée belong to the period that immediately followed
the Conquests. But the inferior legal status of the dhimmi, or the “protected per-
son”, shared by Jews, Christians and Zoroastrians was permanent. Qur’anic law
prescribed that the payment of tax (jizya in this context usually means poll-tax) be
carried out in a fashion that was humiliating for the payer.?> Humiliation had noth-
ing to do with the treasury; it was ideological, and hence not subject to pragmatism
or tolerance. In the Islamic state non-Muslims were constitutionally humiliated
regardless of their wealth or social status.?* The dhimmis are comparable to the
clients or protected neighbours of pre-Islamic tribal society, since even a rich and
otherwise respectable client was legally inferior to any full-fledged member of
the tribe.?* Some claimed that the humiliation also extended to the land tax paid
by non-Muslims. A Muslim who bought land from a dhimmi and undertook to
pay the tax (jizya) due from it was inflicted by the humiliation (dhull, saghar)
attached to it.

Competition and urbanization

The foreign slaves employed on Muslim estates were but one aspect of a major
early Islamic trend of investment in agriculture that posed a serious threat to the
very livelihood of dhimmi farmers, be they Jewish, Christian or Zoroastrian.
Members of the Quraysh tribe had been involved in agricultural projects outside

20 ‘Abd al-Razzaq, Musannaf, ed. Habib al-Rahman al-A ‘zami, Beirut: al-Majlis al-‘Tlm1, 1390/1970—
1392/1972, 5: 279 (hal kuntum tusakhkhiriina I- ‘ajam? qala: kunna nusakhkhiruhum min qarya ila
qarya yadulliina [ ‘alaj I-tarig thumma nukhallthim).

See for example the capitulation treaty of Edessa (al-Ruha, modern Sanlwurfa); Baladhuri, Futih,

174 (wa- ‘alaykum irshad al-dall wa-islah al-jusir wa-I-turug). See also J.B. Simonsen, Studies

in the Genesis and Early Development of the Caliphal Taxation System, Copenhagen: Akademisk

Forlag, 1988, 127: “Conscripted labour was rapidly introduced to provide canals, roads, ships for

the new Arab fleet, and for the building of mosques, palaces, etc.”; idem, “Muhammad’s letters”,

in K. von Folsach et alii (eds.), From Handaxe to Khan: Essays Presented to Peder Mortensen on

the Occasion of His 70th Birthday, Aarhus: Aarhus University Press, 2004, 215-23, at 220.

22 U. Rubin, “Qur’an and poetry: More data concerning the Qur’anic jizya verse (‘an yadin)”, JSAI
31 (2006), 139—46. See e.g. the capitulation treaty of Tbilisi (. . . ‘ald igrar bi-l-saghar wa-l-jizya);
Baladhuri, Futiih, 201. Tabari, Ta rikh, 1: 2675, has a slightly different version of this expression
(‘ala l-igrar bi-saghar al-jizya). Cf. The History of al-Tabari, X1V, trans. G. Rex-Smith, Albany:
State University of New York Press, 1994, 46: “with the imposition of a small tribute”. But saghar
in this context refers to the humiliation which is the permanent condition of the dhimmr, see EQ,
s.v. Poll tax (P.L. Heck).

23 According to Shi‘ite experts on Islamic law, there is nothing wrong in looking at women from “the
people of a sacred book™ (ahl al-kitab) and at their hair because their status is that of slave girls
(ima’); however, this permission excludes suspicious aims or pleasure; al-Bahrani, al-Hada 'iq
al-nadira fi ahkam al- ‘itra al-tahira, Beirut: Dar al-Adwa’, 1405/1985-1414/1993, 23: 58-9.

24 Akhnas ibn Shariq who was a client of Quraysh could not grant security that was binding for the
Qurashis “of pure lineage”; M. Lecker, The ‘Constitution of Medina’, 116.
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Mecca even before the advent of Islam, and their intensive activity in this field
in the early Islamic period was an extension of their pre-Islamic endeavours. The
Prophet Muhammad and the four so-called “Rightly-Guided” caliphs (rashidiin)
owned large estates in Medina and elsewhere in northern Arabia that yielded huge
revenues. The same is true of many prominent members of early Islamic society.
The creation of estates continued under the Umayyads, and it can be shown that
land ownership was sometimes taken into account in the appointment of gover-
nors to certain provinces. It is true that the purchase of dhimmi land by Muslims
was frowned upon by both the doctors of Islamic law and the treasury, since the
tax paid for Muslim land was much lower than that paid for dhimmi land. How-
ever, while the doctors of law engaged in legal disputes, large tracts of arable lands
changed hands in Iraq and elsewhere. The difference in taxation between dhimmi
land and Muslim land meant that the dhimmi farmers suffered from disadvantage
when competing with the Muslim land owners.

The pricing of agricultural produce was but one aspect of a presumed market-
ing problem encountered by dhimmi farmers. Their access to markets controlled
by Muslims could have been restricted when they competed with a governor or
another influential figure who wanted to sell his own produce first. Suffice it to
mention that one of Muhammad’s Companions, al-Zubayr ibn al-' Awwam, owned
in Basra not only a market but also agricultural lands allotted to him by the state
(khitat).?

Assistance to the conquest army put in context

The sad outcome of the first encounter between Judaism and Islam at the time
of Muhammad and the expulsion of many Jews from Arabia, most notably from
Khaybar in northern Arabia, by the second caliph “‘Umar (that actually took place
after the Conquests had begun) were no secret for the Jews who lived in Palestine,
Iraq and elsewhere. But for all their sympathy for the fate of their Arabian broth-
ers, life went on and events in Arabia could not have had a lasting effect on their
attitude to the advancing conquest army. Besides, one must take into account that
for many Jews living in Palestine and Syria, the Conquests, for all the trials and
tribulations that accompanied them, brought an end to terrible Byzantine oppres-
sion, not to mention the disruption of the Byzantine-Sassanian wars.?® Hence it is
not unreasonable to expect that Jews would assist the conquest army. Intelligence,

25 Ya'qubi, Mushakalat al-nas li-zamanihim, 13 (fa-band I-Zubayr ibn al- ‘Awwam darahu I-mashhiira
bi-l-Basra wa-fiha l-aswaq wa-I-tijarat . . . wa-taraka . . . wa-khitatan bi-Misr wa-I-Iskandariyya
wa-I-Kiifa wa-I-Basra). Cf. EP, s.v. khitta (“a term used of the lands allotted to tribal groups and
individuals in the garrison cities founded by the Arabs at the time of the conquests”).

26 For Jewish eschatology in the context of the Conquests (“the secrets that were revealed to R.
Shim‘on bar Yohai when he was hiding in a cave”) cf. Bernard Lewis, “An apocalyptic vision
of Islamic history”, BSOAS 13 (1950), 308-38; R.G. Hoyland, Seeing Islam as Others Saw It: A
Survey and Evaluation of Christian, Jewish, and Zoroastrian Writings on Early Islam, Princeton:
Darwin Press, 1997, 308-12.
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for example, can be a decisive factor in the takeover of a besieged town or in
finding a convenient ford across a river.?’ It is impossible to obtain an accurate
picture of the Jewish military contribution during the Conquests and immediately
after them. Still, it is noteworthy that upon the conquest of Tripoli (Lebanon) the
then governor of Syria, Mu‘awiya, stationed in its citadel a Jewish troop.?® The
members of this troop that came from the Urdunn province are supposed to have
been Tripoli’s only inhabitants for several decades.? In other words, for several
decades they were the only representatives of the Muslim state in Tripoli (that was
also inhabited by Byzantines and others). It can be said that the role of Jews as
garrisons in Spanish towns after the Muslim conquest of Spain®® had a prominent
precedent in Tripoli.

It should be taken into account that the evidence regarding the assistance of
the local population to the Muslim conquest army was not preserved only to edu-
cate later generations but also to legitimize the purchase of land from members of
communities that provided assistance in one form or another. These communities
were granted capitulation treaties which secured for them an improved legal status
compared to that of communities that were conquered without such treaties. The
former had the right to sell their land to Muslims, while the land of the latter was to
remain an asset of future Muslim generations. Farsighted statesmen refrained from
dividing the land of the latter category as spoils, and it is sometimes put on a par
with wagqf— or charitable endowment — that cannot be sold or given away as a gift.?!

27 Regarding the possible Jewish participation in the Arab armies see also Hoyland, Seeing Islam,
528-9; S. Leder, “The attitude of the population, especially the Jews, towards the Arab-Islamic
conquest of Bilad al-Sham and the question of their role therein”, Die Welt des Orients 18 (1987)
64-71.

28 Qudama ibn Ja'far, Kitab al-kharaj wa-sind ‘at al-kitaba, ed. Muhammad Husayn al-Zabidi, Bagh-
dad: Dar al-Rashid, 1981, 296 (jama ‘a mina Il-yahiid). Baladhuri, Futiih, 127, has at this point “a
large troop” (jama ‘a kabira).

29 Ibn ‘Asakir, TMD, 21: 356. The Muslims trusted the Jews since the latter were unlikely to betray
them and cooperate with the Byzantine enemies. See also M. Gil, 4 History of Palestine, 634—
1099, trans. E. Broido, Cambridge: Cambridge University Press, 1992, 58: “Mu‘awiya then placed
a large number of Jews from al-Urdunn, that is, the north of Palestine, in the city’s citadel”; but
clearly a troop is meant here rather than civilians. FM. Donner, The Early Islamic Conquests,
Princeton: Princeton University Press, 1981, 247, has it that Mu‘awiya settled Tripoli with Jews,
“[plerhaps because Jews were excluded from other Syrian towns, e.g. Jerusalem”. But the Jews
in question formed a non-Arab unit employed as garrison. The emerging Muslim Imperial army
included, among others, many Persians. Regarding the stationing of Persian garrisons by the caliph
Mu‘awiya see e.g. Baladhuri, Futih, 117 (again the term jama ‘a, or troop, is used; the Persians
included asawira, or heavy cavalry, from Basra and Kiifa; and one of their guwwad, or command-
ers, is mentioned by name).

30 N.A. Stillman, The Jews of Arab Lands: A History and Source Book, Philadelphia: Jewish Publi-

cation Society of America, 1979, 23-4; N. Roth, “The Jews and the Muslim conquest of Spain”,

Jewish Social Studies 38 (1976), 145-58.

The person in charge of the khardj or land tax in the Urdunn province at the time of “Umar ibn ‘Abd

al-*Aziz asked the caliph about land of Akl al-dhimma found in the hands of Muslims (in other
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However, the sale of dhimmi land to Muslims, be they owners of large estates
or small farmers, no doubt took place regardless of the status of the land and new
realities were constantly created on the ground. Some proponents of jihad wished
that all Arabs remain warriors and were probably opposed to each and every land
transaction; but in general the purchase of land from dhimmis who had capitula-
tion treaties was deemed legitimate.

Religious edifices

Symbolic value was attached to the takeover of places of worship belonging to
defeated communities, be they sites of idol worship in Arabia or churches and
synagogues outside Arabia. Central edifices, especially those located in prominent
places such as hilltops or town centres, were more at risk than marginal ones for
both ideological and practical reasons.

A case in point is the central church of Damascus or kanisat Yithanna for which
we have detailed evidence. Fifteen Damascene churches and synagogues, among
them kanisat al-yahiid, or the synagogue of the Jews — out of dozens of churches
and synagogues that existed in Damascus at that time — remained Christian or
Jewish property through their listing in the capitulation treaty of Damascus*? that
later served as a point of reference. When the Christians brought a dispute with an
Arab dignitary over the ownership of a church before the caliph ‘Umar II (‘Umar
ibn ‘Abd al-‘Aziz, r. 717-20), the caliph told the dignitary that if the church was
one of the 15 churches included in the treaty, he had no right to it.>* ‘Umar II was
also involved in the dispute over another church, “the church of Banti Nasr” who
had received it from the caliph Mu‘awiya. ‘Umar II expelled the Banii Nasr from
it and returned it to the Christians. However, as was the case with other reforms
of ‘Umar II, when Yazid ibn ‘Abd al-Malik (r. 720-24) ascended the throne, he
returned the church to the Banii Nasr.>

Beside the synagogue near al-Hayr that was included in the capitulation treaty,
the Damascene Jews had another synagogue in Darb al-Balagha that was not
included in it and hence became a mosque.®® As to the central church kanisat
Yithannd, half of it was included in the treaty and remained in Christian hands,
while the other half became the central or Friday Mosque of Damascus. However,

words, land purchased by the latter from the former). He was ordered to prevent such transactions
because the land was considered wagf or charitable endowment; Ibn ‘Asakir, TMD, 2: 199.

32 Ibn ‘Asakir, TMD, 2: 353-7.

33 Ibid., 2: 354. The dignitary in question was Hassan ibn Malik al-Kalbi who was the governor of
Filastin under the caliphs Mu‘awiya and Yazid ibn Mu‘awiya.

34 Ibid. (printed kanisat ibn Nasr; but the variant reading kanisat bani Nasr is better).

35 TIbn ‘Asakir, TMD, 2: 357 (wa-kanisat al-yahiid ‘inda I-Khayr [read: al-Hayr] baqiva wa-qad kanat
lahum kanisa ukhra fi Darb al-Baldgha la dhikr laha fi kitab al-sulh ju ‘ilat masjidan). For the
place name al-Hayr see Ibn ‘Asakir, TMD, 40: 468. See also Ibn “Asakir, TMD, 2: 297; Tbn Kathir,
al-Bidaya wa-I-nihaya, Beirut: Dar IThya’ al-Turath al-‘Arabi, 1412/1992-1413/1993, 7: 27 (who
reports about the destruction in 717/1317-8 of a synagogue built in the Islamic period).
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several decades later the caliph al-Walid ibn ‘Abd al-Malik (r. 705-15) demol-
ished the church and joined it to the Friday Mosque.®

It is noteworthy that the task of demolishing the Christian half was given to the
Jews — the Umayyads were probably interested in straining the relations between
the Jewish and Christian communities. The official who enlisted the Jews for this
task was the one in charge of land tax (kharaj), which indicates that the demoli-
tion was imposed on the Jews as a kind of corvée labour.>’ It appears that ‘Umar
II’s returning of churches to their original owners was part of a bigger scheme:
when the Christians complained to ‘Umar II about al-Walid’s confiscation of their
church, ‘Umar ordered that this wrong be remedied. But the Muslims of Damas-
cus, including prominent jurisprudents (fugaha ), protested and struck a deal with
the Christians: all the churches of the Ghiita, or the Damascus hinterland, that
had been taken from them forcibly ( ‘anwa) will be returned to them in return for
dropping their claim to the church of Yiihanna, or their half of the Friday Mosque.
‘Umar Il ratified the deal.’® The churches that were taken from them forcibly were
those listed in the capitulation treaty. As we have just seen, ‘Umar II returned two
of them to their legitimate owners. However, his time in office was short.

In sum, during the Conquests many Damascene churches and synagogues
became Muslim property. But even those included in the capitulation treaty were
not immune from confiscation.>

Leaders and state officials

Two specific dhimmi groups were spared the hardships of the Conquests due to the
pragmatic and realistic policy of the new regime. First, the leaders of the religious
communities preserved their status. The Arabs could not and would not inter-
vene in the daily life of the non-Muslim communities that kept their autonomy
and leadership. Through the existing leadership the communities were controlled

36 Abu ‘Ubayd al-Qasim ibn Sallam (d. 224/839) had been shown the place of the church of Damas-
cus before it was demolished and included in the mosque; see his al-Nasikh wa-I-mansikh fi
l-qur’an al- ‘aziz, ed. Muhammad ibn Salih al-Mudayfir, Riyadh: Maktabat al-Rushd, 1411/1990,
287-8, no. 525, who also reports that the previously mentioned Jewish convert Ka'b al-Ahbar
anticipated (in an eschatological context) the destruction of the church of Damascus and the build-
ing of a mosque on its site.

37 Tbn ‘Asakir, TMD, 65: 134 (he was Yazid ibn Tamim ibn Hujr al-Sulami, the mawia or freed-
man of the secretary [katib] ‘Ubaydallah ibn Nasr ibn al-Hajjaj ibn ‘Ilat al-Sulami). See also
Baladhuri, Futith, 125 (where the identity of the labourers and the demolition experts [al-fa ‘ala
wa-l-naqqadina] employed by al-Walid is not specified).

38 Baladhuri, Futith, 125-6.

39 It is noteworthy that new churches (and probably new synagogues) were built after the Con-
quests, The Christian Sarja or Sarjun (Sergius) who was a secretary (katib) under Mu‘awiya and
later caliphs had a church built for him after the Muslim conquest of Damascus. Later Mu‘awiya
“received his conversion to Islam”, but the church remained; Ibn ‘Asakir, TMD, 20: 161. His con-
version at the hands of Mu‘awiya made him a mawla islam of Mu‘awiya rather than his freedman.
About Sarjin see also Hoyland, Seeing Islam, Index. One assumes that the church served relatives
of his who remained Christians.
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effectively.** Second, dhimmf state officials kept their posts. The Muslims pre-
served the taxation systems of the Sassanians and Byzantines in their respective
original languages, and hence the members of the former administrations remained
in their employ, be they Jewish, Christian or Zoroastrian. The conquerors were a
minority in the new territories, and there was of course the language barrier. The
heyday of the dhimmi clerks continued to the Arabization of the state apparatus
under the caliph ‘Abd al-Malik, but one assumes that even after that time these
clerks remained the backbone of the administration.*! The several decades that
elapsed since the Conquests allowed them to acquire whatever Arabic proficiency
that was needed to run a taxation ledger.

In any case, dhimmis from all communities were only tolerated as long as
they knew their place in the hierarchy of power and had no political or military
aspirations.

sksksk

The Conquests brought most of the world Jewry under the rule of Islam. Jewish
farmers struggling for their livelihood were pushed to the new garrison cities. At
the same time, urbanization opened new horizons for two Jewish elites: the inter-
national traders and the intellectuals. Custom dues paid by dhimmis were much
higher than those paid by Muslims, but few restrictions were imposed on their
trade and the Conquests created for them a huge market. Intellectuals continuing a
time-old tradition of learning used the Arabic language in Hebrew script to create
some of the cornerstones of the Jewish library for all time.

40 J.B. Simonsen, “Mecca and Medina: Arab city-states or Arab caravan-cities”, in M.H. Hansen
(ed.), A Comparative Study of Thirty City-State Cultures: An Investigation, Copenhagen: Kgl.
Danske Videnskabernes Selskab, 2000, 241-50, at 246, argues that the policy of non-intervention
was an old Arabian tradition: in Muhammad’s agreements with tribes and cities in Arabia one
notices “a complete lack of political control vis-a-vis the tribes and cities on the peninsula on
the part of Medina. In this way Medina continued the policy of its predecessor Mecca. The same
policy was followed when Medina organised the conquests after Muhammad’s death in 632. The
expansion was successful, but the administrative system established in the conquered areas was
founded solely on the experience of the caravan-city. Medina never tried to control the conquered
areas directly. In Syria, Iraq and Egypt the administration was left to the local upper class, and their
autonomy was extensive. In the early caliphate the central administration never interfered with
local administration. If the tax-demands were met, the caliphate left matters entirely to the local
administration”. See also idem, Studies in the Genesis, 127.

41 One must bear in mind that it was easier for the governor to discipline or even put to death a non-
Arab clerk who did not have the backing of a tribe.
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WA-BI-RADHAN MA
BI-RADHAN . . .

The landed property of ‘Abdallah ibn Mas ‘ad!

Bulletin of the School of Oriental and African Studies 78 (2015), 53—-66

‘Abdallah ibn Mas'td (henceforward: Ibn Mas‘tid) is a genuine representative
of the social and political revolution brought about by the Prophet Muhammad.
He died in 32/653.2 According to a family member (his brother’s grandson), he
was at that time 63-years-old.> His humble origin notwithstanding, he reached the
highest level of the early Islamic administration and accumulated great wealth.*
His offspring included leading members of society, one of whom was the historian
al-Mas‘adi.>

What follows deals with Ibn Mas‘@id’s landed properties, most of which were
in south-western Iraq, more specifically in the Kiufa-Hira-Najaf-Qadisiyya
area. The study of land ownership puts us, so to speak, on firm ground.® It
also immunizes us against reading hagiography as if it were historiography
and averts unrealistic perceptions regarding the leading figures of the turbu-
lent first decades of Islam. As one might expect, the upheavals of that period

1 A draft of this study was presented at the “From Jahiliyya to Islam” colloquium, Jerusalem,
June 2012.

2 Ibn Sa‘d, al-Tabagat al-kubra, Beirut: Dar Sadir & Dar Bayriit, 1380/1960-1388/1968, 3: 160.

TMD, 33: 190.

4 M.G. Morony, “Landholding in seventh-century Iraq: Late Sasanian and early Islamic patterns”, in
A.L. Udovitch (ed.), The Islamic Middle East 700—1900: Studies in Economic and Social History,
Princeton: Darwin Press, 1981, 158, says that Ibn Mas td and others who received grants of land
from ‘Uthman (on which see more later) were members of the Arab pre-Islamic tribal aristocracy.
But this does not apply to Ibn Mas ‘tid, Khabbab ibn al-Aratt and ‘Ammar ibn Yasir who were among
the beneficiaries.

5 Ibn Mas‘td’s brothers ‘Utba and ‘Umays were also prominent. Half of the chapter on the Hudhayl
tribe in Ibn Hazm, Jamharat ansab al-‘arab, 196-8 is dedicated to the three brothers and their
descendants.

6 Cf. M.J. Kister, “Land property and Jihad”, JESHO 34, 1991, 270-311; reprinted in Kister, Vario-
rum III, no. IV; (available at www.kister.huji.ac.il); H. Munt, “Caliphal estates and properties around
Medina in the Umayyad Period”, in A. Delattre, M. Legendre and P. Sijpesteijn (eds.), Authority and
Control in the Countryside: From Antiquity to Islam in the Mediterranean and Near East (6th—10th
Century), Leiden: Brill, 2018, 432—63.
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brought about a major transfer of land titles to leading members of the emerg-
ing Muslim elite. Revenues from landed property (and from various economic
ventures) provided Talha and Zubayr, among others, with the means to wage
expensive, internecine wars. Many trustworthy facts can be extracted from the
“mountain of material”’ available to us in the primary sources. Such facts are
usually detached from any biased and conflicting claims that are often found in
the sources. They contribute to a better understanding of early Islamic history,
while shedding light on the social and political tensions created by the unequal
division of wealth.

wa-bi-Radhan ma bi-Radhan

Radhan figures prominently in an article published in 1974 by Moshe Gil about the
network of Jewish merchants called the Radhanites (in Arabic: al-Radhaniyya).®
The last section of his article (314-22) deals with their provenance. According
to Gil’s convincing argument, the name Radhaniyya goes back to a place called
Rahdhan. He refers to the Radhan(an/yn/at) region east of the Tigris, not far from
Baghdad. However, as we shall see, there was another Radhan, near Kiifa, which
is hidden away in Gil’s own evidence. Whether the Radhanite merchants came
from the Kiifan Radhan remains an open question.

Let us begin with an utterance which Gil attributes to the Prophet Muhammad,
although its latter part goes back to Ibn Mas‘dd. According to Gil:

Radhan was even a symbol of fertile soil in the conquered countries. A
tradition ascribed to the Prophet warns the believers against coveting
property and lands for the desires of the world: “what is in al-Madina is

in al-Madina and what is in Radhan is in Radhan”.’

Gil comments on this, saying:

Later Muslim traditionalists interpreted this tradition in a different way,
explaining that it referred to a place called Radhan, in the vicinity of
al-Madina, thus Sam‘ani, Ansab . . . Samhiidi, Wafa’ . . . who cites al-
Majd, who is al-Firtizabadi . . . but it is not extant in his Qamiis; the
source of the idea that Radhan is near al-Madina can only be in the
above-mentioned tradition, otherwise Samhiidi, who lived in al-Madina,
would have known about it and told about it.

7 Borrowed from B. Sadeghi and U. Bergmann, “The codex of a companion of the Prophet and the
Qur’an of the Prophet”, Arabica 57 (2010), 416.

8 M. Gil, “The Radhanite merchants and the land of Radhan”, JESHO 17 (1974), 299-328.

9 Idem, Jews in Islamic Countries in the Middle Ages, trans. D. Strassler, Leiden: Brill, 2004, 631.
Also Gil, “The Radhanite merchants”, 316, n. 85.
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The tradition in question that exists in several versions is made of two parts. In
the first part, Ibn Mas‘@id quotes Muhammad’s utterance prohibiting the owner-
ship of an estate for fear that it might whet its owner’s appetite for this world
(la tattakhidhii I-day ‘a fa-targhabi fi I-dunyd). In the second part, Ibn Mas‘ad
apologetically points to his own estates in Radhan and in Medina: wa-bi-Radhan
ma bi-Radhan wa-bi-I-Madina ma bi-I-Madina.' However, there was no Radhan
near Medina.!! Firlizabad1’s book which is quoted by Samhiidi is not the former’s
al-Qamiis al-muhit but his al-Maghanim al-mutaa fi ma ‘alim Taba.'? In addition,
contrary to NawawT’s opinion (see later mention), Ibn Mas‘td’s saying wa-bi-
Radhan ma bi-Radhan wa-bi-I-Madina ma bi-I-Madina does not turn Radhan into
“a symbol of fertile soil in the conquered countries” but reflects, as has already
been mentioned, Ibn Mas‘@id’s contrition. Samhiidi (d. 911/1505) does have an
entry on Radhan in the geographical section of his Wafa’ al-wafa bi-akhbar dar
al-mustafa.’* He quotes in it Majd al-Din al-Firaizabadi’s (d. 817/1415) entry on
Radhan. In the same entry he also quotes Nawawt’s commentary (the quotation
is from Nawaw1’s Tahdhib al-asmd’ — in this case it is quoted without attribution;
however, Samhtdi often quotes Nawaw1 with proper acknowledgement), according
to which Ibn Mas ‘@id’s words have nothing to do with ownership of estates in these
places. According to Nawawi, ownership of an estate is prohibited, “especially if
you own an estate in Radhan or in Medina. Ibn Mas ‘ad singled them out for their
great value and for the people’s desire for them” (khassahuma li-nafasatihima wa-
kathrat al-raghba fihimd).'* However, this is not a general statement but a regretful
reference by Ibn Mas‘id to his own non-compliance with Muhammad’s ruling.

In another version of Muhammad’s statement, he prohibited the abundance
of children and property (naha rasil allah ‘an al-tabaqqur fi I-ahl wa-I-mal).

10 Modern technology allows us to trace the versions of the tradition by searching for the Arabic
word wa-bi-Radhan. In al-Maktaba al-shamila, for example, there are 29 occurrences in primary
sources. Most of the evidence used in this chapter can be traced by using one or more digitized text
repository, often with more parallel sources. In some cases the books were unavailable to me and
I had to rely on a digitized source.

11 Hamad al-Jasir reached the same conclusion: there was no explicit evidence for the existence of
Radhan in Medina. He argued convincingly that it goes back to the attribution of al-Walid ibn
Kathir ibn Sinan al-Muzani, who was originally a Medinan, to Radhan in Iraq; Nasr al-Iskandarf,
al-Amkina wa-I-miyah wa-I-jibal wa-I-athar, ed. Hamad al-Jasir, Riyadh: Markaz al-Malik Faysal,
1425/2004, 1: 538, n. 3. However, al-Jasir had in mind the famous Radhan east of Baghdad, while
in fact al-Walid is linked to the other Radhan near Kiifa (see more later).

12 The existing edition in one volume only includes the geographical part: Majd al-Din al-Firtizabadi,
al-Maghanim al-mutaba fi ma ‘alim Taba, ed. Hamad al-Jasir, Riyadh: al-Yamama, 1389/1969.

[ADD. al-Firtzabadi, al-Maghanim al-mutaba fi ma ‘alim Taba, ed. Habib Mahmud Ahmad,
Medina: Markaz Buhiith wa-Dirasat al-Madina al-Munawwara, 1423/2002, 2: 802-3. The book is
included in al-Maktaba al-shamila. 3 vols.]

13 Samhudi, Wafa’, 4: 284: Radhan qarya bi-nawahi I-Madina, qalahu I-Majd. Radhan is also men-
tioned in the abridged version of Samhiidi’s book entitled Khulasat al-wafa’: Radhan: qala Yagqiit
min nawahi I-Madina laha dhikr fi hadith ibn Mas d.

14 Nawawi, Tahdhib al-asma’, Beirut: Dar al-Fikr, 1416/1996, 3: 124 has a garbled text for an obvious
reason. bi-Radhan bi-I-Madina ma bi-I-Madina.
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More significantly, according to a variant of this version, Ibn Mas‘td reacted
by referring to the three families (i.e. households) he had: one in Medina, one
in Radhan and one in “so-and-so” (inna [i thalathat ahlina, ahl bi-I-Madina wa-
ahl bi-Radhan wa-ahl bi-kadhd)."”> One assumes that most of the time he lived
in Kiifa as an absentee landlord. The place name hidden under “so-and-so” may
have been censored (because involved something embarrassing?). Ibn Mas‘@id’s
offspring lived in Kiifa (wa- ‘agibuhu bi-I-Kiifa),'® but there was nothing embar-
rassing about Kiifa where Ibn Mas‘tid owned two courts (see later mention).

Regardless of whether or not Ibn Mas ‘@id actually said these words, those who
quoted them (or put them in his mouth) must have related them to well-known
facts. Only a person who actually owned plenty of landed property — and had
several households — could have uttered them. While Ibn Mas‘ud’s disciples were
no doubt more interested in their teacher’s state of mind than in social history, we
may use their reminiscences out of their original context.

The hadith transmitter al-Walid ibn Kathtr ibn Sinan (see earlier, n. 11), whose
floruit dates to the latter half of the second/eighth century, leads us to evidence
regarding Ibn Mas‘Gd’s Radhan. In addition to the tribal nisba al-Muzani (after
the Muzayna tribe), al-Walid had two non-tribal nisbhas, namely al-Madant and
al-Radhani. The fact that he lived in Kiifa!” — some refer to him as al-Kafi'® — is
linked to the nisba al-Radhani. Actually he did not live inside Kufa but just out-
side of it (kana yaskunu kharijan mina I-Kiifa). Tbn Hajar says that after having
quoted Muhammad’s instruction, Ibn Mas ‘Tid admitted his own blunder (istadraka

‘ald nafsihi), referring to his two estates in Medina and in Radhan and his two
families, one in Kiifa and the other in Radhan. More significantly, Ibn Hajar adds
that Radhan is a place on the outskirts of Kiifa (makan kharij al-Kiifa)." A place
located kharijan mina I-Kifa/kharij al-Kifa must have been just outside of Kiifa.
These phrases also suggest another place near Kiifa, namely al-Nukhayla, which

15 Shashi, Musnad, ed. al-Mahallawi, Beirut: al-‘Ilmiyya, 1433/2012, 278; Shashi, Musnad, ed.
al-Mahfuz al-Rahman Zayn Allah, Medina: Maktabat al-'Ulim wa-I-Hikam, 1410/1989—
1414/1993, 2: 244.

16 TMD, 33: 61.

17 This is stated in Mizzi, Tahdhib al-kamal, 31: 71 (sakana [-Kifa). Sam‘ani, al-Ansab, ed.
Muhammad ‘Abd al-Qadir ‘Ata, Beirut: Dar al-Jinan, 1419/1998, 3: 22, s.v. al-Radhani, indicates
that he was from (the alleged) Radhan al-Madina. He was followed by Yaqut, s.v. Radhan — an
entry which mainly deals with the better-known Radhan, more precisely the Radhan al-A‘la and
Radhan al-Asfal districts near Baghdad.

18 Ibn Nasir al-Din, Tawdih al-mushtabih, ed. Muhammad Na‘Tm al-‘Araqstsi, Beirut: al-Risala,
1407/1986-1414/1993, 4: 88 (al-Muzani al-Madant thumma [-Kiif?).

19 Ma ‘na l-hadith anna Ibn Mas ‘id haddatha ‘an al-nabi bi-l-nahy ‘an al-tawassu ‘ wa- ‘an ittikhadh
al-diya ‘ thumma lamma faragha I-hadith stadraka ‘ala nafsihi wa-ashara ila annahu ttakhadha
day ‘atayni ihdahuma bi-1-Madina wa-I-ukhra bi-Radhan wa- ttakhadha ahlayni ahl bi-I-Kifa wa-
ahl bi-Radhan wa-Radhan . . . makan kharij al-Kifa; Ton Hajar, Ta jil al-manfa‘a bi-zawa’id
rijal al-a’imma al-arba ‘a, ed. lkram Allah Imdad al-Haqq, Beirut: Dar al-Basha’ir al-Islamiyya,
1416/1996, 2: 443-4.
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was kharijan mina [-Kiifa® or just outside of it. Once you passed al-Nukhayla, you
could see the houses of Kiifa.?! When Mu‘awiya arrived in Kiifa (accompanied by
Syrian spiritual functionaries, i.e. qussas and qurra’) to negotiate with al-Hasan
ibn ‘Al the latter’s relinquishing of his claim to rule, he encamped between al-
Nukhayla and the Kiifan dar al-rizg** or the storehouse of provisions near the
Kufa bridge. If the Radhan of Ibn Mas‘lid and of al-Walid ibn Kathir were just
outside of Kiifa, the place name may have disappeared or nearly so, because Kiifa
expanded and swallowed it.

Ibn Mas ‘iid’s four courts, two in Kiifa and two in Medina

The courts belong in the discussion of Ibn Mas'td’s landed property, although
they are probably unrelated to his utterance wa-bi-Radhan ma bi-Radhan wa-bi-
I-Madina ma bi-I-Madina, which relates to agricultural land. This is shown by a
variant of the tabagqur version that refers to his date palms in Yathrib (Medina)
and in Radhan.?

In Kiifa, Ibn Mas Tid owned two courts.?* When ‘Umar ibn al-Khattab sent him
to Kifa to serve as mentor and official (mu ‘alliman wa-waziran), he built a court
for himself near the Friday Mosque.?> A moralistic account has it that Ibn Mas ‘Tid
invited ‘Ammar ibn Yasir (the then governor of Kiifa) to look at it. ‘Ammar praised
its solidity (banayta shadidan) but poured cold water on Ibn Mas‘Gd’s enthusiasm,
telling him that he would die soon.?® Ibn Mas‘tid’s other court in Kiifa was in a
place that was later called al-Ramada, amidst his tribe, the Hudhayl.?’ It must have

20 Ibn Abi I-Hadid, Sharh nahj al-baldgha, ed. Muhammad Abii 1-Fadl Ibrahim, Cairo: ‘Tsa al-Babt
al-Halabi, 1378/1959, 3: 201.

21 Tabari, Ta rikh, 1: 3345.

22 Baladhuri, Ansab al-ashraf, ed. Muhammad Bagqir al-Mahmudi, Beirut: Dar al-Ta‘aruf li-1-
Matbia‘at, 1397/1977, 3: 42.

23 Fa-ma bal nakhl Yathrib [one expects here: bi-Yathrib] wa-nakhl bi-Radhan; Busiti, Ithaf al-khi-
yara al-mahara bi-zawa’id al-masanid al- ‘ashara, Riyadh: Dar al-Watan li-1-Nashr, 1420/1999,
7: 438. Quoted from an electronic source.

24 Theoretically one of these courts could be identical with his estate in Radhan. But this assumption
is probably farfetched because he had sharecroppers in Radhan.

25 Fa-qadima I-Kiifa wa-nazalaha wa-"btana bihd daran ila janib al-masjid; Ton Sa‘d, Tabagat, 6:
93. His famous court in Kiifa (fa-daruhu bi-I-Kifa dar mashhiira; TMD, 33: 61) must have been
this one. The other owners of courts near the mosque were Talha ibn ‘Ubaydallah and ‘Amr ibn
Hurayth; Ya“qubi, Buldan, ed. M.J. de Goeje, Leiden: Brill, 1892, 310 (wa- khtatta . . . I-dir hawla
I-masjid).

26 Baladhuri, Ansab al-ashraf, ed. Muhammad Hamidullah, Cairo: Dar al-Ma‘arif, 1959, 1: 165. The
rare variant mu ‘adhdhinan wa-waziran in Ibn al-Faqih, Kitab al-buldan, ed. Yusuf al-Hadi, Beirut:
‘Alam al-Kutub, 1416/1996, 202, is supported by the alleged dispute over prestige between Kiifa
and Basra: the former mentioned that its mu ‘adhdhin was Ibn Mas 0d. Still, mu ‘allim is probably
the correct reading; cf. Mas ‘di, Murij al-dhahab, ed. Ch. Pellat, Beirut: al-Jami‘a al-Lubnaniyya,
1966-79, 3: 77, n. 1583: ‘Umar appointed Ibn Mas‘tid on bayt al-mal in addition to another task:
wa-amarahu an yu ‘allima l-nas al-qur’an wa-yufaqqihahum fi I-din.

27 His offices did not interfere with his tribal solidarity: the alienation between him and the caliph
‘Uthman led to an alienation with the Hudhayl; Mas‘adi, Murij, 3: 82, n. 1591 (. . . wa- nhiraf
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been a spacious court, since it provided quarters for people from outside Kiifa when
the area around the Friday Mosque was too small to accommodate them.?

Ibn Mas‘@id’s home (manzil) was in the place called today al-Ramada,
between the [territory of the] Thaqif and the oil sellers. It was too far
for him [from the centre, i.e. the Friday Mosque], so he asked for [the
caliph’s] permission to take over land for his court [near the mosque],
saying, I am a guest of the Muslims (fa- sta 'dhana fi mawdi* darihi
wa-qala and min adyaf al-muslimina). He lived in his court and turned
his [former] court into a boarding place for guests (dar al-diyafa). The
guests lived in his court in [the territory of the] Hudhayl when the area
around the mosque was too small to accommodate them.?

There is no indication that when he made his court available for guests, he relin-
quished its ownership.

Ibn Mas ‘1id also had two courts in Medina. One of them was built at the time
of ‘Umar ibn al-Khattab, who gave it his blessing.’* Ibn MasTid’s court was
called dar al-qurra’ and touched upon the Prophet’s Mosque. When ‘Umar ibn
‘Abd al-"Aziz enlarged the mosque at the time of the caliph al-Walid ibn ‘Abd
al-Malik, part of Ibn Mas‘td’s court (together with several other courts) was
incorporated in it. The remaining part of the court was included in the Prophet’s
Mosque in a later enlargement carried out by the Abbasid caliph al-Mahdi.3!
Ibn Mas‘tid’s other Medinan court was near the market, as we learn from the
description of the building in which the caliph Hisham ibn ‘Abd al-Malik incor-
porated the market.>?

An estate in the Saylahin district “on the way to
Qadisiyya”

Let us return to Ibn Mas‘1d’s landed property in south-western Iraq. He owned an
estate on the way to Qadisiyya. This famous Qadisiyya — or Qadisiyyat al-Kaifa —
was the south-western boundary of Iraq.** Alternatively, al-‘Udhayb, several
miles south-west of Qadisiyya is sometimes identified as the boundary of Iraq’s

Hudhayl ‘an ‘Uthman min ajlihi). He also had the backing of the Zuhra clan from Quraysh because
he was one of their clients (akhldf); ibid., 3: 88, n. 1602.

28 Wa-kana manzil ‘Abdillah ibn Mas ‘ud fi Hudhayl fi mawdi* al-Ramada fa-nazala mawdi* darihi
wa-taraka darahu dar al-diyafa wa-kana l-adyaf yanzilina darahu fi Hudhayl idha daga ‘alayhim
ma hawla I-masjid; Tabar, Ta rikh, 1: 2842.

29 Maliqi, al-Tamhid wa-I-bayan fi maqtal al-shahid ‘Uthman, ed. Mahmud Ytsuf Zayid, al-Dawha,
1405/1985, 46.

30 T™MD, 33: 150.

31 One of these courts belonged to ‘Ammar ibn Yasir; Samhudi, Wafa’, 2: 267, 295.

32 Samhudi, Wafa’, 3: 85.

33 Istakhri, Masalik al-mamalik?, ed. M.J. de Goeje, Leiden: Brill, 1927, 39.
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agricultural area (Sawad),** more precisely the Sawad al-Kuifa*® or the agricultural
land included in Kiifa’s jurisdiction.

After the Friday prayers (in Kiifa), Ibn Mas‘@id went to his estate en route to
Qadisiyya (fa-rakiba . . . ild day ‘a lahu dina I-Qadisiyya). On his way there he
prayed two rak ‘as at Nahr al-Hira. He may have prayed at gantarat al-Hira (i.e.
the bridge built over the Hira irrigation canal) which is mentioned elsewhere as the
place where Ibn Mas ‘td prayed two rak ‘as when he was on the way to Mecca. Both
accounts about his prayers are linked to Ibn Mas‘0d’s mawla or manumitted slave
‘Umayr Abii ‘Imran. Reportedly ‘Imran’s mother was Ibn Mas‘@id’s slave girl or
concubine (surriyya) who was living with her son, the manumitted slave ‘Umayr.3
The estate in question was near the main road (and the produce could be sold to
travellers as they were starting their journey to the Arabian Peninsula). This same
estate (agbala ‘Abdullah min day ‘atihi llati diina [-Qddisiyya) appears — again in a
legal context — in connection with the question of whether or not pilgrims on their
way to Mecca may utter the talbiya (“Here I am”, the pilgrims’ repeated invoca-
tion) before entering the state of ikram.>” In this case Ibn Mas‘@id was reportedly
going in the opposite direction, namely from his estate on the way to Qadisiyya to
Kifa, when he met at Najaf people uttering the falbiya. Nahr al-Hira of the former
account is replaced here by Najaf. According to another account, Ibn Mas ‘dd met
the people who were uttering the talbiya at al-Salihin.*® This form of the place
name (al-Salihin means literally “the defecators’) must have been created by popu-
lar etymology. Other forms of the place name are al-Salahin and al-Saylahin, which
is the most common one (and is given precedence henceforth). After the assassina-
tion of the caliph ‘Umar, Ibn Mas‘@id, among other wealthy Kiifans, gave up his
annual salary (‘atd’) and bought an estate in Radhan. When Ibn Mas‘@id died, his
bequest included 90,000 mithqal (of gold or silver), slaves, goods ( ‘uriid) and live-
stock in al-Saylahin.?® The text is somewhat ambiguous, but it appears that not only
the livestock but also the slaves and the goods were in Saylahin. In other words, Ibn
Mas‘@id had an estate in Radhan and another in Saylahin.

Saylahin, Hira and Kiifa are combined in an account of Ibn Mas‘lid’s journey
from Saylahin (called here Salahin) to Kiifa. He was accompanied (fa-sahibahu)

34 Yaqut, Mu jam al-buldan, s.v. al-'Udhayb; P.G. Forand, “The status of the land and inhabitants in
the Sawad during the first two centuries of Islam”, JESHO 14 (1971), 26. It was the actual entrance
point into the sown; Mas “d1, Muriij, 3: 55, n. 1538 (‘ald fam al-barr wa-taraf al-Sawad mimma
yalt I-Qadisiyya).

35 Ibn Qutayba, Ma ‘arif, 566.

36 Ibn Sa‘d, Tabagat, 6: 209 (mawla . . . ‘atdaqa).

37 Ibn Taymiyya, Sharh al-‘umda fi I-figh, ed. al-'Utayshan, Riyadh: Maktabat al-‘Ubakyan,
1413/1993, 2: 616. Quoted from an electronic text.

38 Bayhadq, al-Sunan al-Kubra, ed. Muhammad ‘Abd al-Qadir ‘Ata, Beirut: al-‘Ilmiyya, 1414/1994,
5: 63 (ruwiya anna Ibn Mas ‘ud lagiya rukbanan bi-I-sahil [!] muhrimina fa-labbaw wa-labba Ibn
Mas ‘iid wa-huwa dékhil al-Kifa).

39 TMD, 33: 185. Reportedly young Ibn Mas‘tid was a shepherd in the service of ‘Ugba ibn Abi
Mu'‘ayt; Fasawi, Kitab al-ma ‘rifa wa-I-ta'rikh, ed. Akram Diya’ al-‘Umari, Beirut: al-Risala,
1401/1981, 1: 245. Cf. Tbn Sa‘d, Tabagat, 3: 160 (he left 90,000 dirham).
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by dahagin from Hira, i.e. “landed aristocrats”/village or town chiefs. At the
entrance to Kiifa they took another route, and to the astonishment of his companion
(‘Algama ibn Qays al-Nakha ‘1*°) Ibn Mas‘ad saluted the infidels (fa-atba ‘ahum
al-salam).*! The legal question involved here is whether or not it was legitimate
to salute them. However, we are only interested in the place names. At this point
it should be remarked that as often happens with place names*? (including that of
Radhan), there was another Saylahin in Iraq, namely between Baghdad and Anbar
(present-day Falliija). The latter Saylahtn was four farsakhs (c. 24 km) from Bagh-
dad and eight farsakhs (c. 48 km) from Anbar.*®

We return now to the south-western Saylahin. Several decades before the Con-
quests, Khusro granted the rustdq or rural area of Saylahin, among other estates,
to the king of Hira, al-Nu‘man ibn al-Mundhir. He also granted him an estate
that was later called after its Muslim owners Qata’i‘ Bani Talha or the estates
of Talha ibn ‘Ubaydallah’s children. Sanam Tabagq, later called Tabaq al-Salim,
was also among Khusro’s grants. The Saylahin rural area west of Furat Nistar
included (i.e. in a certain administrative division) two canals: Nahr Yusuf and
Nahr al-Sinnayn.* (It will presently be argued that Saylahin was also called al-
Nahrayn after these two canals.) The details concerning Khusro’s grant indicate
that Ibn Mas‘@id’s estate in Saylahin was originally part of the Sassanian crown
domains (categorized under Islam as sawafi lands). Al-Sinnayn, which had an irri-
gation canal and grain fields (mazari‘), was among the places (manazil) owned by
the king of Hira, al-Mundhir. The caliph ‘Uthman reportedly sold it to Talha ibn
‘Ubaydallah.® It was probably identical with the previously mentioned Qata’i'
Bani Talha and the Nashastaj (see later mention).

40 See e.g. Mizzi, Tahdhib al-kamal, 20: 300-8.

41 Ibn Abi Shayba, Musannaf, ed. al-Jum‘a and al-Luhaydan, Riyadh: Maktabat al-Rushd, 1425/2004,
8: 4701 (Kitab al-adab: fi I-salam ‘ala ahl al-dhimma wa-man qala li-l-suhba haqq).

42 Cf. Yaqut, al-Mushtarik wad ‘an wa-l-muftariq suq ‘an, ed. F. Wiistenfeld, Gottingen, 1846.

43 Qudama ibn Ja‘far, al-Kharaj wa-sinda‘at al-kitaba, ed. Muhammad Husayn al-Zubaydi, Bagh-
dad: Dar al-Rashid, 1981, 115. Or perhaps Saylahin was three farsakhs from Baghdad; Dinawari,
al-Akhbar al-tiwal, ed. ‘Tsam Muhammad al-Hajj ‘Ali, Beirut: al-‘Ilmiyya, 1421/2001, 570.
Al-Saylahin near Baghdad was the hometown of the hadith transmitter Abii Zakariyya Yahya
ibn Ishaq al-Bajali al-Saylahini or al-Saylahiini or al-Salahini (d. in Baghdad 210/825); Mizzi,
Tahdhib al-kamal, 31: 195-8. According to Yaqut, Mu jam al-buldan, s.v. Salihin, the common
people (al- ‘amma) called the place Salihin. Both forms, he says, are wrong, the correct name being
al-Saylahin. Yaqut, who defines Abli Zakariyya al-Bajali’s hometown as garya bi-Baghdad, refers
here to s.v. Saylahtin, which includes rich evidence pointing to the Saylahin near Qadisiyya. Yaqut
concludes by stating that between this area and Baghdad there were three farsakhs (!).

44 Abu 1-Baqa’ Hibat Allah, al-Managib al-mazyadiyya, ed. Salih Musa Daradika and Muhammad
‘Abd al-Qadir Khrisat, Amman: Maktabat al-Risala al-Haditha, 1404/1984, 1: 500-1; M.J. Kister,
“Al-Hira: Some notes on its relations with Arabia”, Arabica 15 (1968), 152; reprinted in Kister,
Variorum I, no. III.

45 Yaqut, Mu jam al-buldan, s.v. al-Sinnayn. Yaqit does not adduce the famous sale document,
although it was mentioned by the muhaddithiin, because the text is unsound (wajadtu nuskhatahu
sagima fa-lam anqulhu). M.G. Morony, “Continuity and change in the administrative geography
of late Sasanian and early Islamic al-Iraq”, Jran 20 (1982), 28 has it that "Uthman purchased from
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Ibn Mas‘@id had a special arrangement with the previous owner of the kharaj
land he owned: the latter spared him the payment of the kharaj tax and the culti-
vation of the land.*® Ibn Mas‘td’s division of the crop was confirmed by Provi-
dence. In a story ascribed to Ibn Mas‘td himself, a mysterious voice inside a rain
cloud (‘anana) guided it to a field of a certain righteous man. The cloud burst
above the man’s field because of his just division of the crop: one-third went
back to the land (i.e. to the sharecropper), one-third went to alms and the remain-
ing third went to his family. The source of this account, Masriiq ibn al-Ajda’
al-Hamdani, reported that Ibn Mas‘tid would send him every year to his land
in Radhan (i.e. when the crop was gathered), where he would follow the same
practice in the division of the crop.*’

In a parallel account there are two alternative place names: Masrliq con-
cluded the story of the righteous man by reporting that Ibn Mas‘@id sent him
(i.e. Masrtq) to his land in Zabara — or, according to another source, to Saylahin
(al-Sal(a/i)hin).*® Qantarat Zabara or the Zabara bridge was just outside of
Kifa,* and the place that gave the bridge its name was on the eastern side of

Talha a farm in al-Sinnayn. But Yaqdit (s.v.) says that ‘Uthman sold it to Talha (not the other way
round; balad . . . ba‘ahu ‘Uthman . . . min Talha). Al-Mundhir’s son, the king of Hira al-Nu'man
ibn al-Mundbhir, jailed ‘Adi ibn Zayd in al-Sinnayn; Tabari, 7a r7kh, 1: 1023; M. Lecker, “Tribes
in pre- and early Islamic Arabia”, in Lecker, Variorum II, no. XI, 72. At an early stage of the Con-
quests, Muslim raiders on their way to attack Hira crossed the bridge over the Saylahin canal and
attacked a marriage procession heading to al-Sinnayn. The lord of al-Sinnayn (s@hib al-Sinnayn),
who was a Persian nobleman, was expecting his bride, who was the daughter of Marzban al-Hira
Azadhbih; Tabari, Ta rikh, 1: 2232-3; Morony, “Continuity and change”, 28.

46 Hesaid: ana akfika i ‘ta’ kharajihda wa-I-qiyam ‘alayha; al-Khatib al-Baghdadi, 7o rikh Baghdad, ed.
Bashshar ‘Awwad Ma 'ruf, Beirut: Dar al-Gharb al-Islami, 1422/2001, 1: 313; Morony, ‘“Landhold-
ing”, 13940, 153 (Ibn Mas‘ud bought the land offered to him by the dihgan, provided that the
latter would continue paying the kharaj); M.G. Morony, “The effects of the Muslim conquest on the
Persian population of Iraq”, Iran 14 (1976), 56. Ibn Mas‘td, al-Hasan ibn ‘Al and Abti Hurayra had
fields (mazari®) in the Sawad for which they paid the khardj; Ibn ‘Abbas had fields in the Sawad,
among other places; al-Shaybani, a/-Kasb, ed. Suhayl Zakkar, Damascus: Harstuni, 1400/1980, 64.

47 Tbn Abi I-Dunya, Kitab al-hawatif, ed. Mustafa ‘Abd al-Qadir ‘Ata, Beirut: Mu’assasat al-Kutub
al-Thaqafiyya, 1413/1993, 25.

48 Yahya ibn Adam, Kitab al-kharaj, ed. Ahmad Muhammad Shakir, Cairo: al-Salafiyya, 1384/1964,
75-6. Exactly as there was another Saylahin between Baghdad and Anbar, there was also another
Zabara between Baghdad and Anbar. Moreover, both places are linked to ‘Aqr Quf and were at
a distance of several kilometers from each other: Saylahin was close to it (gartba min tall ‘Aqr
Qriif); Sam‘ani, Ansab, 3: 223, s.v. al-Salahini; and the small irrigation canal (nuhayr) called Zabara
was one farsakh “above” ‘Aqr Quf (fawq al-tall al-ma ‘ritf bi- Aqr Quf bi-farsakh); Mas udi,
al-Tanbih wa-l-ishraf, ed. M.J. de Goeje, Leiden: Brill, 1894, 382. Muhammad ibn ‘Abd al-Malik
al-Hamdani, Takmilat ta’rikh al-Tabart, ed. Kan‘an, Beirut: al-Matba‘a al-Kathulikiyya, 1958,
53—4 mentions a distance of two farsakhs (fa-nazala ‘ald@ qantarat al-nahr al-ma ‘rif bi-Zabara
bi-nahiyat ‘Aqr Quf ‘ala farsakhayni). In fact the distance of two farsakhs was between Zabara
and Baghdad (nahr Zabara ‘ala farsakhayni min Baghdad ‘inda ‘Aqr Qiif); Ibn al-Athtr, al-Kamil
fi I-ta’rikh, Beirut: Dar Sadir & Dar Bayrit, 1385/1965-1386/1966, 8: 172.

49 Tabari, Ta rikh, 2: 1071. See also Abu I-Faraj al-Isfahani, Kitab al-aghant, Cairo: Dar al-Kutub,
1345/1927-1394/1974, 14: 248: gantarat al-Kiifa llati bi-Zabara (written with ta’ marbiita).
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the Euphrates.>® Ibn Mas‘@id may have owned an estate in Zabara as well. One
account has it that the Kiifan AbG Wa'il Shaqiq ibn Salama was sent by Ibn
Mas‘ad to an unnamed village (i.e. a village-estate) of his.>!

Some comments on Ibn Mas ‘@id’s neighbours will be in place. The Qata’i* Bant
Talha, previously known as al-Nashastaj (or al-Nashastak), were near Saylahin and
Qaryat Hurmuz: Misa, son of Talha ibn ‘Ubaydallah, reported that Ibn Mas‘@id
and Sa‘d ibn Abt Waqqas — the latter received from the caliph ‘Uthman Qaryat
Hurmuz — were his neighbours and used to lease their land for one-third or one-
fourth of the crop. Miisa’s land, al-Nashastaj, was granted by the caliph “‘Uthman
to his father Talha.’? Talha tried to purchase al-Nashastaj, also called Nashastaj
Bani Talha, “the one that is near Saylahin”, at the time of the caliph ‘Umar. He
told the caliph of the wonderful land he bought (ard mu jiba). The latter asked him
ironically whether he had bought it from the people of Kiifa or from the people of
Qadisiyya (i.e. all the warriors who were entitled to a share in the conquered land).
‘Umar declared the acquisition void because the land was considered fay ’ or com-
munal property (i.e. to be preserved for future generations, as opposed to ghanima,
real booty).3? Initially, we are told, ‘Umar intended to divide the land of the Sawad
among the warriors. But when a census showed that each warrior was to receive
three fallahin, he gave up his intention, reportedly adopting ‘Ali’s advice. ‘Umar
sent to Iraq ‘Uthman ibn Hunayf, who imposed on the fallahin 48, 24 and 12 dir-
hams annually, according to their wealth.>* Under the caliph ‘Uthman the obstacles
were removed when he succumbed to pressure from a small circle of influential
figures, including state officials. A pro-‘Uthman apologetic account has it that the
influential figures demanded to be compensated for land they had left behind in the
Hijaz and Tihama, whereby ‘Uthman would grant them land in Kiifa and Basra.™

Al-Nahrayn and al-Saylahin

Al-Nahrayn is yet another place name linked to Ibn Mas‘@id. An account about
‘Uthman’s grants going back to the previously mentioned Miisa ibn Talha exists
in several versions, two of which concern us here:

50 There was a water course (majra nahr) between Zabara (with ta” marbiita) and Kiufa; al-Qurtubi,
Tafstr (al-Jami * li-ahkam al-qur’an), Cairo: Dar al-Kutub, 1387/1967, reprint, 18: 104. Perhaps
the water course in question was the western branch of the Euphrates.

Shaqiq: ba ‘athani Ibn Mas ‘id ila qarya lahu; TMD, 33: 167. The righteous man of the previous

account is identified in this account as one of the Children of Israel.

52 Baladhuri, Futih al-buldan, ed. M.J. de Goeje, Leiden: Brill, 1863—66, 273—4.

53 TMD, 2:192.

54 Ibid., 2: 193.

55 Cf. M. Hinds, Studies in Early Islamic History, Princeton: Darwin Press, 1996, 18—19, also pub-
lished as “Kiafan political alignments and their background in the mid-seventh century A.D.”,
International Journal of Middle East Studies 2 (1971), 359—-60; A. Noth, “Eine Standortbestim-
mung der Expansion (Futith) unter den ersten Kalifen (Analyse von Tabarl I, 2854-2856)”,
Asiatische Studien 43 (1989), 120-36; W. Madelung, The Succession to Muhammad: A Study of
the Early Caliphate, Cambridge: Cambridge University Press, 1997, 83, n. 19, 84, n. 21.

5

—
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1. ‘Uthman granted Ibn Mas‘Qid al-Nahrayn, Sa‘d ibn Abt Waqqas — Qaryat
Hurmuz; ‘Ammar ibn Yasir — Istiniya, and Khabbab ibn al-Aratt — Sa‘naba.
Maiisa referred to the practice of Ibn Mas‘Gid and Sa‘d, who were his neigh-
bours (fa-kila jarayya), of leasing their land for one-third or one-fourth of the
crop.>®

2. Another version states more accurately that Ibn Mas‘dd received from
‘Uthman an estate in al-Nahrayn (i.e. not the whole of al-Nahrayn). All the
recipients of estates were Miisa’s neighbours (fa-kullun jarun), and two of
them, Ibn Mas‘@id and Sa‘d, were leasing their land for a third or a fourth of
the crop.”’

The region of al-Nahrayn was one of the very first regions conquered by the Mus-
lims in Iraq. Following a Muslim raid on al-Nahrayn, the raiders were surrounded
by the Sassanians between al-Nahrayn and Istimiya® (probably identical to the
previously mentioned Istiniya). Later, Khalid ibn al-Walid sent financial officers
(‘ummal al-kharaj; they were supposed to collect jizya — the terms seem to be
used indiscriminately) to the following regions: one was sent to the upper part of
the administrative unit (a /a I- ‘amal) at Falalij, one to Baniqya and Basma, one
(Bashir ibn al-Khasasiyya) to al-Nahrayn, where he settled in al-Kuwayfa (“the
small Kiifa”) in Banabira (i.e. in the area of Hira®), one to Nistar (probably iden-
tical to the previously mentioned Furat Nistar) and finally one to Radhmistan.5
Saylahin is not listed, although it was no doubt close to Nistar and Riidhmistan:
these three districts were in the Lower Bihqubadh.®' Our al-Nahrayn was at the
edge of the “tongue of land” inserted into the countryside on which Kiifa and
carlier Hira were located.®? The “tongue” is identical to zahr al-Kiifa, or the
elevated tract of land outside Kuifa that extended from al-Nahrayn to ‘Ayn Bani
1-Hadhdha’. The part of it that was close to the Euphrates was called al-Miltat,
while the other part that was close to the Taff (the oases region bordering on the
desert) was called al-Nijaf®® (plural form of Najaf). Elsewhere, al-Miltat is defined
as the area between Kiifa and Hira.** Obviously, al-Nahrayn was at the Najaf/

56 Ibn Shabba, Ta rikh al-Madina, ed. Dandal and Bayan, Beirut: al-‘Tlmiyya, 1417/1996, 2: 133.

57 Abu Yusuf, Kitab al-kharaj, Cairo: al-Matba‘a al-Salafiyya, 1352/1933, 62. Instead of San‘a’,
read: Sa‘naba; instead of Qaryat Hurmuzan, read: Qaryat Hurmuz.

58 Tabari, Ta rikh, 1: 2259.

59 Yaqut, Mu jam al-buldan, s.v. Banabura (nahiya bi-I-Hira). See also Nuwayri, Nihayat al-arab fi
funiin al-adab, Cairo: Dar al-Kutub, 1923-98, 25: 189.

60 Tabari, Ta rikh, 1: 2051-2.

61 Morony, “Continuity and change”, 27.

62 Lisan al-barr lladht adla ‘ahu fi I-rif wa- ‘alayhi I-Kiifa I-yawm wa-I-Hira qabla I-yawm; Tabari,
Ta rikh, 1: 2419.

63 Tabari, Ta rikh, 1: 2485 (instead of al-tin read probably: al-Taff). For al-Taff see Morony, “Con-
tinuity and change”, 28. Cf. The History of al-Tabari, 13, trans. G.H.A. Juynboll, Albany: State
University of New York Press, 1989, 65. The reading “al-Hadhdha’”’ may not be reliable.

64 See, for example, Ibn Khurradadhbih, al-Masalik wa-I-mamalik, ed. M.J. de Goeje, Leiden: Brill,
1889, 8.
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Nijaf end. Our al-Nahrayn must not be confused with another al-Nahrayn which
was farther north, in al-Bihqubadh al-A ‘1a or the Upper Bihqubadh.®> The Upper
Bihqubadh was separated from the Lower Bihqubadh, in which our al-Nahrayn
was located, by the Middle Bihqubadh. The northern al-Nahrayn is therefore irrel-
evant for us here.*

Al-Nahrayn or “the two canals” may well have been the old name of Saylahin
which, as has already been mentioned, included two canals, Nahr Yiisuf and Nahr
al-Sinnayn. In this case, Ibn Mas‘lid’s estate in al-Nahrayn was identical with
his estate in Saylahin. In one administrative division of Iraq, the districts (tassij,
pl. tasasij) of Saylahin, Hurmuzjird and Nistar were among the five districts of
the Lower Bihqubadh. The other two were Furat Badaqla and Rudhmistan.®’ In
another administrative division, Saylahin and Furat Badaqla seem to count as one
district. Besides Hurmuzjird and Nistar, we also find in this other division the dis-
tricts of Kiifa and Hira as part of the Lower Bihqubadh.® One of these two districts
could equate to Riidhmistan in the division containing five districts. The Saylahin
district included the estates of al-Khawarnaq and Tizanabadh.® Al-Nu‘man ibn al-
Mundhir levied the taxes on the former, indicating that it was among the domain
lands which he received from the Sassanians.”® The latter estate was ‘Uthman’s
grant to al-Ash ‘ath ibn Qays al-Kindi. It was one mile from Qadisiyya.”!

During the Conquests, on the eve of the battle of Buwayb, a force led by
al-Muthanna penetrated Furat Badaqla (probably the first point one reached upon
entering the Sawad via Qadisiyya) and advanced through the middle of the Sawad
to al-Nahrayn, then to al-Khawarnagq, then to al-Buwayb, which was on the west-
ern bank of the Euphrates, where Kiifa was later built. Two other forces took the
Najaf and the Qadisiyya — Jawf routes, respectively.”? In other words, al-Nahrayn
was the next point after Furat Badaqla for someone crossing from the desert into
the sown. At the time of the caliph al-Walid ibn Yazid (r. 125/743-126/744), Furat
Badagqla, Tizanabadh, al-Falalij, Babil and Stra were still producing high-quality
wine.”

65 In M.G. Morony, Iraq after the Muslim Conquest, Princeton: Princeton University Press, 1984, 149
and in Morony, “Continuity and change”, 26 the two places called al-Nahrayn are considered one
and the same place.

66 Baladhuri, Futiih al-buldan, 277-8.

67 Ibn Khurradadhbih, al-Masalik wa-I-mamalik, 8.

68 Yaqut, Mu jam al-buldan, s.v. al-Bihqubadh.

69 Ibn Khurradadhbih, al-Masalik wa-I-mamalik, 11.

70 This is confirmed by al-A ‘sha’s famous verses on al-Nu‘'man’s death (wa-tujba ilayhi I-Saylahiina
wa-diunaha Sarifiuna fi anhariha wa-I1-Khawarnaqu).

71 Yaqut, Mu jam al-buldan, s.v. Tizanabadh.

72 Tabari, Ta rikh, 1: 2184.

73 Baladhuri, Jumal min ansab al-ashraf, ed. Suhayl Zakkar and Riyad Zirikli, Beirut: Dar al-Fikr,
1417/1996, 9: 160 (instead of S.war read: Strd); al-Baladhuri, Ansab al-ashraf, ed. al-‘Azm,
Damascus: Dar al-Yaqza al-‘Arabiyya, 1997-2002, 7: 509. For the fine wine of Tizanabadh see
also Mas‘adi, Murij, 4: 205, n. 2511.
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That al-Nahrayn is identical to Saylahin is also borne out by the fact that the
two place names interchange. Reportedly, the lord of Saylahin (sahib al-Saylahin),
Murra ibn Sharahil, sent the caliph ‘Al ibn Abt Talib (who made Kiifa his capital
in 36/657) a young non-Arab enslaved woman (jariya). However, ‘Ali sent her
back after he had found out that she was married. Murra bought her marriage
contract from her husband for 500 dirham and sent her again to the caliph, who
accepted the gift.” (Unsurprisingly, Murra often transmitted hadith on the author-
ity of his neighbour Ibn Mas‘dd who had died before ‘Alf ascended the throne.)
Another account going back to the Kiifan Ibrahim al-Nakha ‘1’ has it that Sharahil
ibn Murra (this is another version regarding the official’s name) was ‘Alr’s finan-
cial officer/tax collector at al-Nahrayn (kdna ‘amilan li- ‘Ali ‘alda I-Nahrayn).”®

Conclusions

The place name Radhan has led us to investigate Ibn Mas‘@id’s landed prop-
erty that included both courts and estates in south-western Iraq and in Medina.
Modern technology saves us time: the retrieval of evidence from thousands of
primary sources takes seconds. After all, the collection of evidence is the most
time-consuming phase in research.

As to the Radhanite (al-Radhaniyya) Jewish merchants, their name probably
points to their place of origin rather than their headquarters. One could therefore
argue that the Radhan near Kafa (which may have become a quarter of Kiifa)
is not inferior to the Radhan(an/yn/at) region near Baghdad as their presumed
provenance. However, the choice between the two Iraqi Radhans will have to be
determined on the basis of more evidence.

74 Tahawi, Sharh mushkil al-athar, ed. Shu‘ayb al-Arnawat, Beirut: al-Risala, 1415/1994, 11: 178.
According to ‘Abd al-Razzaq, Musannaf, 7: 281-2, Sharahil paid 1,500 dirham. In another hadith
(281), it was Shurahbil ibn al-Simt (al-Kind1) who gave ‘Ali the married woman.

75 EP, s.v. al-Nakha T, Ibrahim (G. Lecomte).

76 Ibn Hajar, Isaba, 3: 325.
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ON THE BURIAL OF
MARTYRS IN ISLAM

YANAGIHASHI Hiroyuki (ed.), The Concept of Territory in Islamic Law and
Thought, London: Kegan Paul International, 2000, 3749

Nothing in their past experience prepared the Arabs for the wide range of partici-
pation in warfare and the huge number of casualties which they suffered during
the early Islamic period. With several famous exceptions, intertribal warfare (or
the pre-Islamic ayyam) was conducted by a small number of men from each tribe
and usually ended with a small number of casualties.! The advent of Islam brought
with it major changes in this respect and many thousands of warriors sacrificed
their lives or were wounded in the battlefields. This began in several particularly
fierce battles during Muhammad’s lifetime and then through the ridda wars, the
Conquests, the internecine wars (e.g. Siffin) and the continuous warfare against
Byzantium. People naturally turned to the authoritative interpreters of Islam, i.e.
the religious scholars, to make sense of these sanguineous events. The answer came
in the form of hadiths which provided justification, edification and consolation.

Isra’tliyyat: the Siffin disaster was unavoidable

Muslim blood shed in internal feuds was harder to account for than that shed
in the wars of expansion fought against non-Muslims. Probably addressing this
problem, Caliph Mu‘awiya himself engaged in gasas, or popular preaching of edi-
fying stories, after the battle of Siffin. The evidence for this is included in a report
purporting to describe the circumstances in which ‘Amr ibn al-‘As received from
Mu‘awiya the governorship of Egypt. (This would place the following encounter

1 Having won a victory at the battle of Bu‘ath, the Aws killed many of the defeated Khazraj. But
then someone allegedly shouted: “O company of the Aws, be gentle and do not destroy your broth-
ers, because having them as neighbours is better than having foxes as neighbours”; Abu 1-Faraj
al-Isfahani, Kitab al-Aghanrt, Bulaq, 1285/1868, 15: 164; M. Lecker, “On Arabs of the Banti Kilab
executed together with the Jewish Banti Qurayza”, JSA1 19 (1995), 6672, at 66; reprinted in Lecker,
Variorum I, no. X.
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before the end of 39/659-60.2) When ‘Amr came to Mu‘awiya, he found him
preaching to the Syrians regarding the martyr’s blood (fa-wajadahu yaqussu wa-
yudhakkiru ahl al-Sham fi dam al-shahid). ‘Amr disliked what he heard and his
reaction was far from being diplomatic:

Mu‘awiya, you have aroused my rancour [literally: you have burnt my
liver] with your preaching (gad ahraqta kabidi bi-qasasika). Is it your
opinion that we disobeyed (khalafna) ‘All because we were better than
him? By God, no. It is nothing but this world for which we contend with
each other (natakalabu ‘alayhd, as in a dogfight).

It is doubtful that this dialogue ever took place. However, the background infor-
mation can be considered reliable: Mu‘awiya engaged in gasas which in this case
consisted of political indoctrination in religious garb. We may safely assume that
he conveyed his messages through religious motives taken from the Qur’an and
the Isra tliyyat.

Themes of Isra’iliyyat, often in the form of eschatology, were popular and
immediately comprehensible to the audience. For example, Ka‘b al-Ahbar, a
Yemenite Jewish convert,® allegedly foretold the war of Siffin. The Bani Isra’il
(or the Children of Israel), he said, fought nine times at that very place until they
destroyed one another. The Arabs, Ka'b added, would fight there the tenth battle
until they slaughtered each other and hurled at each other the same stones hurled
by the Bana Isra’1l.*

The scale of the slaughter at Siffin was unimaginable in terms of traditional
Arab warfare. An account putting the total number of dead on both sides at 70,000
also has its origins in an eschatological tradition of Ka‘b.> Eschatology was
supposed to teach the Muslims that Siffin was part of a scheme of world history
the understanding of which was beyond human grasp. It can be said that Ka'b
al-Ahbar used his prestige as a representative of ancient Jewish lore to provide
answers to difficult theological questions.

Still in the context of the internal strife, Ka‘b answered in the affirmative the
question of whether or not those killed in internal fighting were martyrs. One killed
by the Harfiriyya,® he said, has ten “lights”, eight “lights” more than “the light of

2 Ibn Sa‘d, al-Tabaqat al-Kubra, Beirut: Dar Sadir & Dar Bayrat, 1380/1960—1388/1968, 4: 258;
M. Lecker, “The estates of ‘Amr b. al-‘As in palestine: Notes on a new negev Arabic inscription”,
BSOAS 52 (1989), 24-37, at 29.

3 EP,s.v. Ka‘b al-Ahbar (M. Schmitz).

4 Nu‘aym ibn Hammad, al-Fitan, ed. Suhayl Zakkar, Beirut: Dar al-Fikr, 1414/1993, 31; U. Rubin,
Between Bible and Qur’an: The Children of Israel and the Islamic Self-Image, Princeton: The Dar-
win Press, 1999, 191-2; EP, s.v. Siffin (M. Lecker). See also Ibn al-‘Adim, Bughyat al-talab fi
ta'rikh Halab, ed. Suhayl Zakkar, Beirut: Dar al-Fikr, 1408-1409/1988, 1: 281-2.

5 Ibn Abi al-Dunya, al-Ishraf fi manazil al-ashraf, ed. Najm ‘Abd al-Rahman Khalaf, Riyadh: Mak-
tabat al-Rushd, 1411/1990, 271.

6 On whom see EP, s.v. Harira’ (L. Veccia Vaglieri).
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the martyrs” (niir al-shuhada’).” This claim seeks to establish that not only were
they considered martyrs,® but their rank in martyrdom was much higher than that
of other martyrs who died fighting against non-Muslims.

The merits of death on the way to the battlefield or on
enemy territory

The death of the same Ka‘b al-Ahbar in the early thirties of the first Islamic
century was employed for edification purposes. Ka‘b enlisted (iktataba) in the
summer expedition against Byzantium and joined it although he had fallen ill. He
said: “I would rather die in Harasta’ than in Damascus, and die in Diima'° rather
than in Harasta, and thus forward in the Path of God” (hakadha quduman fi sabil
allah). At “the wide road between two mountains” (fajj'!) of Ma‘ltla'? the narra-
tor of this story, Abti Fawra Hudayr al-Sulami (who was a mawla of the Sulaym
and lived in Hims), asked the ailing scholar to inform him of what was to happen
in the future. After some hesitation the latter reported that a man is about to be
killed (Ka‘b must have been foretelling his own demise) whose blood would be a
source of illumination for the people of Heaven (yudi 'u damuhu li-ahl al-sama’).
Ka‘b finally died in Hims.'3 Ka‘'b’s audience was familiar with the relevant geo-
graphical realities: the aforementioned place-names were in great proximity to

=

Ibn Abi Shayba, Musannaf, ed. ‘ Abd al-Khaliq al-Afghani, Bombay: al-Dar al-Salafiyya, 1399/1979—
1403/1983, 15: 316. See another version in ‘Abd al-Razzaq al-San‘ani, al-Musannaf, ed. Habib
al-Rahman al-A‘zami, Beirut: al-Majlis al-‘Tlm1, 1390/1970-1392/1972, 10: 155: Ka'b said: the
martyr has one light and he who fights against the Hartiriyya [and is killed by them — M. L.] has ten.
Cf. E. Kohlberg, “The Development of the Imami Shi‘T Doctrine of Jihad”, ZDMG 126 (1976),
64-86, at 691, 73f; reprinted in idem, Belief and Law in Imami Shi ‘ism, Aldershot: Variorum, 1991.
Avillage more than one parasang from Damascus on the road to Hims; Yaqat, Mu jam al-buldan, s.v.
10 A village in the Ghuta of Damascus; Yaqut, al-Mushtarik wad ‘an wa-I-muftariq suq ‘an, ed. F.
Wiistenfeld, Gottingen: Dieterichschen Buchhandlung, 1846, 187; Ibn Manzir, Mukhtasar
ta'rikh dimashq li-Ibn ‘Asakir, ed. Ruhiyya al-Nahhas et alii, Damascus: Dar al-Fikr, 1404/1984—
1409/1989; 14: 128; henceforward: TMD, Mukhtasar.
11 Mizzi, Tahdhib al-kamal, 24: 191, has erroneously: fakhkh.
12 Yaqut, Mu jam al-buldan, s.v. Ma‘lula.
13 He was buried there, we are told, among olive trees; TMD, 12: 241-2; TMD, Mukhtasar, 21: 188,
Ibn Makala, al-Tkmal, ed. Nayif al-* Abbas, Cairo: Dar al-Kitab al-Islami, n. d., 7: 61-2: Abii Fawra
(read: Fawza) Hudayr al-Sulami. For other claims concerning Ka‘b’s burial place see EP, s.v. Ka‘b
al-Ahbar (M. Schmitz). Another report similarly tells of a meeting between Hudayr al-Sulami
and Kab at the fajj of Ma‘lula: Ka'b foretold the fighting against the so-called ahl al-ridda (i.e.
at Siffin) and the ahl al-‘aqil (i.e. the Khawarij), as well as Hudayr’s own injury; Ibn al-‘Adim,
Bughyat al-talab, 5: 2140, quoting Kitab Siffin by Abu Ja‘far Muhammad ibn Khalid ibn Ama
al-Hashimi, referred to as Ibn Ama (after his grandmother). This book should be added to the list
of monographs about Siffin listed in EP, s.v. Siffin, 555b—56a. It must have been one of the earliest
monographs on this subject since its compiler transmitted, among others, from Malik ibn Anas
(d. 179/796) and al-Walid ibn Muslim (d. 194/810). For an entry on Ibn Ama see TMD, Mukhtasar,
22:129-30; TMD, 52: 379-82. In his monograph Ibn Ama quotes Aba Mikhnaf (indirectly); Ibn
al-‘Adim, Bughyat al-talab, 1: 310-11.

o]

o
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Damascus, which is crucial for the correct understanding of the point made by
Ka‘b, namely that it was meritorious to die on the way to the battlefield, and in
this respect even several kilometres made a difference.

The ascetic ‘Abdallah ibn Muhayriz al-Jumaht al-Filastini, who lived in Jeru-
salem (and probably died between 88-99/706-17'%) became seriously ill during
the Byzantine summer expedition (sa 'ifa; this was still on Muslim soil). Hence, he
asked his son, ‘Abd al-Rahman, to carry him to Byzantine soil and spurred him to
go fast. When his son reminded him that he was ill, he said: “Son, I wish to expire
on Byzantine soil”. The son continued on his way until his father finally died in the
Hims area.'® This famous ascetic — one of the only two Syrians who dared speak in
public of the vices of the dreaded al-Hajjaj'® — wished to establish that it did mat-
ter where one died (and was buried), and that with regard to afterlife, death (and
burial) on enemy soil (i.e. during a military expedition) was more praiseworthy
than death on Muslim soil.

The martyr’s grave as a landmark

The martyr’s grave was conceived of as a landmark delineating the furthest point
reached by the troops of Islam, and hence the new border of the land reclaimed
by the Muslims (who considered themselves its lawful owners). The poet Abii
Dhu’ayb al-Hudhali (Khuwaylid ibn Khalid) participated in a raid against Byzan-
tium at the time of the caliph ‘Umar and was fatally wounded on the way back. He
gave his nephew who stayed behind with him on enemy territory precise instruc-
tions regarding his burial. “It was said: The people of Islam infiltrated deep!’
into the land of the Byzantines, hence beyond Abt Dhu’ayb’s grave there was
no known grave of the Muslims”. There was no unanimity over the place of his
death,'® but the association in the account just quoted of the martyr’s grave with
the territory of Islam is evident.

A variant of this concept is found with regard to the famous Companion of
Muhammad, Abii Ayyub al-Ansari (Khalid ibn Zayd),'® who was killed during the
second decade of Mu‘awiya’s reign in a raid led by Mu‘awiya’s son, Yazid and
reportedly interred near the walls of Constantinople. Abti Ayytb is said to have

14 M. Hinds, “Sayf b. ‘Umar’s Sources on Arabia”, in A.M. Abdadlla, S. al-Sakkar and R.T. Mortel
(eds.), Studies in the History of Arabia, 1: Sources for the History of Arabia, Riyadh: Riyadh Uni-
versity Press, 1399/1979, part 2, 316, at 10; reprinted in idem, Studies in Early Islamic history,
J. Bacharach, L.I. Conrad and P. Crone (eds.), Princeton: Darwin Press, 1996, 143-59, at 155-6;
Mizzi, Tahdhib al-kamal, 16: 106-10.

15 TMD, Mukhtasar, 14: 293; TMD, 35: 60.

16 Yuzhiru ‘ayb al-Hajjaj; Ibn Hajar al-"Asqalani, Tahdhib al-tahdhib, Hyderabad: Da’irat al-Ma ‘arif
al-‘Uthmaniyya, 1325/1907, 6: 23.

17 Ab ‘adii l-uthra, literally: they placed at a distance the footprints of their camels; an uthra is a mark
made upon the inner part of a camel’s foot (in order that the footprints may be traced).

18 TMD, Mukhtasar, 8: 92, 95; Ibn Hajar, Isaba, 7: 133; GAS, 2: 255.

19 See EIZ, s.v. (E. Lévi-Provengal).
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given Yazid instructions regarding his burial.?* One account purports to include
the words with which Abii Ayytb bid farewell to this world:

Abii Ayyiib raided the Byzantines and fell ill. At the point of dying he
said: “When I die, carry me, and when you draw yourselves out in a rank
against the enemy, bury me under your feet” (idha ana muttu fa-"hmilint
fa-idha safaftum al- ‘aduww fa- dfinini tahta agdamikum).

Abii Ayytb added:

I shall relate to you an utterance which I heard from the Messenger of
God and which I would not have related to you had I not been in the
present state. I heard the Messenger of God say: “He who dies with-
out attributing associates to God (/@ yushriku bi-"llahi shay an), enters

Paradise”.?!

The transmitter (and possible creator) of this account is Abti Zabyan Husayn ibn
Jundab al-Kuft al-Janbt al-Madhhijt who died towards the end of the first Islamic
century.??

Abii Ayyiib’s death is supposed to have given the warriors renewed vigour to

reach a place of burial further inside enemy territory. It may not be farfetched to
compare the martyr’s grave in this context with trenches (sing. hufra) dug on the
battlefield which the warriors vowed not to abandon.?

20
21

2
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TMD, Mukhtasar, 7: 336-7; TMD, 16: 38.

TMD, Mukhtasar, 7: 341-2. See also Ibn Sa‘d, Tabagqat, 3: 484-5. Cf. the request of the dying
Jacob that Joseph carry him from Egypt to Hebron: idha muttu fa- " hmiliini fa- dfinini fi magharat
jabal Habriin; Maqrizi, Kitab al-mawa ‘iz wa-I-i ‘tibar fi dhikr al-khitat wa-I-akhbar, Bulaq,
1270/1854, 2: 246.

Of the full text of the same report there are two parallel and almost identical versions. In one of
them the word fa- hmiliini is missing and is added by the editor from parallel sources. In a variant
reading, fa- rmiini, “and cast me”, replaces fa- dfinini; TMD, 16: 57-8. See the reading fa- rmiini
also in Dhahabi, Siyar A‘lam al-Nubala’, ed. Shu‘ayb al-Arnawit et alii, Beirut: al-Risala,
1401/1981-1409/1988, 2: 411-12. In al-Maqrizi, Kitab al-muqaffa al-kabir, ed. Muhammad
al-Ya‘'lawi, Beirut: Dar al-Gharb al-Islami, 1411/1991, 3: 728, read fa-idha safaftum instead
of fa-idha asfaftum. In the other parallel version we find fa- hmili (fa-"hmili fa-idha safaftum
al- ‘aduww fa- dfinuni tahta agdamikum etc.), which will have to be translated “then launch an
attack”; TMD, 16: 58.

Mizzi, Tahdhib al-kamal, 6: 514—17; TMD, 14: 365—73; Dhahabi, Nubala’, 4: 362-3; Ibn al-‘Adim,
Bughyat al-talab, 6: 2809-17; 10: 4496-7.

See e.g. Ibn Qudama, Istibsar, 296 (Salim the mawla of Abt Hudhayfa in the battle of Yamama.
(Such tactics are ascribed to the Persian banner-carriers in the battle of Qadisiyya; TMD, Mukhtasar,
10: 57; TMD, 21: 470: tahta raya lahum qad hafarii lahd wa-jalasi tahtaha); Y. Friedmann, trans.,
The History of al-Tabari, 12, Albany: State University of New York Press, 1992, 130. They are also
said to have been applied at the Fijar wars (cf. EP, s.v. Fidjar [J.W. Fiick]) which took place before
Islam; al-Asma‘i, Ishtigag al-asma’, ed. Ramadan ‘Abd al-Tawwab and Salah al-Din al-Hadi,
Cairo: al-Khanjt, 1400/1980, 87: the Bani Umayya were given the nickname al-‘Anabis, “the
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Another variant account of Abii Ayyiib’s burial similarly goes back to Abii
Zabyan. The circumstances were related to him in Egypt by soldiers who returned
from an expedition under the command of ‘Amr ibn al-‘As. When Abii Ayyiib was
dying, they were within sight of the enemy. He summoned the Prophet’s Compan-
ions who were present, among them — ‘Amr ibn al-‘As, and enjoined them that
upon his death, they should march with their cavalry and infantry and advance
until they made contact with the enemy. The enemy would push them back and
they would be unable to advance any farther. Having done all this, they were to
dig for him a grave and bury him, make the grave level with the ground around it
(thumma sawwithu), and finally let the cavalry and infantry trample on it until it
was even and its place unknown. Upon their return they should tell the people that
the Prophet informed Abt Ayytb that one who said /a ilaha illd llah would not
enter Hellfire.2* Yet another account by the same Abii Zabyan has it that the dying
Abii Ayyiib enjoined that he be buried near Constantinople (i.e. near its wall). We
struggled against the town (fa-nahadna I-madina), the account goes on, until we
approached it, then we buried him under our feet.?® In other words, his burial place
was obtained through fighting. It could be conceived of by the troops as a Muslim
foothold near the wall, in anticipation of a future conquest.

Along the same lines, the following encounter is supposed to have taken place
between the dying Abti Ayyiib and the expedition commander, Yazid ibn Mu‘awiya.
The former’s last request was that the latter carry his body and enter into the land
of the enemy, if he finds a place where entrance was possible (fa- rkab bi thumma
sugh bi fi ard al-‘aduww ma wajadta masaghan). If Yazid does not find such
place, he should bury him and then return.?® For the dying Abt Ayyib, proper
burial was one carried out beyond enemy lines.

Elsewhere the same idea is expressed slightly differently: Abli Ayyiib’s message
to his comrades, conveyed through Yazid, was that they should carry his body
to the farthest possible place (wa-Il-yantaligii b fa-I-yab ‘udi ma stata ir). When
Yazid reported this to the people, they yielded (fa- staslama I-nas) and fulfilled
Abil Ayyib’s last wish.?” The troops’ reported submission suggests that they were
initially reluctant to execute the dangerous task and that Abii Ayyaib’s last wish
served as a stimulus.?®

lions”, on the Day of Fijar because they stood fast and persevered and dug for themselves trenches
(or: trenches were dug for them, /i-annaha sabarat wa-hafazat wa-h(a/u)f(a/i)rat laha I-hafa’ir.

24 TMD, 16: 58-9; TMD, Mukhtasar, 7: 342; Dhahabi, Nubala’, 2: 412. Mujahid ibn Jabr (on whom
see EP, s.v. Mudjahid b. Djabr al-Makki [A. Rippin]) reported that Yazid ordered that the horses
be led back and forth over his grave until every trace of it disappeared; Ibn al-‘Adim, Bughyat
al-talab, 7: 3039.

25 TMD, 16: 62.

26 Ibn Sa‘d, Tabagat, 3: 485; TMD, 16: 59; Dhahabi, Nubala’, 2: 404-5; Lane, Arabic-English Lexi-
con, s.v. s.w.gh.

27 Ibn Sa‘d, Tabagat, 3: 485; TMD, 16: 59; Dhahabi, Nubala’, 2: 405.

28 The usage of the root b. ".d. brings to mind the Jahili saying about a deceased /@ tab ‘ud, “may you
not be alienated, or remote”; cf. NurT Hammiudi al-Qaysi, “Diwan Malik b. al-Rayb: hayatuhu
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While the edifying message of these reports is clear, there are differences
regarding Abii Ayytb’s burial and the shape of his grave. In contrast to the
reports quoted earlier, some of the evidence mentions a grave which was for
the Byzantines a source of blessing. They are said to have paid frequent visits
to it and to have put it in good repair. At times of drought they used it to ask
for rain.?” The Arabs threatened that if Abli Ayyib be exhumed, every church
on Arab land would be destroyed (literally: “no nagiis [a kind of rattle used by
Eastern Christians to summon for prayer*’] would be struck in the lands of the
Arabs”). According to the testimony of Abii Sa‘id al-Mu‘ayt1 and others, Yazid
told the Byzantines that Abli Ayytb decreed this (i.e. that he be interred at the
walls of their city), so that none of the warriors would be nearer to them than
him. The Byzantines built over the grave a white dome and lit a lamp inside.
The previously mentioned Abli Sa‘1d entered the dome in 100/718-9 and upon
sighting the lamp he realized that it had remained lit ever since Abl Ayyiib’s
death.’!

An eschatological element is linked to the territorial one in a report on the ascetic
and Qur’an reader Abai Muslim al-Khawlani (al-zahid, gari’ ahl al-Sham*?) who
died at the time of Mu‘awiya in an expedition against the Byzantines. His last
requests, presented to his commander, were as follows:

Put me in charge of the Muslims who died fighting with you, and tie for
me a banner of military command (/iwa’) over them; make my grave the
furthest of all graves [and the nearest] to the enemy, since I wish to come
on Resurrection Day carrying their banner.*?

A rather similar idea is linked to another border territory, namely Khurasan. The
Prophet’s Companion Burayda ibn al-Husayb al-Aslami settled in Basra and then
moved to Marw, where he died in 63/682-3. According to his son ‘Abdallah,
Burayda died in Marw and was buried in the quarter called J(a/i)ssin.>* He added,
shifting to the eschatological sphere:

My father said: “I heard the Messenger of God say, ‘He of my Compan-

ions who dies (mata) in a certain land will become their commander [i.e.

the commander of its people] and their light on Resurrection Day’”.%

wa-shi‘ruhu”, Majallat Ma ‘had al-Makhtitat al- ‘Arabiyya (Cairo) 15 (1969), 49—114, at 93; Lisan
al-"‘arab, s.v.: yaqiiliina la tab ‘ud wa-hum yadfiniinant / wa-ayna makanu I-bu 'di illd makaniya.
See on him GAS, 2: 401.

29 They would uncover his grave and receive rainfall; TMD, Mukhtasar, 7: 342.

30 See EP, s.v. (F. Buhl).

31 TMD, Mukhtasar, 7: 343; TMD, 16: 62.

32 TMD, Mukhtasar, 12: 55.

33 Ibid., 66.

34 See Yaqut, Mu jam al-buldan, s.v. J(a/i)ssin: a quarter (mahalla) in Marw.

35 Mizzi, Tahdhib al-kamal, 4: 53-5.
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The context suggests that Burayda was a martyr. The Companion al-Hakam ibn
‘Amr al-GhifarT was also buried in Marw. He settled in Basra, and later officiated
as the governor of Khurasan.*® The distance between his grave and Burayda’s grave
was one cubit.>” Al-Hakam had the characteristics of a martyr: at the time of Ma ’miin
he was still unchanged in his grave.*® Having been tortured by a special investiga-
tor sent by Mu'awiya because of a dispute over the division of spoils, al-Hakam
willed that he be buried in his shackles, so that he might contend with (yukhdasimu)
Mu ‘awiya on Resurrection Day over the reasons for his fettering (namely, his torture
and subsequent death).*® The preservation of his body and the burial in his shackles
(i.e. without ritual washing) indicate al-Hakam’s martyr status.*’

Several reports link the two martyrs, Burayda and al-Hakam, to each other.
According to Burayda, the Prophet addressed him and al-Hakam, saying: “You
are the two springs (or the two sources of water, ‘aynani) of the people of the
East (mashriq), and through you the people of the East will be resurrected”; so
they came to Marw and died there.*' Burayda’s martyr status is also conveyed by
the Prophet’s alleged words to him, that after his death he will be “light upon the

9 42

people of the East™.

Burial in a lush meadow on enemy soil

A lush meadow on enemy soil was a coveted burial place. A statement to this
effect is attributed to the ascetic ‘Amr ibn ‘Utba ibn Farqad al-Sulami** who died
a martyr’s death at the time of Mu‘awiya and whose figure may have been used
as a platform to convey a variety of ascetic ideas.** A report by ‘Amr’s cousin is
of particular interest for us here. This was ‘Amr’s fantasy upon alighting in a lush
meadow (mary):

There is nothing better now than the call of the summoner (al-munadi):
“O God’s cavalry, ride”! A man will come out and will be the first to

36 Ibn Hajar, Isaba, 2: 107.

37 Mizzi, Tahdhib al-kamal, 7: 127. Indeed, J(a/i)ssin is mentioned as his burial place; for the precise
location see ibid., 125.

38 Ibid., 126-7.

39 Ibid., 126.

40 Itwas a clear anti-Umayyad statement. A similar position is ascribed to Hujr ibn ‘Adi (on whom see
EI% s.v. Hudjrb. ‘Adi [H. Lammens]) who wished to die in his fetters and his unwashed wounds so
that he meet Mu‘awiya in this state “on the main road”, i.e. the one leading the Judgement Day; Ibn
Abi Shayba, Musannaf, 12: 287. For the opinion that a shahid should be washed see ibid., 290-1.

41 TMD, Mukhtasar, 5: 180.

42 “O Burayda [when you get old], may your sight not be dimmed, may your sense of hearing not be
gone, you are light upon the people of the East”; ibid.

43 On his father, ‘Utba ibn Farqad, see M. Lecker, The Banii Sulaym: A Contribution to the Study of
Early Islam, Jerusalem: Institute of Asian and African Studies, 1989, index.

44 For a cycle of reports on this venerated figure see al-Baladhuri, Kitab jumal min ansab al-ashraf,
ed. Suhayl Zakkar and Riyad Zirikli, Beirut: Dar al-Fikr, 1417/1996, 13: 324-9.
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tackle the enemy. He will be killed, and then his comrades will bring him
and bury him in this meadow.

The fantasy was naturally fulfilled to the letter. ‘Amr’s father, ‘Utba, who was
in command of the troops, sent men to seek him, but they arrived too late. The
cousin believed that ‘Amr was buried where he stuck his spear in the ground
(markaz rumhihi, i.e. he did not budge an inch).*> The prompt outbreak of hos-
tilities exactly as foretold in ‘Amr’s fantasy indicates that he was one of those
whose prayers were answered. It would seem that the lush meadow brought to
‘Amr’s mind images of death. There is no mention of war objectives and ‘Amr’s
fantasy suggests a death wish. Still, his conduct was supposed to be worthy of
imitation.

Resurrection from the bellies of birds and beasts of prey

Muslim troops who died on enemy territory had no known graves. The Muslim
warrior and former mundfiq, Makhsht ibn Humayyir, reportedly gave an answer
to this predicament: he prayed to God that he die a martyr’s death in a place
unknown to anyone. Indeed, he was killed on the Day of Yamama leaving no
known trace.*

As arule, attempts were made to give troops proper burial even at the expense
of great inconvenience. Abl Talha (Zayd ibn Sahl) al-Ansart died at sea while
participating in a naval expedition. After seven days his comrades found an
island and buried him on it. In the meantime his corpse did not decay.*’ While
the report seeks to establish the supernatural preservation of the martyr’s body,
at the same time it shows that Abli Talha’s fellow warriors did not dispose of
his body at sea.

However, many warriors could not be given proper burial.* It was the task of
Muslim scholars to teach the troops and their families that this was a privilege
rather than a disadvantage. On seeing the body of his uncle, Hamza, with his abdo-
men ripped open and his nose and ears cut off, Muhammad said:

Had it not been for the women’s grief and the fear that this will become
a sunna after my time, I would have left him until God resurrected him
from the bellies of the beasts of prey and the birds. I shall retaliate for
him by mutilating seventy men.

45 1Ibid., 328.

46 An yuqtala shahidan haythu la yu ‘lamu bihi, fa-qutila yawm al-Yamama wa-lam yu ‘lam lahu
athar; Ibn Hajar, Isaba, 6: 53.

47 Ibn Qudama, Istibsar, 50.

48 Cf. the verse by one of the Khawarij regarding their war against al-Muhallab ibn Ab1 Sufra: kam
min qatilin tanquru I-tayru ‘aynahu / bi-Sulafa gharrathu I-munda wa-I-ja ‘a@’ilu; al-Baladhuri,
Ansab al-Ashraf, (Anonyme arabische Chronik), ed. W. Ahlwardt, Greifswald, 1883, 11: 106.
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The revelation of a Qur’anic verse prevented him from carrying out this plan
of vengeance.*’

This theme is further developed in the story of a warrior in Massisa who did
receive a proper burial, but time and again the earth rejected his body and cast it
out forcefully. After this had happened three times, an invisible voice declared
that the martyr’s wish, to be resurrected from the bellies of beasts of prey and the
craws of birds, was granted and that he should consequently be left unburied.>

49 Al-Qurtubi, al-Jami ‘ li-ahkam al-qur’an®, Cairo: Dar al-Kutub, 1387/1967, 10: 201. See also E.
Kohlberg, “Medieval Muslim views on martyrdom”, Mededelingen van de Afdeling Letterkunde,
Nieuwe Reeks, Deel 60 no. 7, Amsterdam: Koninklijke Nederlandse Akademie van Wetenschap-
pen, 1997, 292. A Hebrew version of this chapter (with some additions) appeared under the title
“Mot qdoshim ve-haqrava ‘atzmit ba-islam ha-qlasi”, Pe ‘amim 75 (1998), 5-26. On the subject of
martyrdom see also idem, EP, s.v. Shahid.

50 Al-Mu'afa ibn Zakariyya, al-Jalis al-salih al-kafi wa-l-anis al-nasih al-shafi, ed. Muhammad
Mursi al-Khiili, Beirut: ‘Alam al-Kutub, 1413/1993, 2: 455-6.
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THE FUTUH AL-SHAM OF
‘ABDALLAH B. MUHAMMAD
B. RABI'A AL-QUDAMI!"23

Bulletin of the School of Oriental and African Studies 57 (1994), 356—-60

Ibn ‘Asakir’s History of Damascus is now available (in addition to the volumes
edited so far, which only cover a small part of the voluminous book) in the form
of a commercial facsimile edition. Its Mukhtasar by Ibn Manzur is available in a
scholarly edition. Only a few years ago one had to rely on the incomplete and at
times unreliable Tahdhib by ‘Abd al-Qadir Badran. This situation has now funda-
mentally changed. The easier access to the book will, one hopes, give new impetus
to research in the areas where Ibn ‘Asakir excels, such as the conquest of Syria
and Palestine.

Ibn ‘Asakir mentions al-Qudamt’s name in the entry on ‘Abd al-Rahman ibn
Hanbal (or ibn al-Hanbal), a mawla of the Banii Jumah who was born in Mecca.
He was either an Arab — a son of a man who came to Mecca from the Yemen — or
“ablack (slave) of the blacks of Mecca” (aswad min siidan Makka), which implies
of course African descent. It was ‘Abd al-Rahman’s role in the conquest of Syria
which qualified him to be included in the History of Damascus. Ibn ‘Asakir quotes
the details from ‘Abdallah ibn Muhammad ibn Qudama al-Qudami1 who in his turn
quotes “his men (viz. his informants), in his book about the conquest of Sham”
(‘an rijalihi fi kitabihi lladhi sannafahu fi futith al-Sham).* * Abd al-Rahman par-
ticipated in the conquest of Mecca with Khalid ibn al-Walid. Later, Khalid put

—

The book is not listed, among others, by Kiurkis ‘Awwad, “Masadir al-futiihat al-‘arabiyya li-bilad

al-Sham”, in M. A. Bakhit and I. “‘Abbas (eds.), Proceedings of the Second Symposium on the History

of Bilad al-Sham during the Early Islamic Period Up to 40 A.H./640 A.D., Amman: University of

Jordan, 1987, 2: 25-64.

2 [ADD. An edition of 7a rikh Dimashq has meanwhile appeared; see TMD.]

3 [ADD. Cf. A. Mazor, “The Kitab futih al-Sham of al-Qudami as a case study for the
transmission of traditions about the conquest of Syria”, Der Islam 84 (2008), 17-45; L.I. Conrad,
“al-Azd1’s history of the Arab conquests in Bilad al-Sham: Some historiographical observations”,
in M."A. Bakhit (ed.), Proceedings of the Fourth International Conference on the History of Bilad
al-Sham, 1, Amman, 1987, 28—62; The Early Muslim Conquest of Syria: An English Translation of
al-Azdi's Futiith al-Sham, trans. and annotated Hamada Hassanein and Jens Scheiner, London and
New York: Routledge, 2020].

4 As we shall presently see, Futiih al-Sham was also the book’s title.
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him in command of the infantry (rajjala) when he was fighting against Byzantine
reinforcements sent to the people of Busra. Khalid also sent him from the battle-
field of Ajnadayn to Abi Bakr with the good tidings of the victory.?

In the previously mentioned pedigree of al-Qudami, Qudama figures as his
grandfather. However, from other passages we learn that his grandfather’s
name was Rabi‘a. For example, Ibn ‘Asakir quotes from the Futih al-Sham
of ‘Abdallah ibn Muhammad ibn Rabi‘a al-Qudam1 a passage concerning the
death at Ajnadayn of ‘Amr ibn al-Tufayl from the Daws (a subdivision of the
Azd tribe).® I.e. the Qudama behind the nisha al-Qudami must have been his
great-grandfather.

Ibn “Asakir’s entry on Umm Aban bint ‘Utba ibn Rabi‘a (Mu‘awiya’s maternal
aunt) includes a passage from al-Qudami’s book. She participated in the conquest
of Sham with her brother Ab@i Hashim and her husband Aban ibn Sa‘id ibn al-‘As
ibn Umayya ibn ‘Abd Shams, who was killed in the battle of Ajnadayn. Report-
edly, before his death he had spent only two nights with her.”

We may digress a little to examine Aban’s death. According to Miisa ibn ‘Ugba,
he was killed at Ajnadayn. This was also the opinion of Mus‘ab (ibn al-Zubayr),
al-Zubayr (ibn Bakkar) and most of the genealogy experts. But according to Ibn
Ishaq, Aban and his brother ‘Amr were killed in the battle of Yarmik. His claim
was not adopted by the other historians (or rather by their majority, wa-lam yutaba *
‘alayhi; as we shall see, Sayf ibn “‘Umar said the same). There is yet another ver-
sion preserved, together with other versions, by Ibn al-Barqi: Aban was killed at
Marj al-Suffar.?

W

Ibn Hajar, Isaba, 4: 297; Ibn ‘Asakir, Ta rikh madinat Dimashg, Facsimile edition in 19 vols.,
‘Amman: Dar al-Bashir, n. d. (=TMD MS), 9: 924f. Ibn ‘Asakir (ibid., 925) read al-Qudami’s words
in another book with of Muhammad ibn ‘Abd Rabbihi. The sources just quoted tell us that “‘Abd
al-Rahman was a man of a distinct political loyalty. He opposed ‘Uthman (his verses censure some
illegal measures of ‘Uthman in the affairs of the state), and was jailed by the latter. He was killed at
Siffin, while fighting on “Ali’s side.

6 TMD MS, 13: 487. See also Ibn Hajar, Isaba, IV, 649. (According to another version, he died in the
battle of Yarmik.)

7 Ibn ‘Asakir, Ta rikh madinat Dimashq (Tarajim al-Nisa’), ed. Sukayna al-Shihabi, Damascus:
Majma' al-Lugha al-*Arabiyya bi-Dimashq), 471. Ibn ‘Asakir does not adduce al-Qudami’s report
in Abti Hashim’s entry. However, we read there that he lost an eye in the battle of Yarmiik. The entry
starts in TMD MS, 19: 201f; the said report is found in ibid., 204.

8 Ibn ‘Abd al-Barr, Isti‘ab, 1: 63. Concerning the Yarmiuk-version, Ibn Ishaq was joined by Sayf

ibn ‘Umar in his Futih; Ibn Hajar, Isaba, 1: 17, TMD MS, 2: 301. While it is true that Ibn

al-Barqi records the Marj al-Suffar-version, in 7TMD MS, 2: 300, we find that this is only one of
the versions which he adduces: in fact, Ibn al-Barqi mentions Ajnadayn first (viz. he considers
this to be the most trustworthy version), then he adduces Yarmiik and Marj al-Suffar as second-
ary versions. Most unusual is the version transmitted by al-Fadl ibn Dukayn (d. 219/834; it is
probably found in his 7a rikh, on which see GAS, I, 101): Aban died at the time of the Prophet;

TMD MS, 2: 299. This claim, which deprives the Umayyad prince of any role in the conquest

of Sham, should perhaps be attributed to al-Fadl’s Shi‘ite tendency on which see GAS, loc. cit.;

Dhahabi, Mizan al-i ‘tidal fi naqd al-rijal, ed. ‘Ali Muhammad al-Bijawi, Cairo: ‘Isa al-Babi

al-Halabi, 1382/1963, 3: 350.
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In addition to these versions concerning Aban’s death during the conquest of
Syria, there is a rather unusual one going back to Abii Hassan al-Ziyadi (d. ca.
243/857): Aban died in 27/648, during ‘Uthman’s caliphate.® One assumes that
natural death is meant here. This version, which lacks the glamour of a battle-
field death, is the least favourable to Aban and hence presumably the most trust-
worthy one. Abli Hassan al-Hasan ibn ‘Uthman al-Ziyadi, whom al-Mutawakkil
appointed as qadi in 241/855, had Damascene teachers, among others. In the third/
ninth century these teachers were still more knowledgeable than others concerning
the Umayyad family, and he presumably received this unusual report from them.!°

The previously mentioned Ibn al-Barqt was Abii Bakr Ahmad ibn ‘Abdallah
ibn ‘Abd al-Rahim al-Barqt (d. 270/883). He compiled a book on the Prophet’s
Companions (wa-lahu musannaf fi ma rifat al-sahaba)."! The nisba al-Barqi
does not mean in this case that he lived in Barqa. In fact he and his brother (see
more later), both of whom were Egyptians, owed their nisba to the fact that their
grandfather traded with Barqa. There was also another Ibn al-Barqi, namely
Abii ‘Abdallah Muhammad, who was the brother of the previously mentioned
Ahmad and died in 249/863. The two brothers were mawali of the Banti Zuhra of
Quraysh.!?

Al-Qudamt’s Futih (viz. Futih al-Sham) was used by Ibn Hajar some five
centuries ago. In his Companions dictionary Ibn Hajar adduces a passage from

9 Ibn Hajar, Isaba, 1: 17.

10 Tahdhib ta’rikh Ibn ‘Asakir, ed. ‘Abd al-Qadir Efendi Badran, Damascus: Matba‘at Rawdat
al-Sham, 1399/1979 (=TMD, Tahdhib), 4: 194; Ibn Manztr, Mukhtasar ta rikh Dimashq li-Ibn
‘Asakir, ed. Ruhiyya al-Nahhas et alii, Damascus: Dar al-Fikr, 1404/1984f. (=TMD, Mukhtasar),
6, ed. Muhammad Muti* al-Hafiz and Nizar Abaza, revised by Rihiyya al-Nahhas, 347 (sami‘a
bi-Dimashq). He was also a student of Waqidi, TMD, Tahdhib, 4: 196 (wa-kana min kibar ashab
al-Wagqidi).

Abu Hassan compiled a book entitled al-Ta rikh ‘ald I-sinin; GAS, 1: 316; cf. TMD, Tahdhib, 4: 195
(wa-lahu kitab fi I-ta rikh ‘ala l-sinin). The report on Aban’s death in 27/648 is from this Ta rikh, as we
learn from TMD MS, 2: 301: wa-dhakara Abii Hassan al-Hasan ibn ‘Uthman al-Ziyadi fi ta rikhihi.
Ibn ‘Asakir says that this is an error: wa-huwa wahm.

11 Dhahabi, Tadhkirat al-huffaz’, Hyderabad: Da’irat al-Ma ‘arif, 1376/1956, 1: 569f; Dhahabi, Siyar
a‘lam al-nubala’, Beirut: al-Risala, 1401/1981-1409/1988, 13, ed. ‘Ali Abu Zayd, revised by
Shu‘ayb al-Arnawiit, 47 (wa-lahu kitab fi ma rifat al-sahaba wa-ansabihim). (Cf. GAS, 1: 32,
where he is called Ahmad ibn ‘Abd al-Rahim al-Barqt.) When Ibn al-Barq is quoted in the Isaba,
4: 747, regarding a Companion’s pedigree, the quotation is probably from this book.

12 Dhahabi, Tadhkirat al-huffaz, 1: 569f. Ahmad transmitted the Maghazi from the famous Ibn
Hisham (Sam‘ani, s.v. al-Barq) and his brother Muhammad did the same; Ibn Hajar al-'Asqalant,
Tahdhib al-tahdhib, Hyderabad: Da’irat al-Ma'arif, 1325/1907, 9: 263 (haddatha bi-Kitab
al-Maghazi ‘an ‘Abd al-Malik ibn Hisham). In both Sam‘ani and Tahdhib al-tahdhib the transmis-
sion from Ibn Hisham is reported by the same source, namely Ibn Yiinus (347/958) in his book
Ta'rikh al-Misriyyin wa-man dakhalaha (the title appears in Sam‘ani). The report about the eye
which Abli Hashim lost at Yarmiik (cf. earlier, n. 7) could be from Ahmad’s Companions book; or
it could be from the 7a rikh compiled by his brother Muhammad, which he did not complete. It was
Ahmad who completed and transmitted it, with an isndd identical to that of his brother; Ibn Jawzi,
al-Muntazam fi ta’rikh al-mulitk wa-l-umam, ed. Muhammad ‘Abd al-Qadir ‘Ata and Mustafa
‘Abd al-Qadir ‘Ata, Beirut: al-‘Ilmiyya, 1412/1992, 12: 230.
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the Futith regarding the fighting of Safwan ibn al-Mu‘attal al-Sulami during the
conquest of Sham.!3

skeskosk

We have few biographical details on al-Qudami. We know that he lived in the
frontier town al-Massisa and that his teachers included Malik ibn Anas and Ibrahim
ibn Sa‘d. We also know that the quality of his work as a Traditionist was severely
criticized.'* The fact that al-Qudami was of the people of al-Massisa'> (the people
of which transmitted from him) should possibly be linked with the nature of the
futith literature. The stories of the brilliant military successes of the first decades of
Islam no doubt inspired and encouraged generations of warriors. Such stories were
cultivated, among other places, in military centres and frontier towns as part of the
warriors’ education. In this respect one assumes that there was no fundamental differ-
ence between the futith on the one hand and the maghdazi of the Prophet on the other.

Mention should be made of al-Qudam1’s contemporary and fellow-Massisan
Abii Ishaq Ibrahtm b. Muhammad al-Fazart (d. ca. 188/804) who compiled a work
entitled Kitab al-siyar fi l-akhbar.'®

The identity of al-Qudamt’s teachers helps in establishing his approximate
dates. Since Malik ibn Anas died in 179/795 and Ibrahim ibn Sa‘d al-ZuhrT died
in 182/798!7 we may safely assume that al-Qudami lived in the second half of the
second Islamic century. Among the compilers of Futiih al-Sham treatises, Abii
Mikhnaf who died in 157/774'® belonged to an earlier generation, while the fol-
lowing ones were either al-Qudam1’s contemporaries or were slightly younger than
him: Sayf ibn ‘Umar who died in 180/796,'° Ibn al-Kalbi who died in 204/819,%°

13 Ibn Hajar, Isaba, 3: 442 (note that the sentence which follows the aforementioned passage, wa-kana
dhalika sanat thaman wa-khamsin, is misplaced: it does not concern the aforementioned fighting
but Safwan’s death). On Safwan see M. Lecker, The Banii Sulaym: A Contribution to the Study of
Early Islam, Jerusalem: Institute of Asian and African Studies, 1989, 91f.

14 Sam‘ani, al-Ansab, ed. ‘Abdallah ‘Umar al-Baradi, Beirut: Dar al-Jinan, 1408/1988 and Ibn
al-Athir, al-Lubab fi tahdhib al-ansab, Beirut: Dar Sadir, n. d., s.v. al-Qudami; Dhahabi, Mizan
al-i‘tidal, 2: 488.

15 Cf. on the town EP, s.v. (E. Honigmann).

16 In GAS, 1: 292 we read that he won high esteem as a historian [?] and Traditionist. This hardly
conforms with the remark that his hadith included many errors; see for example Ibn al-Nadim,
Fihrist, Cairo: al-Maktaba al-Tijariyya al-Kubra, 1347/1928, reprint Beirut, 1398/1978, 135 (kana
kathir al-ghalat fi hadithihi). Cf. Abu Ishaq al-Fazari, Kitab al-siyar, ed. Fariq Hamada, Beirut:
al-Risala, 1408/1987, Introduction, 26f. Ibn al-Nadim (Fikrist, 131f.) includes the author in the
chapter about akhbar al-akhbariyyin wa-I-nassabin wa-ashab al-hadith and refers to the book
(135) as Kitab al-siyar fi I-akhbar wa-I-ahdath. One expects this to be similar to those of Ibn Ishaq,
Abu Mikhnaf, Sayf ibn ‘Umar and others which are included in the same chapter of the Fikrist.
However, to judge from the extant parts of Fazari’s Siyar, its emphasis is on legal matters.

17 GAS, 1: 4571, 95.

18 GA4S, 1: 308, 309, no. 8.

19 On whom see Ella Landau-Tasseron, “Sayf b. ‘Umar in medieval and modern scholarship”, Der
Islam 67 (1990), 1-26.

20 GAS, 1: 268,270, no. 12.

246



THE FUTUH AL-SHAM OF AL-QUDAMI

Abi Hudhayfa Ishaq ibn Bishr al-Bukhari who died in 206/821,%' Wagqidi who
died in 207/823,% and Mada’inT (d. 228/843).2* The Futith al-Sham of Abii Isma ‘Tl
Muhammad ibn ‘Abdallah al-Azdi also belongs here since it should be dated to
the late second century.?*

The severe criticism of al-Qudamt’s work as a Traditionist by hadith experts
(more specifically, by those of them concerned with the evaluation of rijal) is
naturally based on their own specific criteria. These experts examined the degree
in which the hadith transmitted by a certain Traditionist conformed to the existing
corpus of hadith in circulation. They did not intend to pass judgement on his work
as a historian (a field of human pursuit for which these experts had little respect).
One must therefore take care not to transfer their statements from the field of
hadith to that of history.

The nisba al-Qudami shows our author to be a descendant of an important man
called Qudama, possibly a Companion of the Prophet. One thinks of Qudama ibn
Maz‘dn of the Qurashite clan Ban@i Jumah. This assumption is corroborated by
the case of another Qudami, namely the Traditionist ‘Abd al-Malik ibn Qudama
al-Qurashi al-Qudami, known to have been a descendant of Qudama ibn Maz‘in.?’

21 Cf. Yaqut, Mu jam al-buldan, s.v. al-Qaryatani: wa-qala Abi Hudhayfa fi futiih al-Sham; GAS, 1:
293f. (Kitab al-futiih).

22 GAS, 1: 294, 296, no. 4.

23 EI?,s.v.al-Mada’ini, 946f (U. Sezgin). Cf. Ibn al-Nadim, Fikrist, 150 (Kitab futith al-Sham ayyam
Abi Bakr, etc.).

24 L.1. Conrad, “al-Azd1’s history of the Arab conquests in Bilad al-Sham: Some historiographical
observations”, in M. A. Bakhit (ed.), Proceedings of the Fourth International Conference on the
History of Bilad al-Sham, 1, Amman, 1987, 58f.; also GAS, 1: 292 (al-Azdi died in the last quar-
ter of the second century). One expects a certain overlap between the different futiih books. For
example, it seems that al-Azdi, Sayf and Abu Hudhayfa provide basically the same information on
a Byzantine general called Jaraja (or Jarjir) who defected to the Muslims; Ibn Hajar, Isaba, 1: 533.

25 Sam‘ani and Ibn al-Athir, Lubab, s.v. al-Qudami. For descendants of Qudama ibn Maz ‘Tin see, for
example, Ibn Hazm, Jamharat ansab al- ‘arab, 161; Ibn Qudama al-Maqdisi, al-Tabyin fi ansab
al-Qurashiyyin, ed. Muhammad Nayif al-Dulaymi, Beirut: ‘Alam al-Kutub & Maktabat al-Nahda
al-‘Arabiyya, 1408/1988, 446f; Ibn Sa‘d, al-Tabagat al-kubra, Beirut: Dar Sadir & Dar Bayrit,
1380/1960-1388/1968, 3: 401.

Note that in certain cases a nisha referring to descent from a Companion of the Prophet may
relate to the Companion’s father, not to the Companion himself. Thus when the Andalusian author
‘Abd al-Malik ibn Habib is called al-Mirdasi (GAS, 1: 362), this is of course with reference to
his descent from the Prophet’s Companion ‘Abbas ibn Mirdas. The reason for using Mirdas
instead of ‘Abbas is obvious: had he been called after ‘Abbas ibn Mirdas, his nisha would have
been al-‘Abbasi. A similar example is that of the famous compiler of the Sira Muhammad ibn
Ishaq al-Makhrami who was the mawla of Qays ibn Makhrama ibn al-Muttalib ibn ‘Abd Manaf;
Sam ‘ani, s.v. al-Makhrami: Makhrama was used instead of Qays in order to avoid the potentially
misleading nisba al-Qays.
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