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PREFACE

THE manuscript of this volume and a great part of its continuations
were in my desk for many years. Circamnstances unfavourable to sus-
tained literary activity made for repeated postponement and pressure
from friends alone forced me into beginning the publication of the
material whose early appearance I too confidently anticipated in my
foreword to the Zghiriten.t The profound books by Robertson Smith
and Wellhausen? on Arabic antiquity reached me after my manuscript
had beencompleted, and—as happens easily when thesamesources are
used—some of its paragraphs contain material identical with theirs.
So far as was possible, without complete dissolution of the context,
I have omitted many things from my work, confining myself to
references to these authors. But in some cases this would not have
been possible without disturbing the context or completely re-writing
the passages in question. ! :

In Muslim Studies, of which this is the first volume, I intend to
bring together a number of treatises on the development of Islam.
Some of the material which I have previously published on this
subject in Hungarian and French is here republished in completely
new form: the text is extended, and references to sources (which had
often been omitted in those publications), and discussions concerning
these, are added. In this first volume the introductory chapter rep-
resents in a new and enlarged form a few pages of my book Az
Iszldm published by the Fungarian Academy of Science (Budapest
1881); the second excursus is based on my article ‘Le culte des ancétres
et le culie des moris chez les Avabes’ which appeared in the Revue de
Vhistoire des religions, vol. X (1884), pp. 332-59. Since here I am
more concerned with stressing the Islamic elements, this article was
most especially extended in this direction. It will hardly be held
against me that some of the data which had been collected for the
first time in that publication, but have since been partly assembled
elsewhere, quite independently from my study, have not been
omitted here. The study contained on pp. 164-8 to which the pre-
ceding chapters are to be a preparation owes its existence to the
public encouragement given in: ‘Zur arabischen Literaturgeschichie
der dlteren Zeit' by Baron Victor v. Rosen {(Melanges asiabiques,
1880, VIII, p. 750, note 7).

1 Leipzig, O. Schulze, 1883.

2 [W, Robertson Smith, Kinskip and Marriage in early Avabia, Cambridge
1885—the second edition, London rgoz, contains additional notes by Gold-

ziher; J. Wellhausen, Reste avabischen Heidentums, Berlin 1887, 2nd ed., with
additions and corrections, Berlin 18¢7.]
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I0 PREFACE

Oriental script was avoided in this publication and will also be
transcribed in its continuations; knowledgeable readers will not be
disturbed by the unavoidable vacillations (also between grammatical
and pepular pronunciation) and they will hardly be noticeable o
non-Orientalists.?

A few further words on the citations in the notes. The meaning of
the abbreviations will be self-evident to readers familiar with the
literature; but I should like to point out that the letter B in quotations
from the traditions refers to the collection of Bukhari. Of oriental
editions I have used the older editions, chiefly those which appeared
in the seventies; most of them are described in my preface to the
Zahiriten. The Sirat ' Antar is quoted from the Cairo (Shihin) edition
in thirty-two volumes;* the Sigf al-Zand of Abu'l-Ald’ from the
Biildq edition in 1286 in two volumes; this work has since been re-
issued in the Orient (Brill's Cafal. périodigue no. 589).

The manuscripts which I have used are described at the appro-
priate places, but al-Siddigt’s work is accidentally described only on
p- 78, 1. 7. T am deeply indebted to my dear friend Baron v. Rosen for
making avaiflable to me his collated copy of the K##db al-Baydn wa'l-
Tabyiz by al-Jahiz (MS. no. 724 of the St. Petersburg University
library); he put this copy at my disposal for a lengthy period some
years ago. Baron v. Rosen would render inestimable service to
students of the history of Islamic civilization and literature by
publishing his laborious and conscientious edition of this most
important book which was freely exploited by later authors of adab
books and especially by Ibn ‘Abd Rabbihi and al-Husti {by the latter
mostly without indication of his source).

I hope soon to be able to follow up this volume with the second
volume, which is to coptain a study on the hadith and hadith
literature. For the furtherance of this undertaking I am indebted to
my friend Professor August Miiller in Kénigsberg and to my former
pupil Dr. Martin Schreiner in Csurgé who made the index to the first
volume.

Budapest, October 1888 LG.

1[In the transcription adopted in the present edition traces of the ‘popular
pronunciation’ have been eliminated. The list of errata which follows in the
original has been omitted.]

*It is odd that the thirty-first volume of this edition is hardly available in
the Cairo book shops, at least since 1874. All the copies that I have seen lack
this penultimate part, and this deficiency is for the most part concealed by
cunning tricks and falsification, so as to hide it from. the buyer, at least at
the first glance,



CHAPTER ONE

INTRODUCTORY:
MURUWWA AND DIN

I

IT would be a vain undertaking to attempt a description of the
religious state of the Arab people? before the spread of Islam which
would be equally applicable to them all. When comparing the
religious attitude expressed in the existent relics of old Arab poetry
with those—somewhat contradictory®—data which are given in non-
Arabic reports on the religious life and habits of pagan Arabs, one is
strengthened in the conviction that a generalization of local experi-
ences is wrong in this wide field. The religion of the Arabic tribes and
societies was certainly different in different geographical areas. It
would be misleading to expect to find the religious life of the Nor-
therners—exposed to the influence of a more refined civilization—in
Petra, Syria and Mesopotamia, where Arabs had settled since ancient
times, amongst the more primitive tribes of central Arabia. Only in
the towns which grew up in this area, and whose traffic put them in
touch with more civilized circumstances, was the influence of this
intercourse felt also with regard to religion, and from there some
influences penetrated also to the barbarian inhabitants of the desert.

When speaking of Arabs here we shall not consider the more
developed state of the northern Arabs or the old culture of southern
Arabia, but confine ourselves to the tribes which inhabited central
Arabia—though they extended their migrations alse to the north;
particularly to those tribes who supplied ancient Arabia with the
poets® from whose vigorous works we have to derive our information
about the ideas of this section of, the Arah people.

1[For the religion of the Arabs before Islam see Wellhausen’s study, quoted
above, and G. Ryckmans, Les religions arabes préisiamigues, Louvain 1951;
J. Henninger, ‘La religion bédouine préislamique’, L' dntica Societs Beduina,
ed. F. Gabrieli, Rome, 1959, Pp. 115-40.]

£ Only one example, which is provided by the comparison of the Narrations
of St. Nilus (beginning of the fifth cent.) with the account of Antoninus Martyz,
who observed the Arvabs of the Sinai peninsula in 570: the first says {ed. Migne,
Patrologia gracca, vol. LXXIX, pp. 612 ff.) that the Arabs have no idols, but the
latter mentions {Perambudatio locorum sanstorum, ed. Tobler, ch. 38, p. 113) 2
marble idol, white as snow, which is the centre of big feasts and he tells a fable
of the changing colour of this idol.

3 Cf. Noldeke, Dis Semitischen Sprachen, Eine Skizzs, p. 46
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These products of that old Arabic mentality which Muhammed
felt such a powerful call to influence are being made more readily
avajlable to us through current philological work; but they do not
give satisfactory information about religious matters. It would not
be wrong to conclude—though people are less willing to do so now
than formerly—that Dozy was right in inferring from the lack of
traces of a deep religious sense in pagan Arabic poetry! that ‘religion,
of whatever kind it may have been, generally had little place in the
life of the Arabs, who were engrossed in worldly interests like fighting,
wine, games and love.’”? This at any rate would apply to the time
when these poems were composed, i.e. to the time immediately pre-
ceding Tslam.

It is true that a few outstanding individuals were open to deeper
religious stimuli, which however did not spring from the national
spirit but were due to special contacts (these people made many
journeys to the north and the south; consider for example the
extensive area crossed by al-A'sha, one of the last amongst them).?
But even in the case of these the borrowed religious thoughts did
not become organic elements of their inner life, but rather give the
impression—for example in the work of the poet Labid—of
mechanically superimposed sentences* rather than principles deeply
influencing their general outlook. This despite a few pietistic senti-
ments, was still irmly based in old Arabic life.

The religious semse evident in the monuments of other Arab
groups, as for instance those of the civilized provinces of south
Arabia, is quite different. Here there is an unmistakable predomin-
ance of religious ideas and in comparison the failure to find any
religious sentiment amongst the northern Arabs appears even more
startling. Even the langnage of the southern Arabs has a greater
variety of religious nomenclature than that of the northern Arabs

1 This would be true also if the mention of pagan gods were commoner than
in fact it is (Noldeke, Beitrdge sur Kenntniss dev Poesie dey alien Avaber, p. ix,
o. 2}. On the other hand I wish to add an example of the expurgation, due to
religious scruples, of traces of pagan elements from the remains of pre-Islamic
poetry: Zayd al-Xhayl mentions ihe Azdite idol "A’im in one of his poems
{Yaqnt, iif, p. 17}, but this mention was not tolerated and /2 wa-'2’im was
changed into wa'l-‘ama’im, Agh., xvi, . 57, 2 from below. [For “Aim see also
Welthausen, Resfe, p. 66; Ibn al-Kalbi, al-Asndm, ed. Klinge, p. 25.]

t [Histoire des Musulmans d'Espagne, 1, 22; German transl.:] Geschichie dev
Mauren in Spanien, I, p. 15. [Cf. H. A. R. Gibb, Studies in he civilization of
Islam, pp. 179—-81.]

3 Thorbecke, Morgenlindische Forschungen, p. 235, and also [al-A‘shd’,
Diwman, ed. Geyer, 17: 6; 25: 2; and 4; 56 &, =] Yigut, 111, p. 86, 16.

4 This can be verified by looking at the contents of his Diwds in v. Kremer's
study of it (Sitzungsberichte der Kais. Akademie der Wissenschaften, phil. hist,
Cl,, XCVITI, 1881, pp. 5551f).
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which, otherwise so rich, is so pobr in this respect.* A south Arabian
prince would in his votive inscriptions thank the gods who made
him victorious over his enemies and the warriors erected votive
mermorials to their divine patron “for having made them happy with
ample killing and in order that he may continue to grant them booty’,
or for having seen to it that they came to no harm in battle. In general
the thankful and submissive feeling towards the gods® is the basic
tone of the existent south Arabian monuments?® The warriors of
central Arabia boast of their heroic courage and the bravery of their
companions; they do not think of thanking superior powers for their
successes—though they do not 2ltogether refuse to acknowledge such
powers. Only the thought of the necessity of death—the result of
everyday experience against which they could not close their mind—
occasionally calls forth the harsh idea of the mandyd or maniana,’
i.e, the powers of fate which blindly and unconscious of their aim®
may inevitably foil all mortal plans.® Good fortune enhances the
egoism of these warriors, increases their self-confidence and is least
apt to stimulate them to religious feelings. Only matters connected
with their tribal constitution could awaken in these pagan Arabs a
real religious piety.” This eventually developed into a kind of ancestor
cult, much as the chief attributes of Arabic morality are connected
with the customary law which governed their social life.

The rare traces of religious sentiment can presumably not be
dissociated from the influence of the south on the north.? At Yathrib
the indigenous disposition of immigrant tribes from the south

I Halévy, Journal asietigue, 1872, 1, D. 544. Some of the religious nomen-
clature of southern Arabia was borrowed by the north Arab language. [It seems,
however, that here ‘oo the contrast is not so much between northern and
southern Arabia as between Bedouins and a settled population. The south
Arabian inscriptions bear witness of the religious spirit of the settled population
of that country.]

tE.g. Mordtmana and Muller Sabdésche Denkmaler, p. 2 and passim.

* A good example of many that could be cited is the inscription Osiander
Wo. 4 [=Corpus Inscriptionum Sesmiticarum, iv, 74), see Prideanx in Transac-
tions of Soc. Bibl. Arch. V (1877), P. 409.

€ Also, I think, manawdt; P. Aelius Theimes appeals to the smanawat in his
Latin inscription which was found in Vérhely (Fungary) and published by Prof,
Torma in Archasolog. epigr. Miitheilungen aus Osterreick (Vienna 1882), VI,
p. 110, (Manawdl also among the Nabatzeans: Wellhausen, Resie, p. 28.)

5 Zuhayr, Mu'all., v. 49.

¢ How very personified mendyd was can still be realized in Islamic times in
al-Farazdaq {Diwan ed. Boucher, p. 12 ult). W, L. Schrameier has dealt ex-
haustively with mandya in his thesis Ubey den Fatalissnus der Araber, Bonn
1881, [See now W. Caskel, Das Schicksal in der altarabischen Poesie, Leipzig
1926; H. Ringgren, Studies in Avabian Fatalism, Uppsala 1955.]

7 These facts were revealed by Robertson Smith in Kinship and Marriage in
Early Arabia. '

8 Cf. Journal asial, 1883, I1, p. 267.
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produced a mood more easily accessible to religious thought which
was a great help to Muhammed’s success.! Generally, however,
Muhammed could not expect the mind of his people to be readily
responsive to his preaching. He offered them the opposite of their
established view on life, their ideals and ancestral traditions. Hence
the great opposition that he encountered everywhere. The pagans
opposed less the shattering of their idols than the pietistic disposition
which they were to accept: that the whole of their life should be
determined by thinking of God and His omnipotence which pre-
destines and requites; that they should pray, fast, abstain from enjoy-
able indulgences, sacrifice money and property, all demanded
from them in the name of God. In addition they were to consider as
barbaric many things which hitherto had been esteemed cardinal
virtues, and were to recognize as their leader a man whose claim to
this title seemed unusual and incomprehensible and radically
different from the attributes upon which had been founded their
glory and that of their ancestors.

II

In the first place, and quite apart from the special contents and
direction of Muhammed's announcement, the person of the prophet
was little suited to impress people who gave admiration and venera-
tion only to powerful individuals very different from ‘God’s apostle’,
who had an unimportant position even within his own lineage. How
could the call of such a man find voluntary followers amongst the
unbridied desert tribes? The very fact that he was a city dweller
might have been repulsive enough for these nomads. The Bedouins
did not see in Muhammed any of the qualities that they were accus-
tomed to admire in their sheikhs. Muhammed was no authority in
the eyes of these children of the desert, though his transcendental
pronouncements may have impressed some of the unbelieving city
dwellers. For the tribesmen he had nothing that could be admired
because they were unable to understand the concept of a man as
God’s emissary.

This feeling emerges quite clearly from some tales which arose
later from a good knowledge of the character of the Bedouins.
During their journey to Mecca the prophet’s party met a desert
Arab whom they asked for information. In order to give them-
selves greater importance they told him that ‘God’s apostle’ was
amongst them. ‘If you are God’s apostle,” replied the Bedouin to
Muhammmed, ‘then tell me what is inside the body of this she-camel,

1 On the points that helped Muhammed in Medina see Snouck Hurgronje in
De Gids 1886 no. 5 (De Isiam), offprint, p. 32 [= Verspreide Geschriften, 1, pp.
210-11].

2 Tbn Hishdm, p. 433.
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Only prophecies of such a nature would have inspired him with
respect for a man who could make them. Sermons about the last
judgment, God’'s will, and other transcendental matters made no
impression on him. Each Arab tribe was also much too full of
admiration for its members to accept a man as ‘the best of all men’,
who was lacking in those virtues which represented the height of
perfection to the Arabs. For such a man Arabs sought first of all
amongst their own tribe, among the heroes of its past or present,
Aba Rabi’ from the Ghanl tribe said as late as in the second half
of the first century; “The best of all people are the Arabs and amongst
those the Mudar tribes, amongst those Qays, amongst those the
clan of Ya'sur, amongst those the family of Ghani, and of the
Ghani I am the best man. Hence I am the best of all men.’t What
then will have been the feelings of these people’s ancestors when
Muhammed first appeared?

In his revelations Muhammed complains of the difficulty of
converting the desert dwellers. “The Arabs, the dwellers in the desert,
are stronger in their disbelief and hypocrisy (than the city Arabs)
and they are much more prone to not knowing the boundaries (laws)
which God has revealed to His prophet. Amongst these Arabs there
are some who consider what they have to spend (for religious pur-
poses) as a compulsory loan and who are awaiting a change of
circumstances.”? .

There are, however, exceptions—as he says in the next verse—
believing Bedouins who willingly spend money for Muhammed's
venture and who see in this a means of getting closer to God; but
these are a very small minority. Amongst the belevers, too, there
are some who outwardly confess their belief but have no inclination
in their heart towards Islamic morals and dogma® and show no
understanding of what Muhammed meant by and taught about
‘giving oneself to God’.* A few details from tradition help to clarify
the Bedouin Arabs’ relation fo religion: ‘Brutality and recalcitrance
are the characteristics of those bawlers {faddddin}, the tent dwellers
from the tribes of Rabi'a and Mudar who drive their camels and
cattle’ (literally: by the roots of the tails of their camels and cattle.)®
In their intercourse with the prophet they are accused of coarseness
and lack of veneration.® It is understandable that even converted

! Al-Mubarrad, p. 352,

2 Stira. 9: 98-9g.

3Thid, 48: 11,

¢ Ibid 49: x4.

$ B. Managib, no. 2 [Maghdzi, 74; Muslim, Fman, 92; Ibn Hanbal, Musnad,
H, p. 258, III, pp. 332, 335, 345, 439)-

¢ Examples for this are in B. Wad#a', nes. 6o, 61; Adab, nos. 67, 79; cf. Ibn
Hajar, I, p. 993. Notice the word a'rdbiyya ‘bedounin behaviour’ in connection

with faf@’—coarsenessinal-Baladhurl, p. 425, 1. Umarb. ‘Abd al-* Aziz, the sworn
B
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Bedouins did not like to stay in Muhammed’s company since they did
not relish city life and they returned to the desert after the prophet
showed himself unwilling to absolve them from their vow of homage.!
How little they had lost of their Bedouin character can be seen from
the example of the converts from the tribes ‘Ukl and ‘Urayna, who
said to the prophet, after having lived near him for some time: ‘We
are people used to the udders of our camels, we are not people of the
clod and Medina is uncomifortable for us and life there does not become
us.’ The prophet then gave them a herd, placed a herder at their dis-
posal and perraitted them to leave Medina to return happily to their
accustomed form of life. Hardly had they reached the Harra when
they fell back into their old disbelief, killed the herder and drove the
animals with them. They were overtaken by the prophet’s cruel
revenge.?

According to tradition, the prophet once said to his companions:
‘He who climbs that mountain (i.e. Murar near Hudaybiya) will be
delivered of his sins as they were taken from the Banii Isri‘il.” The
mounted men of the Ban@ Khazraj were the first to fackle the task
and the rest followed them in large numbers. The prophet promised
them forgiveness of their sins. A Bedouin sat watching, mountedon 2
brown camel: everybody urged him to get rid of his sins by under-
going the trial which the prophet had set. But he replied: I consider
it more desirable to find my lost camel than that your companion
there would pray for the remission of my sins.”® Only the expectation
of a higher position within Arabic society, or the even meaner motive
of material gain, could have moved a thoroughly realistic people to
follow the call of this man who spoke to them of incomprehensible
things. Some who were impressed by the promise of reward and weil-
being might have expected that their business would prosper and all
their wishes would be fuifilled as a result of confessing Islam, but
when experience taught them that all their external affairs were still
subject to the same changes and accidents—even after their.conver-
sion—they cast Islam aside like an unpropitious fetish, The Koranic
verse (22; 11) about people who serve God ‘on an edge’ is supposed

tB. Akkam, nos. 45, 47, 50.
2 B. Zakat, no. 68, Divat, no, 22, Tibb,, no. 20.
3 Muslim, V, p. 348. Another version in Waqidi-Wellhausen, p. 240.

enemy of luxury 2s developed under the Caliphate, finds at least the spartan way
of life of the Bedouins praiseworthy. ‘Nobody would be more similar to the
picus ancients than the Bedouins, were they not different irom them in their
coarse behaviour (jaf@'}’, al-]3hiz, Kitib al-Baydn, fol. 47a [II, 164]. [For the
tradition: ‘Those who live in the desert are coarse’, and for other similar
tradition see the references in Concordance de la Tradition musulinane, s.vv,
bdew and ffw, and Tba *Abd al-Barz, Jami* Bayan al-"Iim, I, pp. 163-4.]
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to refer to such desert Arabs. Bedouins came to Medina—says the
traditional exegesis of this passage—who, if their bodies were
healthy, their mares had pretty foals and their women gave birth to
well-shaped boys, if their property and cattle increased, were
satisfied with Islam, to which they attributed these favourable
results. But if anything went wrong they blamed Islam and turned
away from it.

True Bedouins thus were little attracted by the prophet’s preach-
ing of salvation. The language of the Koran was alien to them and
they had no understanding of it. ‘Glad tidings’ and ‘redemption’
meant other things to them than advice on how to gain eternal
salvation. ‘Imrin b. Husayn tells that he was present when the
prophet invited the Ban@i Tamim to accept the ‘glad tidings,” and
the latter refused the prophet’s promise with the words: “You bring
us glad tidings, it would be better if you were to give us something.”
Whole chapters of the prophet’s biographies are regularly concerned
with descriptions of the lack of receptivity on the part of the tribes
to Muhammed’s preaching. It is always stark egoism with which they
counter the prophet. When he offered his message to the Banfi
‘Amir b. Sa‘sa‘a, their leader Bayhara b. Firds replied: ‘If we are to
pay homage to you and you defeat your enemies will we come to
power after you?’ ... And when Muhammed referred him in this
matter of power to Allah’s will, who grants or withholds power as He
sees fit, he was displeased and said: ‘Are our necks to be a target then
to the Arabs for your sake? and if you win others are to rule. We
have no use for such an arrangement.’

It is because of this attitude of the Bedouins towards rising Islam
that the legislation which is traditionally referred back to the prophet
shows a tendency to slight and despise the Bedouins., For example,
the prophet is said to have forbidden the acceptance of things offered
by desert Arabs and had to justify himself to his own entourage when
he had the milk that the Aslamite woman Umm Sunbula offered him
as a present poured into his vessels.* And even when, after the first
strengthening of the Mushim community, the object was to ensure
that all i{s members received their share in the material gain of the
wars and raids, the Bedouins were treated worse than the city
dwellers. There is evidence of disparagement of desert dwellers as
late as the time of the Caliph ‘Umar II.®

It is true that the tradifional accounts which we used in the
above exposition, and those which will appear in the further course

1 Al-Baydawi, I, p. 628, 21 ff.
2 [B. Bad’ al-Khalg, 1.}

*Ibn Hiskam, p. 233,

4 Tbn Hajar, IV, p. 896,

5 Al-Balddhburi, p. 458
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of our survey, are not so strongly attested as to make them accept-
able as contemporary data from the time to which they are ascribed
by the sources. They can nevertheless serve as valid evidence of the
reactions of authentic Arab society to the new feaching. If the
Bedouins’ reaction to Muslim teaching at a time when the greater
part of the traditions came into being—i.e. at a time when Islam
was strong, or even dominant—made it possible to give such des-
criptions taken from experience as we have seen above, it may be
imagined what their reaction was when the call of the dreamer of
Mecca followed by a few pious disciples in Medina first penetrated
into the desert.

IIX

Deep as was the antagonism to the personality of ‘God’s apostle’
the Arabs were even more violently opposed to the content and
trend of his teachings. At the very heart of Muhammed's preaching
lay a protest against many things which had hitherto been valued
and considered noble by Arabs. The highest ethical perfection in the
eyes of pagan Arabs could often be regarded as the lowest moral
decay from an Islamic point of view and vice versa. In much the same
way as the Church-Father Augustine, Islam also considered ‘the
virtues of the pagans as brilliant vices’,

If, therefore, a man were truly converted to Islam, he confessed
virtues which were considered vices by the Arabs. No true Arab
could agree to renounce his inherited ideas of virtue. When the wife
of the hero *Abbas b. Mirdis learned that her husband had joined the
prophet, she destroyed their homestead and returned to her old
tribe, reprimanding her unfaithful busband in a poem where she
says amongst other things:

By my life if you follow the din of Muhammed
and leave the faithful ones® and the benefactors,
This soul has exchanged lowness for pride
on the day when the sharp blades of the swords
hit against each other.?

1 Jkhwén al-safz; not the ‘Brethren of Parity’, as might be pointed out here
again to correct a popular exror {¢f. Lil. for orient Phil, 1886, p. 28, 8 from below.
For the early appearance of this phrase which the philosophers of Bagra chose
as their name cne can quotie Ham. p. 390, v. 3 (ci. Opusc. aradb., ed. Wright,
p. 132 note 33), Agh., XVIIL, p, 218, 16. {In his article ‘Uber die Benennung der
Ichwan al-safd’’, Der Islam, I, 1910, pp. 2z ff. Goldziher adds Naga'id, ed.
Bevan, p. 933, I 6, and points out that the ‘Brethren’ took their name from a
story of Kalila wa-Dimna where the expression is used). Cf. from later poetry,
Agh., V, p. 131, 3, and this expression must be understood in the same sense in
the so-called ‘prayer of al-Farabl’ (see Aug. Miller, Goff. gel. Anr, 1884,
December, p. 953) [=Ibn Abi Usaybi‘a, II, p. 137}, and in similar usages
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Muhammed’s teaching was unable to show the legitimation
which in Arabic conscience was the measure of all things, the agree-
ment with the traditions of the past: it was those very traditions
against which the new teaching preached. Reference to ancestral
custom was the most powerful argument against which Muhammed
had to defend his new teaching; in a large part of the Koran he writhes
under the weight of this argument. ‘If one says to them: Follow the
law that God sent you, they reply: we follow the customs of our
fathers.” ‘If one says to them: Come and accept the religion which
Allah has revealed to His apostle, they counter: We are satisfied
with the religion of our fathers. They are not concerned that their
fathers had neither knowledge nor guidance to lead them.' “When the
evil-doers commit blameworthy deeds they say: Thus we saw things
done by our fathers: it is Allah who orders it so. Say to them: Allih
has never ordered blameworthy deeds.’ ‘But they will say: We
found that our fathers followed in this road and we follow their
traces. Say then: Do I not announce something better than what you
found your fathers following?’! In the Koran sinful peoples of early
times do in effect always quote their fathers’ customs to the prophets
who have been sent to them for their improvement; Muhammed puts
this argument into the mouth of the speakers of the various peoples
who reject the preaching of the prophets Hid, $Silih, Shu‘ayb,
Ibrahim and others, and in describing these people he has in mind
the pagan Arabs, his own opponents. All these people reply to the
prophets who are sent to instruct them: This was not known to our
fathers, we only do as our fathers did before us.

The Arab liked to stress when speaking of his virtues that in
practising them he was striving to resemble his forefathers,® he

! [The passages from the Koran are: 2: 170 {=31: 21); 5: 104; 7! 28; 43¢
23-4.]
tHam., D. 742, V. 3.

(Yatimat al-Daky, ed. Damascus, I1, p, 89, r1), In this context also other terms
of kinship and appurtenance may be used for akha: e.g. nadim al-safa’ (Agh.,
XXI, p. 66, 7) haltf al-safd’ (ib., XIII, p. 35, 8) Le. in the same sense as we find
halsf al-jRd (V, p. 13, 23) halif al-lu'm (XIV, p. 83, 3 bel.) halif al-dhull (1%, p.
84, 16) Milf al-makdrim (XV1IL, p. 71, 14) or kalifu kammin, kilf al-sagdm (al-Mu-
washské, ed. Brinnow, p. 161, 18, 24) or muhdlif al-sayd (Nab., App. =26, 37}, as
also the verb Aif is often used to indicate that someone has a quality, a state or
colour the name of which follows the verb in the accusative. Other synonyms
are also used in this context, like akh# and fhalif, particularly mawiz (Labid,
Mu'all., v. 48, Ham, p. 205, v. 3, Agh., IX. p. 84, ¢, XII, p. 125, v, 1o, Abu'l-
Aswad, ZDMG, XVILL, p. 234, 18, 20, Abu'l-'Al8’, Sigt al-Zand, I, p. 197, v. 4)
or 2azrib al-nadg (Mutan., I, p. 35, v. 35), guarin al-jiad {(Agh., X111, p. 61, 9). The
idea lying at the base of these expressions is expressed in a paraphrastic way in
al-Mutanabbi, I, p. 151 as: Ke-annemd yilady'I-nadd ma'ahum.
* Ag. XIIT, p. 66,
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displayed in this practice a conservative attitude, refusing to accept
anything new which was not founded in transmitied custom, and
opposing everything which threatened to abolish an existing custom.
Thus it is easily understood that the frivolous Qurayshites, who had
first regarded the message of ‘the boy from the family of ‘Abd
al-Muttalib, who repeats the words of heaven’ as the harmless
phantasy of an overwrought eccentric, turned into spiteful opponents
of the new teaching only when Muhammed not only began to attack
their gods—to whom they felt no plous devotion—but also ‘con-
demned their fathers who had died unbelievers’; then they began to
hate him and to strive against him.? ‘O Abf Talib,” they complained,
‘your brother’s son insults our gods, criticizes our habits and declares
our custom barbaric and decries our fathers.”

The remonstrances quoted above from the Koran are not typical
phrases of the prophet as might be thought from their frequent,
almost literal repetition. Evidence of this Arab mentality, strongly
opposed to the new teaching, always referring to ‘the traces of
the ancestors’, and appealing to that ‘which the fathers were found
to do’,* is to be found for example in 2 poem where the poet Ka'bb.
Zuhayr, who was then still engrossed in paganisne, attacks his brother
Bujayr for his conversion to Muhammed'’s ieaching.

You have left the good road (al-hudd)® and followed him—woe,
where have you been led: to qualities which you share neither
with father nor mother, nor do you know any brother who has
followed it.

* I{ was considered praiscworthy to practise the virtue of hospitality with
the help of houschold utensils inherited from the ancestors: al-Nabigha,
Append. 24, 4. This explains why the dying father of Imru'l-Qays entrusts
his son, who was to revenge him, not only with such precious lcgacies
as his wenpons and horses, but also with his pots (qudir): Agk., V1IL, p. 66, 4,
cf. Rickert, Amrilkais der Dichter und Konig, p. 1r0. Tots are the symbol
of hospitality and hospitable people are called “iz@m al.gudsir: Hassan, Diwan,
p. 87, 11 =Ibn Hishdm, p. 931, 5. Also of war horses as a means to bravery, it is
said in this sense that they are inherited from the fathers and must be passed
on to the successors: ‘Amr b, I{ulthtm, M'ell,, v. 81. On hereditary swords:
Schwarzlose, Die Waffen der Araber, p. 36. The commentators conclude un-
justly from B. J2hdd, no, 85, that the Arabs of the Jahiliyya used to destroy the
weapoens of their heroes after their death.

¢ Tbn Sa'd [I, 133, quoted by] Sprenger, I, p. 357. [The corzect translation
seems to be ‘who is addressed from heaven.”]

# Tbn Hisham, p. 17, cf. 183, 186; al-Tabari, I, pp. 1175, 1185.

4 On the power of tradition and custom over true Arabs, see L. Derome in
the introduction t0 his French translation of Lady Anne Blunt, Pélerinage au
Nedfd bevceau de Iz vace arabe, Paris 1882, pp. ALVIIL £,

3 This word is probably used by the pagans ironically: Muhammed and his
followess liked to use it to describe their teaching and practice.
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To which the Muslim Bujayr replied:

Father Zubayr's religion {d7n)—his religion is a nothing—and the
religion of Abd Sulma (the grandfather) is despicable to me.!

But a little later Ka'b also cast aside the gods al-Lat and al-'Uzzd
and became the poetical panegyrist of the prophet and his teachings.

Iv

From the point of view of cultural history it is of Little account
that Muhammed’'s teaching was not the original creation of his
genius which made him the prophet of his people, but that all his
doctrines are taken from Judaism and Christianity. Their originality
lies in the fact that these teachings were for the first time placed in
contrast to the Arabic ways of life by Muhammed's persistent energy.
If we consider how superficially Christianity influenced the few Arab
circles into which it penetrated,® and how alien it was to the main
body of the Arab people despite the support which it found in some
districts of Arabia, we must be convinced of the antagonism of the
Arabs to the ideas which it taught. Christianity never imposed itself 13
on the Arabs and they had no opportunity to fight against its
doctrines sword in hand. The rejection of a viewpoint diametrically
opposed to their own found its expression only in the struggle of the
Arabs against Muhammed's teachings. '

The gulf between the moral views of the Arabs and the prophet's
ethical teachings is deep and unbridgeable.® If we seek slogans to make

! Bana! Su'ad, ed. Guidi, pp. 4-5, ¢f. Ibn Hisham, p. 888.

? This is true e.g. of Christianity in the tribe of Taghlib, cf. (al-Tabari’s and zal-
Zamakhsharl’s commentary on Koran 5 7, and] al-Baydawi, i, p. 248, 2 where
a saying which characterizes this state of affairs is ascribed to ‘Al Néldeke,
Geschichte des Korams, p. 7 [2nd ed., 1, 10]; Dozy, Gesckickie der Mauren in
Spanien, I, p. 14 {in the French original: I, pp. 2o0-1}; Fell, ZDMG, XXXV, p,
49, note 2. Combine with this saying a verse by Jarir referring to later times,
guoted by al-Mubarrad, p. 485: In the dwelling-places of Taghlib there is no
mosque, but there are churches for wine jugs and skins, i.e. many taverns,
[The text is slightly different in Neaga'id, ed. Bevan, ¢5: 88=Diwan, ed.
al-Sawi, p. 576.] How superficialty Christian laws were absorbed by ¢ircles who
outwardly professed Christianity has already been pointed out by Caussin de
Perceval, 11, p. 158 (polygamy); cf. Naldeke, Die ghassanischen Firsien, P, 26,
note. It may be added that the Christian poet al-Akhial, who lived at the
court of the Umayyad ruler 'Abd al-Malik, divorced his wife and married the
wife of a Bedouin: Agh., VII, p. 177. On alleged ruins of Taghlibite churches
on the islands of Farasin, see Yaqut, IIY, p. 874, after al-Hamdani [ Jasirat
al-*Arab, p. 531. -

® Fresnel set out to prove in his Lettres suy Ukistoive des Avabes avant I'Is.
lamisme, p. 13, that the Arabs at the time of the J&hiliyya were on a higher
moral plane than after the penetration of Islam (Journal asiat., 1849, 11, p. 533);
but the procis which he cited are highly inconclusive.
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this contrast clear, we can find none better than the two words: din
and muruwwe; the firstl is the ‘religion’ of Muhammed, the second
the ‘virtue’ (literally and etymologically the latin word wirlus
corresponds to the Arabic muruwwa) of the Arabs?®

By murnwiwa the Arab means all those virtues which, founded in
the tradition of his people, constitute the fame of an individual or the
tribe to which he belongs; the observance of those duties which are
connected with family ties, the relationships of protection® and
hospitality, and the fulfilment of the great law of blood revenge.*
Reading their poets and observing the virtues of which they
boast, we have a picture of muruwwa according to the ancient
Arabic concepts.® Loyalty to, and self-sacrifice for the sake of all who
are connected, by Arab custom, with one’s tribe are the quintessence
of these virtues. ‘If one in my care is harmed I tremble because of this
injustice, my bowels are moved® and my dogs bark.? ‘Faithless’
{ghudar) is the sum total of all that is most loathsome to the pagan
Arabs. It would be wrong to suppose that the exercise of this virtue
had its source merely in the semi-conscious instincts of a half savage
people; it was regulated and disciplined by perfectly fixed traditional
legal ideas.

The social intercourse of the ancient Arabs was based on the
principle of right and equity, Their ideas on law are expressed in
a statement by one of their poets usnally accepted as genuine: “Truth
is established by three ways: oath, contest, and the evidence (of the
case itself)’8. Such a saying indicates a conscious striving for justice in
the higher sense and it inspired at an early date high esteem for the
strong sense for justice of the society from which it emanated. (Our

t Naturally the loan word din and not the old Arab word which sounds the
same.

2 The modern language also uses the synonym marjaie {from rajul = mar")
for the idea of muruwwa: Van den Berg, Le Hadvamaui, p. 278, 5.

3 fiwdr: a distinction was made between two kinds of jiwdr, i.e. the one
founded on guarantee (kafala) and the proper relationship of protection {fald'},
Zuhayr 1:43. Of refusal of protection it is said: hasse, Hudhayl., 37:2. The
relation of jiwdr could be dissolved only through a solemn public act, Agk.,
XIV, p. 9g. [For siwar ¢ 5. Fraenkel, ‘Das Schutzrecht der Araber’, Orien-
talische Studien T. Noldeke gewidmet, 1, pP. 233-301.]

4 [For bload revenge see Q. Procksch, Uher die Blutrache bei den vorislamischen
Arabern, Leipzig 1809; H. Lammens, L’Adrabie occidentale avamt Phégire,
pp. 181 .]

5 *Honour and revenge’, Muir calls the essence of the ethical code of the
Arabs ('The forefathers of Mahomet and history of Mecca', Caleutia Review,
no, XLIII, 1854).

8 Cf. Jerem, 31:20; Cant., 5:94

" Ham., p. 183, v. 1.

8 Zuhayr, 1:40; ¢f. Mukit al-Muhit, I, p. 278b; in this qasida, juridical reflec-
tions are also to be found; cf. only v. 6o,
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source makes the Caliph ‘Umar I! express admiration for this verse.)
Similarly, a gasida is attributed to Salama b. al-Khushrub al-Anmiri®,
addressed to Subay® al-Taghlibi on the occasion of the war of Dahis
and Ghabri, which reveals such conscious striving for justice that
Sahl b. Hariin, in whose presence the gasida was recited, remarked
that one might almost believe that the poet had been familiar with
the instruction about the administration of justice given by “Umar
to Abfi Misa al-Ash’ari®

Islamic teaching was not opposed o a large part of the Arab
system of virtues*—in particular Islam incorporated into its own
teaching® the moving loyalty of the Arabs towards those seeking 15
protection. In pagan times the dwelling places of the faithless
were marked with flags at general assemblies so that people might be
able to avoid them,® and Islam’s teaching that on the day of resur-
rection such a flag will be hoisted in front of the perfidiouns” is un-
doubtedly related to that custom. Nevertheless there were decisive

and basic points in the moral teaching of the Jahiliyya to Whmh
Islam was in almost irreconcilable contrast.

At such points the fundamental difference between Muhammed’s
din and the Arabic muruwwa becomes evident.® The study which
follows this introductory chapter will deal with the foremost of these

1 He is also otherwise said to have been an admirer of the poetry of Zubayr,
Agh. TX, pp. 147, 154-

3 [The correct form of the name is Salama b. al-Khurshub.]

* Al-Tahiz, Kit3b al-Baydn, fols. 96b-g7a [I, 238-g) = Ibn Qutayba, ‘Uyin
al-ARRbar fol. 73a [X, 67]. ¥ owe thislast reference to my friend Baron v. Rosen,

4 The idea that the noble points of the muruwwa of the Arabs must remain
valid and also in Islam receive so to speak the sanction of religious ethics is
expressed by Islam in this principle: /& din iz bi-muruwwa, i.e. there is no din
{religion} without the virtues of old Arab chivalry (muruwwa).

$ Primarily in Stra 4:40, then in a large number of traditions which are
brought together in Shaykh Ahmad al-Fashani’s commentary to the Arba’in
collection of al-Nawawi, 10. 15 (al-Meajélis al-Saniyya fi'l-Kaldm ‘ala'l-Arba'in
al-Naowaswiyya, Baldq 1292, pp. 57 f.

8 4l-Hadirae Diwanus, ed, Engelmann, p. 7, 4 [al-Mufaddaliyyat, ed, Lyall,
8:9]; on ancther custom belonging here, cf. Freytag, Einleitung in das Studium
der avab. Sprache, p. 150. [Cf. al-Marziiqi’s commentary on the Hamasa, p. 1788.]

T B. Adab, no. g8.

8 Under the influence of Islamic views several definitions of the muruwwa
came into being, which to a greater or lesser extent preserved old Arabic points
but which were by and large deeply influenced by religion; see al-Mubarrad,
P. 29, al-Muwashsha, ed. Brinnow, pp. 31 fl., al-'Tgd, I, p. 221, al-Hugri ], p. 49.
Some of these definitions express a sure consciousness of the contrast between
pagan virtues and what Muslims understood by virtue, There were pietists
who understood by musrtwwa in Islam the diligent reading of the Koran and
frequent visits to mosques (al-'Igd, 1.c.). Generally the view was taken that there
could be no muruwws in a man who had acted contrary to Allah's will (Agh.,
XIX, p. 144, 11). [CL. also the article ‘Mur®’'a’, by B. Fards, in Enc. of Islam,

Suppl.]
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contrasts. Here we will only mention a detail which made Arabs
always conscious of the strangeness of Muhammed’s ethical teach-
ings—the attitude towards retaliation.

The pre-Islamic Arabs had no more barbarous views about
retaliation for insults than any of the most cultured peoples of
antiquity, Revenge and the requital of good! are both within the
scope of morality for them. If we are to pass a fair judgment upon
the fact that the pre-Islamic Arabs did not consider forgiveness and
conciliation of enemies a virtue, we must not forget that in this they
were at one not only with so-called primitive peoples?, but also with
the most highly civilized peoples of antiquity, such as the Egyptians®
and Greeks. The greatest teachers of ethics among the last mentioned
saw man’s vocation as excelling his friends in doing good and his
enemies in inflicting evil: ‘to be sweet to friends and bitter to enemies,
honourable to the first and terrible to the latter’; ‘every injustice
inflicted on an enemy is counted justice before God and men.’ Even
the Jater Stoic ethic does not consider it bad to inflict harm when one
has been provoked by insults (lacessitus iniuria).

This attitude towards retaliation is found not only among the
pre-Islamic Arabs but, even after Muhammed’s teaching had taken
a hold, amongst those people who, despite the rule of Istam, clung to
the attributes of the ancient pagan suruwwa.

An old proverb says: ‘Good for good, he who starts is the nobler of
the two; bad with bad, he who started it is the guilty one.”s This
principle of repaying injury with injury recalls the self-praise with
which poets of ancient Arabia covered themselves or their tribe,®
and in which the same principle figures most prominently. The
dying "Amr. b. Kulthiim tells his children that there is nothing
good in a man who, when he is insulted, does not return the insult;”
and indeed he himself had adhered to this principle all his life like
a good and true Arab. In a famous poem he boasts that his
tribe endeavours io cutdo in brutality all who treat them badly.®
Awsb. Hajar says: ‘I hold good and evil on loan: evil I repay to him

1 Even a late poet talks of hatred as the twin of gratitude: Freytag, Chresiom.
arab., p. go, 1.

 On retaliation as moral principle in primitive socicties see Schneider, Die
Naturvdlker, Paderborn 1886, I, p. 86.

3 Even at the time of the end of paganism, Revue dgyptologique, 11, p. 94,
ii.; Transactions of the Soc. of bibl. Avrchaeology, VIIL, pp. 12 fi.; Tiele, Verglij-
kende Geschiedenis van de Egypt. en Mesopotam. Gods., p. 160,

1 C{. Leopold Schmidt, Die Ethik der alten Griechen, Berlin 1882, II, pp. 30g .

& 1In al-Igd, 111, p. 129, this saying is ascribed to ‘Umar,

¢ Cf. Kremer, Culturgesckichie des Ovients, 11, p. 23z.

T Agh,, IX, p. 185,

8 Mu'allaga, v. 53.
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that does me evil and good I give unto him that treats me well.’t
The ancient Arabs do not always even recognize the limit set by that
proverb, Zuhayr—a man with a strong sense of justice—praises a
hero for the fact that he repays injustice with injustice and that he
acts unjustly even when he himself has not been attacked;* and in the
poem which heads the heroic poems in the collection of the Hamasa
the poet Qurayt b. Unayf rails at the members of his tribe for
forgiving Injustice done to them and requiting evil with good.®
This was considered shameful by the ancient Arab, who had a
different ideal: “The man of men is he who thinks early and late how
he can injure his enemies and do his friends good,™* a principle which
is almost a literal repetition of an epigram by Solon.

Examples of such sayings by early Arabic heroes and poets could
be considerably amplified: anybody versed in Arabic literature can
add a number of texts to those quoted above. It has already been
hinted that in Islamic times, too, this view was expressed by circles
who adhered to the traditions of the Jahiliyya. "Who do not reward
good with evil and do not reply softly to hardness’® is still in the eatly
days of Islam a high tribute. In ‘Umar’s time Abd Mihjan of the
Thagif tribe boasts that he ‘was strong in hatred and anger when
slighted.’®

But Islam preached a far-reaching reform in this field of human
emotion. Muhammed was the first man of their kind who said to the
people of Mecca and the unbridled masters of the Arabian desert
that forgiveness was no weakness but a virtue and that to forgive
injustice done to oneself was not contrary to the norms of true
murnwwa but was the highest muruwwa—was walking in Alldh's
road. And the mentalily expressed by the Muslim poet? who said:
‘To reward insults with mildness and forgiveness means leniency and
to pardon where one could take revenge is noble’ is quite different
from that which fired the old Arabic poets to the cult of revenge.

11Ibn al-Sikkit [Tahdkid al-Alfiz] (MS. Leiden no. 507) p. 336 last line [ed,

Cheikhe, p. 406]

fu-tindt quridiel-khayri wa'l-sharri kullihi

Ja-bu'sd Li-dkI bisin wa-nu'ma li-an’ wmi.
[‘Gedichte and Fragmente des "Aus ibn Hajar’ (Stizungsber. der Kais. Akademie
dey Wissenschafien, Vienna 189z, no. XIII}, 43: 7; the correct text is: fa-bu'sd
ladd bu'sd.)

2 Zuhayr, Mu'allaga, v. 39; cf. v. 57 we-man I& yazlimi’l-nasa yuilame and
Diwdn of the same poet 17:13. [Al-Najashi taunts the objects of his satire with
their never acting unjustly : ZDMG, LIV, p. 461; Ibn al-Shajari, Hamase, p. 135.]

3 Ham., D. 4, V- 3.

¢ Ham., p. 730, v. 2 = Riickert, II, p. 285, no. 725.

& Abu'l-Ghil al-Tahawi, Ham., p. 13 v. 2 {Riickert, I, p. 5); ¢f. also al.
Farazdaq, ed. Boucher, p. 46, 4. )

S Turaf ‘Arabivya, ed. Landberg, p. 6o,

T Al-Mas'udi, V, p. o1, 3.
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He who did not repay an insult in kind was a coward to the
Jahiliyya and brought shame upon the tribe; but those “who conquer
their anger and forgive men’ are promised paradise in the Koran
(3: 128), and tradition makes Muhammed say that such men are
rare amongst his people but could often be found in the older
religions communities.® According to the Koran, one of the chief
conditions of divine forgiveness is that men shall also forgive those
who trespass against them and that they shall strive to forget any
injustices that they may have suffered (24:22). ‘Reward evil with
something better’ (23:98). Islam could not miss in the description
of the prophet’s character the feature that ‘he did not reward bad
with evil but forgave and exercised leniency’.? What the Koran
teaches here in sharp contrast to the old Arabic views, pious Muslims
have later strengthened and elaborated by a large number of tradi-
tions; and no work of Muslim scholarship belonging to the
branch of theological ethics lacks a chapter on al-‘afw.

Muhamrmed severely castigates the mukdfa’a, ie. retaliation {(of
evil for evil} primarily in one’s relations with one’s own kith
and kin. By séaf al-ralim (love of kindred) he understands love
which does not counter hatred and lack of love with the same coin.®
But even beyond this he is depicted by his faithful followers as
preaching love and forgiveness. He is represented as saying: ‘Shall T
tell you whom I consider the worst of you? He who goes by himself to
meals and witkholds his presents and beats his slaves. But who is
worse even than these? He who does not forgive faults and does not
accept apologies, he who does not forgive offences. But who is worse
even than that? He who is angry with others and with whom others
are angry in return.”® ‘He (who on his deathbed) forgives his mur-
derer’—pious Muslims make their master say—s certain of para-
dise.”> ‘But he who refuses to accept the apologies of others is
considered as sinful as a tax collector® before God.’

? Al.Baydawi to the verse, I, p. 175,

t Al-Nawawi, Tahdhib, p. 41.

3 B. Adab, no. 14.

4 Al-Mubarrad, p. 39.

& Ibn Hajar, I, p. 436.

¢ Ibid., I, p. 524. [Other references in al-Sulami, Adab al-Sukbe, ed. M. T,
Kister, p. 66, n. 192.] The tax collector, ‘@mil al-kkardj, is an unpleasant figure
in Arabic literature {Agk., IX, p. 129, g}, especially the collector of customs duty
{makkds or makis). The Arabic opinions of this profession and some legends and
poems referring to it are to be found in al-Jahiz, Kitad al-Hayawdn (MS. of
the K. Hofbibliothek, Vienna}, fol. 326a [VI, pp. 8o £, cf. pp. 184 fi]. Muslim
legend ascribes a saying to King David in which even collectors of tithes
(*ashshdr) are excladed from God's mercy: Agh., XVIII, p. 150 below, According
te another legend the crying of donkeys is a curse against tax collectors and
their profession, the croaking of crows is a curse against collectors of tithes:
al.Damiri, I, p. 122. Cf. 2 Muslim saying on customs collectors in al-Zarkashi,
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The point of view of the murmewa thus was totally altered and we
shall not be surprised to find in its Muslim definition the requirement
that men shall forgive where retaliation would be possiblel

v

Most irksome to the Arab sense of freedom were those restrictions
which Muhammed and his doctrine sought to enforce upon the Arab
people for the sake of religion. During the early times of Islam true
Arabs found the fast of Ramadin little to their taste, holding that
the long fast of the grave should absolve them from all abstinence on
earth.? Expression is given even later to the true Arab’s aversion from
the ascetic abstinence prescribed by Islam.® During Muhammed’s
days the most violent opposition was to the restrictions prescribed
in respect of sexual intercourse and wine drinking. Wine and sexual
licence were called by them al-afyabdn (the two delicious things).
When al-A'shi prepared to go to Muhammed to pay him homage his
pagan comrades tried to dissuade him by pointing out that Muham-
med restricted these afyaban.*

There was such freedom in their sexual life that they were reluctant
to relinguish it on the command of Muhammed whose authority was
not sacred to them. The authority of the di# was a revelation of God
and that of the old Arabic murmwwa the old traditions founded on
ancestral costom. But the latter was freer in respect of sexual
intercourse and was not hedged in with those barriers which
Muhammed now sought to erect in the name of Allah. It is therefore
not surprising to hear that the Hudhaylites asked the Prophet to
grant them sexual licence even after they joined the Muslim cause.®
Even after the decisive victory of Islam we encounter attempts

! Ab-Huosrd, I, p. 49: al-afw ‘ind al-magdara (traced back to Mu dwiya).

3Ybn Durayd, p. 142, 13 is probably only a typicalexample. Ttis characteristic
that a Bedouin poet (z'#2bf) mentions ‘the prayer and faster’ (al-mugalli
al-si'im) with expressions of disgust: al-*Igd, I1I, p. 414, 24. These examples
can easily be amplified.

* Al-Jahiz (Bayan, fol, 128b} (11, p. 322] tells that a man’s pious abstinence
and much fasting and praying was praised in the presence of a Bedouin: ‘Ho,
this man seems to believe that God has no mercy on him unless he tortures
himself in this fashion’ {haltd yu adhdhib nafsahu hidha'l-ta*dhib).

¢ Thorbecke, Morgenl. Forschungen, p. 244 [ Dlwdn, ed. Geyer, no. 17], another
version Agh., VIII, p. 86.

& Al-Mubarrad, p. 288, ci. Robertson-Smith, p. 175. The lampoon of Hassin
b. Thibit gquoted in Ibn Hishiim, p. 646, 4 f£. refers to this; of. Sibawayhi, ed.
Derenbourg, II, p. 132, 9, P. 175, II.

Ta'vikk al-Dawiatayn, ed. Tunis 1280, p. 63, 2, 2 poem against customs and
tax collectors, Yaqut, II, p. 938, rx ff, Because of this antipathy makkas is
almost synonymous with ‘swindler’: Agk., IX, p, 129, 1. Parallels to this view
are to be found in Jewish antiquity (see Edersheim, The Life and Times of
Jesus, znd ed., T, pp. 515-18).
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by the Arabs to avoid the Muslim restrictions on marital law. An
example from ‘Uthman's' time is less typical than a later one
from the fifth century A.H. of the continued Arab opposition to the
restrictions of Islamic marital law. At that time lived Qirwash of the
Arabic dynasty of the Bani ‘Ugayl in Mesopotamia, who despite
their extensive rule continued their nomadic-national traditions—the
princes lived in tents. He is best known for his fight against the
dynasty of the Bityids. This Qirwish is said to have had two sisters as
wives at the same time, and when he was called to account he replied:
“How much is there in our customs which is according to religious
law?’ He congratulated himself that his conscience was burdened
only with the murder of five or six Bedouins. As regards city dwellers,
God is not concerned about them.?

The ascetic limitations of the individual free will in respect of food
and drink, demanded by Muhammed in the name of Alldh, was
revolting to Arab sentiment. These were completely different res-
trictions from those of which Stira 5:102, 6:139-45 speak as pagan
traditions and habits.® The sacrifices in abstinence which Muhammed
wished to enforce were of a rather different nature.® To drink
excessively was not praiseworthy among virtuous Arabs. ‘He drinks
twice during the day and four times during the night, so that his face
swells and he becomes fat’® is a slighting reference to an enemy; and
it is complimentary to say of a man that he does not waste his
wealth on wine-drinking.® Barrad b. Qays, who caused the second
Fijar war, was expelled by his tribe, the Bani Damra, and later by
other tribes amongst whom he sought protection, because he in-
dulged in drink and excesses.” This shows that such persons were not
liked even by pre-Islamic Arabs. But it was asking too much that

1 During *“Uthman’s time the governor of Syriz has to enforce Muslim law
against 2 man who wishes to take back the wife he had tco carelessly divorced:
*‘God’s business is important, yours and your wife's counts for little; you have
no right claim on her (according to religious law)": al-Tabrizl to Ham., p. 191-
(Notice also Agh., VI, p. 164, 17.) Before Istam divorce took place for trivial
reasons: Zuhayr, 12: 1, Agh., IX, p. 5, 3 below. Of a beautiful woman it is
said: a woman who need not fear divorce: Hudheyl., 169:10.

3 Ibn al-Athir, year 444, IX, p. 279 ed. Bolaq [ed. Tornberg, IX, p. 403]; of.
Journal of Royal Asiatic Soc., 1886, p. 510.

# Cf. also Tha Durayd, p. 95. [t is an exaggeration to conclude as does Barbier
de Maynard from Aghk., VII, p. 17, 2, that even late in Muslim times the Tami-
mites {as late as the second century?) adhered to old Arabic custoras in respect
of the Bahira and Si#’iba camels: Journal asiat., 1874, 1L, p. 208 note below.

¢ [For the various questions concerning wine in pre-Islamic Arabia and Islam,
cf. also A, J. Wensinck’s article *“Khamr’ in the Ens, of Islam and its bibliog-
raphy.

gﬂlaia, 16:4, cf. some passages belonging to this context in Freytag, Ein-
lettung tn das Studium der avabischen Sprache, p. 144.

6 Zuhayr, 15:34; but of, Tarafa, Mu‘all., verses 53, 59.

7 Caussin de Perceval, I, p. 301.
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Arabs should confine themselves to drinking soft date juice,! give up
wine altogether, and even consider wine-drinking as sin and dis-
honour. Arabs found nothing less to their taste than asceticism, and
sang of their national herces as ‘givers of wine’.? Their most cele-
brated poets and heroes in pagan times sang the praise of the spark-
ling and foaming cup expressing such sentiments as these: “When I
have drunk wine I risk my whole fortune and my honour increases and
cannot be harmed,” i.e. as the scholiast paraphrases it: his drunken-
ness drives him to express his nobility of soul and keeps him from all
baseness.® Or: “You can see that the miserly curmudgeon becomes
generous when the cup makes its round to him.’* Or; “When the cup
gains ascendency over me my virtues appear and my companions
need fear no harm from me and need not worry about my
avarice.”

We see that the Arabs, despite the spartan life that the bleak
nature of their country imposes on them, are not inclined towards
asceticism, and we can understand that Muhammed vainly preached
abstinence from the indulgences of paganism. On the whole thereis a
hedonist undertone in all the expressions of their views on life.
“You are mortal, therefore enjoy life. Drunkenness and beautiful
women, white ones like gazelles and brown ones like idols,”s

Wine especially encourages virtue, honour, generosity; and it was
now to be branded as despicable sin (rifs) and the work of Shaytan,
as the Koran calls it, ‘the mother of great sins’ (wmm al-kabd’ir), its
favourite designation in the mouth of theologians.

This was incomprehensible fo the true Arabs, who relished the
memory of many a drop which had moistened their lips on their
wanderings through Syria and Mesopotamia,” where they had
enjoyed many an agreeable interlude in the taverns.® And it was their
most famous men who boasted of wine drinking, preferably when the
wine was ‘red like the blood of a slaughtered animal’,® but also when
it was mixed with water and honey!®—since drinking of undiluted

1 Nagi', Agh., IX, p. 3, 5 from below; cf B. Nikdh, no. 8.

2 Agk., X1V, p. 131 penult: sabbd'v khamrin, A variant in ‘Igd, I, p. 44. 15
{where this poem is ascribed to Hassan b. Thibit): skirribu dlhamrin,

3 *Antara, Mw'all,, v. 30.

4Aame b, Kulthom, Mu'all, v. 4.

5 Al-Mubarrad, p. 73.

¢ Imrqg., 64:7.

? Cf. Guidi, Della sede primitiva dei populi semitichi, pp. 43 f.

8 Agh., IV, p. 16.

% Hlassan b. Thabit, Diwan, p. 84, 8 [ed. Hirschield, 3: 2]; Ibn Hish,, p.
522, 8; Agh., X, p. 30 ult,, 64, 11, XIX, p. 155, 12; Ibn al-Sikkit, p. 176
(al-A'sha) [ed. Cheikho, p. 257 = Diwgn, 3:6], <f. Guidi, 1, ¢., p. 45.

10 *Amr. b Kultham, Mu'all,, v. 2; Mufadd., 25: 75, 37: 21; Agh., 11, p. 34, 29
[Hassan b. Thabit, Diwdn, ed. Hirschield, ne. 1, 6 = Ibn Hishdm, p. 829, 7].
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wine was usually considered a dangerous excess.! The true gentleman
is he ‘whose hands are eager with the arrows of the maysir in the
winter and who fears down the flag of the wine merchant (because he
has exhausted his supplies)’.? And the poet who could boast: ‘If you
seek me in the assembly of the tribe you will find me and if you hunt
me in the taverns you will get me™ probably described everyday
circumstances.

They tried to escape from the women who were always ready with
their admonitions® by drinking in the early moming® before the
fanlt-finders were awake. Such sessions were presumably noisy and
gay since there must be some reason for comparing ‘the loud neighing
of war horses’ to the songs of drinking feasts which are accompanied
by cymbals.’ The Arab only abstained from wine when in mourning
for one he loved, or when he was under the obligation of blood
revenge when he did not touch the cup until he had fulfilled his
sacred task. Then he said hallat I al-khamy, 1 am permitted to drink
wine. This must have been a sort of religious custom.”

i Agh., XTI, p. 128, 4 {¢f. a doublet ib, IIL, p. 17, 17). Nevertheless the
mixing of wine is called jn old Arabic ‘'wounding’ (shajje, Mufadd., 1034, Agh.,
VI, p. 127, 20, Banat Su'ad, v. 4, ed. Guidi p, 34; gara's, ZDMG, XXXVI,
p. 622, X1, p. 573 V. 137; safaga, Jawh. s.v. mrh, cf. “Alq., 13:41), or even kil-
ling: Agh. XIX, p. 93, 13, Hassan b, Thab., p. 73 [ed. Hirschield, 13:18], cf.
Al-Maydani, IL. p. 47, Agh., VIT, p. 160, Ibn Durayd, Malghin, ed. Thorbecke,
P. 14, 5. On living and dead wine, cf. the poem by Ibn Artat, Adgk., 1L, p. 86,
Continuing this image the idea of revenge for the murdered (¢ha'r} has been
introduced (al-Amidi, Kiab al-Muwézana, Istanbul 1287, p. 24, ib. 31). Inlater
poetry mixing of wine is also called sullying it {Agk., V., p. 41, 20), Arabic tradi-
tion gives the name of the men who drank unmixed wine: Agh., XXI, p. 100,
Abulfeda, Hist, anfeislam., p. 136, 4. From wine the expressions sirf (unmixed),
and mizaf (mixtore) was transferred to other concepts as e.g. death or unfaith-
fulness: sirfan 1& mizaje laku (Hassin, Diwdn, p. 98, 7; 101, 2 [Hirschf., zo: 1,
bo: 1] ), Agh., XV, p. 79,13, sarth al-mawti, Ham., p. 456, v. 6, cf. al-Muwashsha,
ed, Brannow, p. 85, 19.

2 'Ant,, Mu'all, v. 52,

3 Tarafa, Mu'all., v. 46.

* Ham., p. 455, v. B

s Morning was preferred to all other times for drinking: Agh., X, p. 31, 16,
XI1X, p. 120, 5 from below; Labid, M'all,, v. 60, 6IL.

8 Mufadd., 16: 17, of, “Ant., Mu'all, v. 18, Ham., p. 562, V. 6 musmi' @t during
drinking.

7 Evidence now in Wellthausen, Reste arab. Heidenthums, p. 116. Also Imrq.
5119, 10 and Agh., IX, p. 7, 8, ibid 149, 2 (for various objects of the vow to
abstinence), introduction to Zuh.'s Mu'all,, ed. Arnold, p. 68, Tbn Fishim,
p. 543. In this connection is to be understood the turn of phrase: al-nddhir
al-nudhar ‘alayya, Agh., X, p- 30, 13.

‘Cloud water’ (md'u sahabin) is frequently mentioned: Imrq., 17:9; Ham.,
p. 713, v. 3; cf. Nab, 27:12 and its freshness is stressed in Labid, p. 1zo0, v. 3.
Honey: Hudh, 131:3.
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Praise of wine remained an inevitable part of Arabic poetry to
such a degree that even Hassan b, Thabit, the first Muslim poet
and the panegyrist of Muhammed and of his victories, is unable to
avoid the words: ‘If we commit unseemly deeds—whether a quarrel
or railing—we blame the wine (which we drank to excess). We go on
drinking it, which turns us into kings . . . and this in a poem
composed about the conquest of Mecea.,

The genuineness of this poem is rather doubtful, but in any case the
words quoted prove that in the early period talk of wine-drinking was
not considered out of place in a religious poem. Later, however, it
gave offence and the excuse was invented that Hassin had added his
qasida on the victory of Mecca to a poem which he had composed
during his pagan days. It is recounted that the pious poet passed a
group of young people who were indulging in wine and when he
called the drinkers to account they replied: ‘We should have liked to
give up wine drinking but your words: “If we commit unseemly
deeds . ..” led us back to it.’® There are other poems?® from Hassin’s
pagan days which glorify drinking.

Muslim pietists,* of course, did even more to damage the repu-
tation of wine, and this we shall discuss here, since the name of
Hassin b. Thabit has been mentioned. It seems that these pious men
were concerned to prove that the effects of wine had changed with
changing times. During the period of paganism it might have
had those beneficial effects attributed to it by the old poets; but since
Allah’s law of condemnation it had been the cause of all licence. It
seems that this was the idea to be expressed in the following tale,
which was not unintentionally attributed to Hassin, the poet of the
transition from paganism to Islam, and as such the best suited to be
the carrier of the idea of the theologians. )

‘When the pious poet returned home from an entertainment
provided by the Nabif family—his son tells us—he threw himself
upon the bed, crossed his feet and said: “The two singers Ra'iga
and her companion ‘Azza al-Mayld reminded me sadly of the enter-
tainment by Jabala b. al-Ayham in pagan days; since then I have
not heard anything like it.” Then he smiled, sat up and said: “I have
seen ten singing girls, five Grecks who sang Greek tunes to the
accompaniment of the harp and five others who sang tunes of the

! 1bn Hisham, p. 829, 6.

? Al-Suhayli ad loc., notes, p. 192,

* Agh., IV, p. 16 below. Ci. the poems pp. go and 99 in his Diwar, ed. Togis
[ed. Hirschfeld, nos. 24, 42, 43), which are characteristic of the pagan poets’

passion for wine. Notice p. 30, 8 [Hirschf,, 8:25], ‘I swear I shall not forget you,
as long as drinkers sing about the sweetness of wine,’

¢ The autharities for this account are Khirija b. Zayd, one of the seven
Medinian theologians (d. 99) and ‘Abd al-Rahmain b. Abi'l-Zinad, traditionist
and Mufti at Baghdad (d. 174). :
C
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people of Hira; Iyas b. Qabisa, the protector of all the Arabic
singers from Mecca and other Arabic lands led them to Jabala.
When he sat down for a drinking feast the hall was decorated
with treasures and filled with delicious scents and he himself was
dressed in priceless robes. But, by Allah, he never sat down to such a
feast without making a present of his precious clothes to myself and
the rest of the company. So sumptuous was his manner of living,
despite the fact that he was 2 pagan. Smilingly, without waiting to
be asked, he distributed his presents with friendly demeanour and
delicate speech. I never heard him utter obscenities or brutalities.
Indeed we were all pagans. But now God has revealed Islam to us
and has thus abolished all disbelief and we have given up wine
drinking and all that is despicable; and now you are Muslims you
drink wine made from date and grape juice and when you have
drunk three cups you commit all manner of dissoluteness.” '

Obviously, this tale was invented because it was noticed that
the Arabs did not easily sacrifice the joys of paganism on account of
the sermons of peevish pietists in Medina. Even Muhammed had to
preach to his faithful that at least they should not pray while
drunk:? this interdiction is of earlier origin than the later general
condemnation of wine, but the necessity for it will prepare us for the
Arabs’ reaction to the prophet’s later ruling. The general inter-
diction of wine was not much more successful with the Arabs even
after Muhammed’s death. This was the time when society still
retained some traces of paganism; and how could the recognition of
the restrictions in the Prophet’s law have found sudden acceptance
in groups where these traces had yet to be eradicated? Even during
the days of *Umar, the Fazarite Manzir b. Zaban still maintained a
marriage with the wife of his dead father which he had contracted in
pagan days. This Manzir was also accused of drinking wine before
the strict caliph, who forgave him after he had sworn ‘forty paths’
that he was completely ignorant of this religious interdiction. When
‘Umar dissolved Manzfir's incestuous marriage and forbade him
further wine-drinking the latter spoke truly pagan words: ‘By all that
was sacred to my father, I swear: verily a din which forcibly separates
me from Malika is a great shame. I care nothing further about
what fate brings if I am forbidden Malika and wine.’®

There were probably many Arabs who refused to give up drinking
and praising wine despite imprisonment and other punishments and
who were thus in conscientious opposition to the law. A typical
example is the poet AbiG Mihjan al-Thagafi during the days of
‘Umar I.

1 Agh., VI, p. 15.

% Sira 4:46; Noldeke, Gesch. d.Korans, p. 147 [2nd ed,, I p. 1995

8 Agh., I1X, p. 56, 7 =XXI, p. 261.
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Give me, o friend, some wine to drink; though I am
well awate of what God has revealed about wine.

Give me pure wine to make my sin bigger because only
when it is drunk unmixed is the sin complete.!

Though wine has become rare and though we have been
deprived of it and though Islam and the threat of
punishment have divorced us from it:

Nevertheless I do drink it int the early morning hours
in deep draughts, I drink it unmixed and from time to
time I become gay and drink it mixed with water.

At my head stands a singing girl and while
she sings she flirts;

Sometimes she sings loudly, sometimes
softly, humming like fiies in the garden.?

He was not to be deterred from his pleasures by imprisonment:?
indeed, it is characteristic for these people that he gladly gives up wine
voluntarily but remains defiant in the face of threatened punishment.4

The following poem by Abii Mihjan was called ‘the craziest verse
that was ever composed’:®

When 1 die bury me by the side of a vine so that my
bones may feed on its juices after death.

Do not bury me in the plains because I am afraid that
then I cannot enjoy wine when I am dead.®

Abu’l-Hindl, 2 poet of the Umayyad times, had a similar thought
inscribed npon his tombstone: “When finally I die fashion my shroud
from vines and make 2 press be my grave.’?

*Turaf ‘Arabiyys, ed. Landberg, p. 68, 8; L. Abel, Abd Mikgan postae
arabici Carmina, Leiden 1887, no. 21.

t Agh., XXI, p. 216, 15, Turaf, p. 69 penult ., ed. Abel, no. 4. This verse is
taken from ‘Antara, Mu'allaga, v. 18, which is often cited as an example of
original invention by Azabic poets: Mehren, Rhelorik der Araber, p. 147, cf. al-
Hussi, 117, p. 36.

* Ibn Elajar, IV, p. 3290.

t Turaf *drabiyya, p. 69, 6, Abt Yisuf, Kitdb al-Khardf (Bulag 1302), p. 18,
2. The word fahhara, ‘to clean’, is remarkable hers, in the meaning of: ‘to punish’,
much as the Qarmatians use this word for the death penalty, cf. De Goeje,
Mémuoives & histoire et geographie orientales (Leyden 1886), p. 53, 133. M. Miiller
also derives the latin punire from the meaning of “to clean’ (Esszys, I3, p, 228).
[This derivation is, however, unacceptable.]

5 Al-Damird, II, p. 381,

® Agh., XXI, p. 215 f1., 218, 10, Turaf "drab., p. 72, 5 irom below, ed. Abel,
no. 15; ¢f. “Igd, I11, p. 407, -

¥ Agh., ibid., 279, 12.
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It is not only in poetry that the praise of wine continues. In the
generation immediately after Muhammed we find a gay drinking
fraternity whose members included the son of the pious Abd Ayyib
al-Angari, who sang the following drinking song:

Fill my cup then and leave the scorners to themselves:
Revive your bones whose final destiny is decay.

To miss the cup or be deprived of it is like death,

But that the cup will come to me is life for me.?

Traditions from the earliest days of Islam show us that amongst
the representatives of the true Arab character there were people who
valued freedom, to whom the new system, with its condemnation
and punishment of free enjoyment, was so repulsive that they
preferred to leave that society altogether, when it intended to
impose upon them the din in earmest, rather than to lose their
freedom. Such a man was Rabi'a b. Umayya b. Khalaf, 2 much
respected man, famous for his generosity. He did not want to relin-
quish wine-drinking under Islam and even drank during the month
of Ramadan. For this ‘Umar banned him from Medina, thereby
making him so bitter against Islam that he did not wish to retun
to the capital even after ‘Umar’s death, though he had reason fo
believe that ‘Uthmin would have been more lenient. He preferred to
emigrate to the Christian empire and to become a Christian.? The same
thing is said to have happened in the next century to al-3alt b.
al-"As b. Wabisa, who was threatened by ‘Umar II, when he was
governor of Hijaz, with the penalty of whipping; but the proud Arab
of the tribe of the B. Makhzfim preferred conversion to Christianity
to a regime which proposed the restriction of human freedom in
respect of food and drink.®

Under ‘Umar I an attempt was made to overcome the resistance
of the Arabs, and in this respect also the caliph seems to have made
serious efforts to eradicate all relics of paganism. Al-Nu'min b.
*Adi, whom ‘Umar had appointed administrator of Maysin near
Basra, once composed a gay wine song: ‘Has al-Hasna’ not heard that
her husband eagerly indulges in glasses and cumber at Maysan?’
And later:

t Agh., XV1I1, p. 66.

¢ dgh., XIII, p. 112, According to the sources of Ibn Hajar, I, p. 1085, he
emigrated to Heraclius while *“Umar was still alive and this episode made
*Umar resolve never again to ban a man from Medina. Ibn Durayd, too, makes
him embrace Christianity under *Umar (p. 81), but instead of banning whipping
is mentioned,

3 Agh., V, p. 184.
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If you are a good drinking companion pass me the big cup,
for drinking but not the little broken one,

Perhaps the Commander of the Faithful will even be
angered because we are drinking together in the ruined
castle etc.

When ‘Umar learnt of this poem he exclaimed: ‘Yes, indeed I am
angered,” and recalled him. But the poet apologized to the caliph
with the words: ‘By God, Commander of the Faithful, I have never
done any of the things that I mention in my poemn. But I am a post
and have an affluence of words which I use in the manner of
poets.” ‘I swear—replied ‘Umar—that you will hold from me no
further office even if you did no more than say what you have
said."! \

The excuse offered by the poet-governor later became typical.
The Umayyad rule was ill-equipped to silence wine songs, as it
expresses the spirit of opposition to the piety of Medina, which was
contrary to the old Arab way of life. In this respect the wine songs of
Haritha b. Badr (died 50) are typical: they are to be found in the
supplement to the book of the Agh@n? recently published by Brin-
now. Thus the tradition of glorifying wine was not interrupted in
Arabic poetry and only rarely is a voice raised against its enjoyment.*
So we find the phenomenon of a people’s poetry being for centuries
a living protest against its religion.? Pious men were confronted with
the apology that all this was but empty talk and not a reflection of
real behaviour,* since all poets—as the Koran says (26:225)—said
things which they did not practise.® Thus the wine songs of the Ab@i
Nuwis and kindred spirits became normal phenomena in Arabic
literature. The inherited Arabic feeling also found recogmition in
other forms of literature at this time. We consider the following
story so typical that we shall grant it space here, the more so as it is of
importance for various points dealt with in these studies. It would be
difficult to define when our story, full of glaring anachronisms, really
originated, but it is sufficient for its appreciation to say that it seems
to picture the vivid protest of the Arab spirit against the theological

1 Ibn Hisham, p. 786, Ibn Durayd, p. 86, al-Damit], IT, p. 84 [Mus'ab, Nasab
Qurayskh, p. 382].

2 *Abd Alldh b, Zabir al-Asadi, Agh., XIII, p. 46.

3 Other matters which were disapproved of by theclogians, such as profane
songs—it is well known what theologians and pietists thought of singers—were
placed under the direct protection of the ‘companions and successors’ as is
evident from Agk., IIL, p. 162. The admissibility of love-songs was also covered
with the authority of the Prophet; al-Muwashshi, ed. Briinnow, p. 105,

% This was thought possible also for love songs: al-Husri, I, p. 2z0.

5 Al-Maaqari, II, p. 343.
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reaction! which again prevailed at the beginning of the ‘Abbasid
period. It must be admitted that it well represents the Arab men-
tality of the two heroes ‘Amr b. Ma‘di Karib® and ‘Uyayna b. Hisn,
who were converted to Islam, but—as is known from history—soon
proved unsteady in it.

‘Uyayna once paid a visit to Kifa, where he stayed for several days.
In order to go and see ‘Amr b. Ma'di Karib, he ordered his servant
to saddle a horse, and when the latter brought him a mare he said:
‘Woe unto you, did I ever ride a mare at the time of the Jahiliyya
and you expect me to do so now under Islam?’ Thereupon the
servant brought a stallion, and he mounted it and rode towards
the quarter of the Band Zubayd, where he was guided to the
dwelling of * Amr. He stopped by the door and called for Ab@ Thawr
(the by-name of “Amr). The latter soon appeared in full armour as if he
had just come from a battle and said: ‘Good morning, O Abd
Mzalik’. But he replied: ‘Has God not ordered us to use a different
greeting, namely: Hail unto you?’ ‘Do not trouble me,’ said ‘Amr,
‘with things of which we know nothing. Sit down because I have for
food a lamb walking around.” The guest sat down and "Amr caught
and slaughtered the lamb, skinned it and divided the meat into
pieces, threw it into a pot to cook, and when it was ready took a
big cup, broke bread into it and emptied into it the contents of the
pot. The two men sat down and ate the meal. Then the host said:
‘Which beverage do you prefer, milk or that which we used for cur
meals during the Jahiliyya?’ ‘Has not Alldh forbidden this in Islam?’
replied *Uyayna. ‘Are you or am I older in years?” asked *Amr. ‘You
are the elder,’ replied his friend, “Who has been longer in Islam, you
ar I?" asked ‘Amr. ‘In Islam too you are the elder,” said ‘Uyayna.
‘Well, then,” contimzed ‘Amr, ‘know that I have read everything
that is written between the two covers of the boly book, but I have
not found that wine is forbidden. It is only written: Will you abstain
from it? (Sura 5:93) and we both replied to that question: No, and God
was silent then and we too were silent.” “Yes,” said *Uyayna, ‘you
are older in years and longer in Islam than I.” Thus they sat down
again, sang songs and drank, indulging in mernories of the Jahiliyya

1 Then wine poets again began to be imprisoned: Agk., X1, p. 147. The poem
of the imprisoned poet Ja'far b. *Ulba {died 125). guoted there, breathes the
difference between muruwwa and din, which disallows wine. Similar tendencies
are expressed in many anecdotes from these circles, amongst others e.g. al-"Igd
II, p. 343 below=ibid., II, p. 400 below. Here the Caliph al-Walid b. Yazid is
said to have had a man of letters brought from Kiafa and to have addressed him
thus: ‘By God I did not make you come in order to ask you about God's Book
or the teachings of the Prophet, but have sent for you in order to ask you about
wine.’

2 A similar anecdote about him is guoted in al-Suyiti, ftgan (Cairo 1279),
Lp 35
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late into the night. Now ‘Uyayna prepared to leave. ‘Amr said:
‘It would be shameful for me to let ‘Uyayna go without a present.’
Thereupon he ordered an Arhabl camel mare to be brought (white)
like . . ! of silver and had it prepared for the journey and made his
friend ride it. Then he called the servant and ordered a sack with
four thousand dirham to be fetched; this also he gave to his friend.
When the latter refused to accept the money he said: ‘By God, this
still comes from the present that ‘Umar gave me.” But *Uyayna did
not accept it and as he left he spoke this poem:

May you be rewarded, Abd Thawr, with the wages due to nobility;

Verily this much-visited hospitable man is a proper youth.

You invite and give that invitation all honour and teach
us the greeting of knowledge?® as it was not formerly known,

Then you say that it is permitted to circulate the cup with
wine like the sparkle of lightning at night;

For this you cited an ‘Arabic argument’ which leads back to
justice all those who were unjust,

You are, by God who sits on the heavenly throne, a fine example
when pietists want to keep us from drinking;

By AbG Thawr’s saying the prohibition of wine has been
abrogated and Ab@ Thawr's saying is weighty and based on
knowledge.’

This story expresses the indignant protests of the circles in which
it came into being against the pietistic trend. It originated at a time
when piety and theology had gained the ascendancy in public life
and is elucidated by the wine-song of Adam b. ‘Abd al-'Aziz, the
gra.ndchild of the pious Caliph “Umar II, one of the few Umayyad
princes who escaped the bloody sword of the founder of the ‘Abbasid
dynasty.* In this song (vv, x1-x3) we find the words:® <

Say to him who scorns you because of this (the wine), the fagih®
and respected man:

! [In the list of errata in his preface, the author refers for this lacuna to the
conjectere of v. Kremer in his Beitrdge zur arabischen Lexikographie, 1, p. 38,
under ibr; translate: ‘a bracelet of silver’.]

* Takiyyata ‘ilmin in contrast to £ jahzhyyatm It might be mentioned also
that in later traditions the distinetion is also made between Islamic and pagan
greeting (Jahiyya) that the latter consisted in the prostration {(swjed) whereas
the other consisted of saf@m—Iike the greeting in Paradise (al-Ghazali, Thyg, 11,
p- 188, rz).

3 Agh., X1V, p. 30.

¢ Ibid., IV, p. 93, 23.

5 Ibid., XIII, p. 6o, 61.

® Instead of this word, we find the variant wadi': Yagq., IV., p. 836, 12.
Haritha b. Badr also names those who scorn him because he drinks wine as
Wam, Agh., XXI, p. 27, 2; 42, 22.
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May you leave it then (the wine} and hope for another, the
noble wine of Salsabil (in Paradise, Sfra 76:17),

Remain thirsty today and tomorrow be satiated with des-
criptions of traces of dwellings.t

Now it isno longer the women who scold the spendthrifts who waste
their money on wine but it is the fugakd” who scorn the heretics who
infringe the law of the Koran. Thus cur story was intended as a
manifestation of the free Arab spirit? against the arguments of those
oppressed by the weight of the law (mukallafiin), in whose circles
there was equal readiness to make propaganda for the prohibition
of wine by means of invented stories which referred to the Jahiliyya.®
Such an invention is e.g. the story of how the Qurayshite pagan ‘Abd
Allsh b. Jud'in despised the drinking of wine, by which it was
sought to prove that the most eminent Qurayshites as they grew
older spurned this vice even in pagan times. The character of this
tradition is sufficiently evident from the fact that the theologian
Ibn Abi'l-Zinad {cf. p. 31} is mentioned as its inventor, or at least its
propagator. This kind of casuistry is countered with healthy humour
by the kujja ‘arabiyya, the Arab argument of the old pagan ‘Amr b.
Ma'di Karib.

1 Thelast verse is particularly interesting as a parailel to the frequent mockery
of the lament about the aflal in Abd Nawis's wine songs (ed. Ahlwardt j:9,
23:1x, 12, 26: 3 ff., 33:1, 34, 53. 60:1, 14, 15 etc.); thislament was taken over
from the old poetry (cf. 4gh., I1L, p. 25) and was continned to the latest genera-
tions and even to recent times (a remarkable instance is al-Maqqari, I, p. 925}
This attachment to the qflz! went so far with old Arabs that the word was even
used to describe riding animals {dgh., X1, p. 88, 18, XXI, p. 31, 3; Ibn Durayd,
p- 106, 7). Instead of pedantic adherence to such old forms, reality should be
made the subject of poetry. Derision of the alal poetry can already be found in
Tamin ibn Mugbil (Yiqgat, I, p. 527, 10 fi) and al-Kumayt, Agh., XVIIL,
p. 193; some proverbs (al-Maydani, 11, p. 235, 236) seem to have this tendency
too. [For ridicule of the convention of lamenting the af/@l see also Goldzihar,
Abhandiungen zuy arabischer Philologie, 1, pp. 141 fi.]

* The continwed protest against the prohibition of wine is evident also from
the fact that in the third century sayings were still current which could be used
in defence of wine drinking and that the theologian al-Muzani {died zo04) was
asked for the reasons why strict scholars of tradition rejected these sayings (Ibn
Khallik&n, no. g2, I, p. 126 Wiistenfeld). A great many traditions were stored
up which were to justify a more lenient practice; the relevant material is in
‘Igd, I1I, pp. 409-19. The concession for date wine was made very early (ZDMG,
XLI, p. 95). The existence of this distinction is proof that a modus vivendi was
sought at a very early date. From the first half of the first century it is reported
that those who regard wine-drinking as forbidden keep on ‘re-interpreting this
interdiction (vaie awwali fikd) uvntil they drink themselves' (dgh., XXI,
p- 33, 8; 40, 17}

3 Agk., V1IL, p. 5, ¢f. Caussin de Perceval, I, p. 350. [There is a chapter
about those ‘who prohibited wine in the Jahiliyya’ in 1bn Habib's al-Mukabbar,

pp- 237 8.]
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VI

The practices which Muhammed required of true believers were
also contrary to Arab thinking; and of all the ceremonies and rites
of the din none encountered more resistance than the rite of prayer.
The lack of those deep religions sentiments, which in minds attuned
to piety make for the need to communicate with the deity and which
are the source of devout emotion, would point straight away to the
conclusion that among the Arabs prayer would not take a proper
hold. In this respect, too, the southern Arabs displayed a rather
different national character. There is no parallel in the relics of the
spiritual life of the pre-Islamic inhabitants of central Arabia, and
while it would be rather daring to use negative indications for more
than an assessment of probability, it is of importance for knowledge
of the spiritnal life of these circles to collect all indications available
and to consider their significance.

Given the nature of existing information about the pre-Islamic
religion of the Arabs, we are unable to form a positive judgment
about the place of prayer in their life; and though we cannot say
with certainty that the old Arabs did not pray at all* we can say that
there is no proof that prayers as an institution of religious service or
as an integral part of their rite existed amongst them. The invocation
of the gods (cf. S@ra 4:117) probably took place amongst them too,
but this does not appear to have been the characteristic focal point
of the religious service nor can the description of their services given
by Muhammed (Stra 8:35) prove the existence of anything com-
parable to the later Muslim saldt; but on the contrary, it serves to
show us what strange customs existed instead of the rite which
Muhammed took from Jews and Christians and taught to his people.
“Their saldt by the (sacred) house was nothing but whistling® and
clapping of hands.”

This description of the forms of their worship reminds us of cus-
toms which are also found amongst other peoples of low religious

1 ‘We cannot fail also to be struck with the fact that the lower forms of
religion are almost independent of prayer, To us prayer seems almost a neces-
sary part of religion.’ {Sir John] Lubbock, [Tke origins of civilization and the
Primitive condition of man, London 1870, p. 253] translated by A, Passow
as Die Entstehung der Civilisation und dev Urzusiand des Menschengeschlechtes,
Jena, 1875, p. 3zI1.

2 From this the legend was later developed according to which the name of
Mecca itself was derived from this whistling (Yaqat, IV, p. 616, 14). In connec-
tion with the passage from the Koran, other stories about the circumstances
of this whistling and hand.clapping were invented: al-Damiri, II, p. 387.

# Later the ancient period is seen in the light of Islam and then the Hudhay-
lite is made to report to the Tubba' that the Arabs have a sacred bouse at
Mecca where the saldf is held: Ibn Hishdm, p. 15, 15.
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development. Another practice more akin to magic! than to devout
communion with God is the way in which the pagan Arabs sometimes
sought to avert earthly distress. During times of tribulation they
did not turmn to their gods in prayer and repentance. Of the few
customs of such kind one in particular may serve to show us how they
sought help in their need. As an aid to its proper appreciation we
might mention a practice which has been reported in recent times
about the inhabitants of the port of Yanbu': During pestilence they
lead a camel through every quarter of the town so that it may take all
the disease upon itsel; then it is strangled at a sacred spot and the
people think that the camel and the plague have been finished off at
one blow.®? One may perhaps assume that this custom is a relic of
pagan days; this is made likely by the fact that the inhabitants of
Yanbu' have retained the consciousness and the attitudes of the
Bedouins up to quite modern times.® The custom of the ancient Arabs
which we are considering is this: When rain was failing branches of
the sala' (saelanthus) and ‘wshar (aselepias) trees were tied to the
tails of cattle and set alight: the animals were then driven to the top
of a mountain and thrown down.* This custom, which has much in
common with an old Roman one® and the practices of many other
peoples (many instructive details can be found in Mannhardt’s study
Die Lupercalien),® was meant to be efficacious against drought.”
To people who were stecped in such ideas the words of the Koran,
*Ask God for forgiveness because He forgives sins and sends abundant

1 Here belong also the amulets and other magic used for the protection of
chil@ren and horses and zlse of aduits apainst diseases: see several passages in
Ahlwardt, Chalef al-A kmar, p. 379-80; Mufadd., 3:6, 27:18; Ibn Durayd, p. 328, 7
(hinama); B. Adab, no. 55 (nushra against knotting, ¢f. al-Nawawi to Muslim,
V, p. 31). Jewesses were concerned with such magic (rugya): al-Muwatia’, 1V,
p. 157; also Bedouin women, Agh., XX, p. 165. Cf. now Wellhausen, p. 144
ff, For the phrase “against the mandyd such magic does not help’, sce, apart from
the passages quoted by him, also Hudhk., 2:3, Wright Opuscula arabica, p. 121,
14, al-Tabrizi, Ham., p. 233, 17

* Charles Didier, [Séjour chez le Grand-chevife de la Mekke, Paris 1857,
p. 113 =] Etn Aufenthall bei demn Gross-Sherif von Mekka, transl. by Helene
Lobedan, Leipzig 1862, 143.

% Maltzan, Meine Wallfahrt nack Mekka, I, p. 128.

4 Reference must be made here to the role of animals in an old Arabic feast,
‘td al-sabu" (feast of the wild animal): al-Damirl, 1. p. 450, f II, p. 52. The
expression yawm al-saby' in B. Harik, no. 4, is supposed to refer to this feast.

& Steinthal, Zeitschr. f. Valkerpsych., 11, p. 134; F. Liebrecht, Zur Volkshunde,

, 261 H.
P 8 Quellen und Forschungen zur Sprach-und Culiurgeschickte der gersmanischen
Vother, 51. Heft (Strassburg, 1884), p. 136.

* Al-Jawhari[and Lisgn el-"Arab] s.v. si'. Cl. al-Wishah wa-Tathgif al-Rimak
(Bulaq 1281, p. 80), Mukif, s.v. .1, p. 981h, al-Damir, I, p. 187 ff.: ¢f, also Frey-
tag, Einleifung in das Studium dev avabischen Sprache, p. 364 {now also Well-
hausen, p. 157). (Cf. also Ibn Faris, K. al-Nayriiz, in ‘Abd al-Salim Haraon,
Nawiadiv al-Makhtiial, V, pp. 18-0.]
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rain from the heavens’, as well as the Muslim custom of the istisgd’
based upon them, must have seemed strange indeed.! It must be
pointed out that al-Jahiz, in describing this pagan custom of the
Arabs, which he calls ndr al-istisgd’,” mentions that thelighting of the
fire was accompanied by loud prayers (wa-dajf @ bi'l-dud ' wa'ldadarru'),
but in the poems which he quotes as evidence of this fstisgd” fire
prayers are not mentioned, nor do they figure in the other accounts
of this custom.

It is of importance in judging, this problem to note the linguistic
phenomenon that Muhammed could find no Arabic word for this
institution which he ordered for his community, but had to take the
religious term saidt from Christianity. If he had found a corresponding
word in existerice he would have retained it and would merely have
equipped it with a new meaning appropriate to his teaching.®

One thing can certainly be said: that the Arabs resisted this
institution of Muhammed and that the Prophet found it hard work
to popularize prayer among his compatriots in the sense understood
by him. This aversion is mirrored in the Muslim legend, on the
institution of prayer.

This legend? attests that those who circulated it pre-supposed
a certain antipathy to the new formm of worship amongst the
pagan Arabs. This, though not founded on contemporary tradition
about the Arab adversaries of Muhammed, could nevertheless have
been well founded in the everyday experience of Bedouins as the
authors of the legend encountered them. Thus we are more con-
cerned about the general contents of the legend and the views
reflected in it than its exact wording and its various forms. On the
authority of the Prophet himself the legend relates that when Muham-
med went to heaven he visited the six lower heavens one after the
other and greeted the prophets living there: Adam, Idsis, Abraham,
Moses and Jesus. Then he ascended to the seventh heaven where God
ordered fifty daily prayers for his people. Muhammed returned to
Moses and told him of God’s order. When Moses learnt that God
demanded of the Arabs fifty ddily prayers he advised Muhammed

11 al-Mawardi, ed. Enger, p. 183; dgh., XI, p. 80, 7 from belaw,

* Kitgh al-Hayawan, fol. 245b [IV, 466] in a chapter on the nlran al-*Arab, of
which there are fifteen sorts, There are extracts from it without mention of the
source in Bahi’ al-Din al-'Amili, Kask#4l, p. 18g. [The passage is also quoted
by al-Marztgl, al-dsmine wa’l-Ambkina, II, p. 355; al-Nuwayrl, Nikdyat al-
Avab, I, pp. 109-10.]

3 1f we find the word musalld {place of prayer) in a poem transmitted from
the Jahiliyya, such as Agh., XVI, p. 145, 7, this passage, even if the whole were
genuine, is a later interpolation; the same is true, of course, of crass falsifications
like e.g. al-Azraqi, p. 103, 11 (géEmei fa-salii vabbokum wa-ta' awadhdhi).

* This is found in B. {ed. Krehi), 1. p. 100, Anbiyd, no. 6, Muslim, L p. 234,
Tab.,, I, p. 1158 {., Ibn Hisham, p. 271.
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to return to God and to tell Him that they were unable to fulfil such
an obligation. Muhammed returned to God and God reduced the
number by half. But Moses, whom Muhammed again asked for
advice, did not agree with this new demand either and persuaded
Muhammed tc return again to God and say that his people were
unable to meet it. Back with God, Muhammed succeeded in reducing
the number of prayers to five a day. Moses considered even this
intolerable to the Arabs and wanted to make Muhammed continue
his bargaining, but Muhammed replied, ‘Now I would really be
ashamed before God.’

The perhaps not unintentional humour of this legend reflects the
supposed antipathy of pagan Arabs to a rite which appeared to them
new and senseless. From the history of the war against the tribe of
Thaqif we know that this tribe on its submission tenaciously tried to
obtain the concession of freedom from prayers, and when this was
not granted the members of the tribe complied with the remark that
they would submit to the duty of prayer though ‘this is an act of
self-humiliation.’* Muhammed’s anti-prophet Musaylima enticed his
followers with the promise to waive prayer.®

The first companions and disciples of the Prophet had to keep their
prayers more secret from their pagan brethren than any other tenet
of their faith, Muslim prayer existed in the community even before
the official institution of the rite. It is said that they hid in mountain
gorges near Mecca in order to pray, and once when they were sur-
prised in their worship a bloody quarrel ensued. The pious Sa'd b.
Abi Waqqas took up the jaw-bone of a camel and with it beat one
of the unbelievers who advanced against them till blood flowed.
This was—concludes our source—the first blood shed about Islam.?
The Prophet too is said to have been subjected to the worst insults
when the Qurayshites found him in prayer.t Amongst those who died
in the Islam’s war against the heathens, a certain ‘Amr b. Thabit
is mentioned, whose martyrdom (he died at Uhud) ensured a place in
paradise according to Muslim belief, though he never performed the
prescribed prayers.®

The scorn of pagans was roused not only by the fact of praying®
but also by the movements of the body conmnected with it. This
seems to follow from a legend ascribed to ‘Al The least aversion
was shown towards the duty of morning prayer (al-dukd), and in the

! Ibn Hisham, p. 916.

2 Thid., p. 946.

3Tab., I, p. 1170.

4 Ibid., 1198.

t ibn Durayd, p. 262. [Ibn Hajar, al-fs3ba, no. 5780.]

¢ The names of the various times for prayer are also derided: al-Baghawi,

Masabth al-Sunna, 1, p. 32.
7 Notes to the Life of Muhammed, ed. Witstenfeld, vol. II, p. 53,
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early days of Islam, before the duty of prayer was extended to five
times a day, the Muslims are said to have observed only two canon-
ical times of prayer: morning and afternoon, the three other times
having been added later.?

Even after Muhammed’s death we find a rather frivolous attitude
amongst the Arab tribes in respect of prayers. The Tamimites gave up
afternoon prayers once and for all and gave the following anecdote as
the reason for this licence: When the prophetess of the Ban@ Tamim
allied herself to the false prophet Musaylima and married him, her
tribe asked him for the usual nuptial gift. ‘T make to you a present,’
he said ‘of the afternoon prayer (al-‘asr). ‘This is now,’ the Banii
Tamim said even much later, ‘our right and the nuptial gift of a
noble lady from our tribe; we cannot give it up.’> Even at the end of
the third century the most efficacious means employed by the
leaders of the Qarmatians to win over the Bedouins and other
Arabs to their cause was to waive in this province of the movement
the Muslim rites, especially fasting and praying and the prohibition
of wine. This did not fail to impress the Arabs.? A Muslim traveller
gives a lively account of this state of affairs and his report in the
Qarmatian Lahsa makes us feel as If we were back in the days of the
Jahiliyya. There is a free unbridled life, no taxes or tribute, no
prayer, no mosques and no khutba.* Abii Sa'ld, who introduced this
state of affairs, well understood the inclinations of the Arabs whom he
wanted to win over. There are countless stories, unmistakably taken
from true life,® which describe the indifference of the desert Arabs to
prayer,® their ignorance of the elements of Muslim rites” and even their

1Tbn Hajar, IV, p. 700; but ¢f. B. Mawdgit al-saldt, no. 1g, where Abit
Hurayra reports the saying of the Prophet, “The most irksome prayer to the
Munifiqin is the evening prayer (al-‘isk&) and the morning prayer (al-faj¥).
0, if only they knew of the merits of these two times for prayer.’

® Agh., XVIII, p. 166.

¥ Aug, Miiller, . p. 6oz,

¢ Relation duw voyage de Naissri Khosrau etc., ed. Ch. Schefer, Paris 1881,
p- 225 f., cf. De Goeje, Mémoire sur les Carmathes du Bakvain e! les Fatimides,
znd ed., p. 160. -

5 A whole chapter containing Bedouin anecdotes from the ity dweller’s
point of view is to be found in @!-"Igd, 11, p. 121 ff. Abli Mahdiyya, the proto-
type of the Bedouin; of. for him also Ibn Qutayba, ed. Wiistenfeld, p. 271,

¢ When in an Arabicsaying of the third century it affirmed that *he who wants
to learn to pray (al-du'd) should hear the prayer of Bedouin Arabs’ (du's’
al-*arab) (al-Tahiz, Bayadn, fol. 47b [II, p. 164; ascribed to Ghaylan, second
century A.H.J) this does not refer to pious observance of prayer as religious duty
{ig@mat al-galdt) but to the elegant and concise idiom which the Bedouins use
in their occasional requests addressed to God as in all circumstances of their life.
in most adab books there are examples of such du'a’ by Bedouins as patterns
for concise and dignified requests. There is on the other hand no lack of
examples of Bedouins depicted as entering into naive communication with the
deity, and where they are assumed to be completely ignorant of God's un-
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indifference towards the sacred book of God itself and their ignor-
ance of its most important parts.* The Arabs always preferred to hear
the songs of the heroes of paganism rather than holy utterances of the
Koran. It is related that *Ubayda b. Hilal, one of the chiefs of the
Khawirij, used to ask his men, while they were resting from battle,
to come to his tent. Once two warriors came. ‘What would you
prefer,” he asked them, ‘that I should read toe you from the Koran,
or that I should recite poems to you?” They replied: ‘We know the
Koran as well as we know you; let us hear poems.” “You godless men,’
said ‘Ubayda, ‘I knew that you would prefer poems to the Koran ™

L Cf e.g. Agh., K1, p. 89, XIV, p. 40. An Arab of the Bant 'AdI mixed up the
poems of Dhu’l-Rumma with the Koran, ib.,, XVI, p. 112,

t dgh., VI, p. 7. Even much later they derided and mocked the Koran:
al.Jahiz, Bayan, fol. 1282 [II, p. 3171

approachable majesty. In the Mustairaf (lith. ed. Cairo), II, p. 326-7, there are
some Bedouin prayers cited by one who heard them: in these God is seen as
human and addressed in a naive way with such expressions as can only be
applied to human benefactors: Abu'l-Makarim, abyvad al-wajk, etc. Compare
with these a note in Yaqit, I1, p. 9335, 2 where it is said of an inbabitant of the
banks of the Dead Sea that he cried to God, y& rubaybi, i.e. ‘O Little God’, as
human beings are addressed in the diminutive as a mark of flattery. In a
Bedouin prayer in al'I¢d, I, p. 207, 3 the prayer says to God /5 aba lake. Cf. also
B. Adab, no. 26.
7 Al-Tabrizi, Ham., p. 800 on the adhén of a Bedouin; Yiqat, I, p. 790.



CHAPTER TWO

THE ARAB TRIBES AND ISLAM

1

THERE is a strong and almost unreconcilable difference in respect of
the social order between the attitude of Arab paganism, which is
based on ancient traditions, and the teachings of Islam. The social
order of the Arab people was based on the relationship of the tribes
to one another. Membership of a tribe was the bond which united
people who felt that they had something in common; but at the
same time it also separated them from other groups. The actual or
fictitious descent from a common ancestor was the symbol of social
morals, the measure by which people were valued. Men who could
not boast of ancestors worth mentioning were despised, even if they
lived in Arab territory and spoke the Arabic language, and this low
esteem forced them to indulge in occupations which lowered them
even further.! Only the affiliation of strangers to a tribe whose duty
it would be to protect them, the solemn call for sanctuary by the
pursued who hoped to find refuge in the tents of the stranger tribe,
or a solemn alliance which could take the place of common descent
were able to establish the obligation of neighbourly love for strangers;
it is true that the strict observance of these ties was the foundation
of Arab muruwwa® and infringements branded the individual as
well as the whole tribe as irrevocably dishonourable, and marked
them with downright shame.®

Thus, at the centre of Arab social consciousness stood the know-
ledge of the common descent of certain groups. It is easily seen that
the glory of a tribe in face of any other tribe consisted of the
glory of its ancestors, upon which the claim to honour and esteem of
the individual members as weil as the whole group was based. The
word for this esteem is kasab. Arab philologists interpret this word
as meaning the ‘enumeration’ of the famous deeds of ancestors,® but

! Yaqat, III, p. 391, 3 ff,

* It has become superfluons to describe these circumstances in detail since
they have been ireated exhaustively by Robertson Smith in Kinskip and
Marriage in Early Avabia and Noldeke's study occasioned by that book
(ZDMG, vol. KL (1886}, pp. 148 ff.) has elucidated some of the doubtful points.

3Ci. Labid, p. 10 v. 1: idhd ‘udda’l-gadimu etc.

*[Ibn Qutayba, Kitdb al-“Arab, in Rasa'il al-Bulaghd', p. 360;] Aba Hilil
al-*Askari in Turaf “drabiyya, ed. Landberg, p. 60 penult.
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this includes without doubt also the enumeration of these ancestors
themselves who figure in the genealogical tree in paternal or maternal
descent.t The more that can be enumerated, the “thicker’ is the hasab
or nobility.? A tribe is mocked if their number is large but their deeds
of fame few.®

Amongst the causes of self-congratulation amongst the Arabs the
fame of ancestors is the foremast.* Much as ancestral piety is one of
their few religions sentiments, so the fame of the ancestors of the tribe
decides for them the position of their clan within the constellation
of humanity. This fame was also of importance in the claim to
individual esteem, as it was more than a genealogical ornament to
Arabs but had great individual relevance to each man. Just as the
Arabs took for granted the inheritance of physical characteristics,®
they also assumed that moral attributes were handed down in the
same way. Virtues and vices being passed on from the ancestors, the
individual could prove his mamruwiwe best by being able to point out
that the virtues which make the true muruwwa were transmitted from
noble ancestors,® or that he had ancestors who had nothing un-
distinguished to leave to him as the suwna” followed by the des-
cendants.® ‘He is elevated by the vein—i.e. the blood—of bis
ancestors’ or ‘noble veins lift him up’ to his ancestor®® is the usual
description of a man’s inheritance from noble ancestors. Descent is
traced back to an “irg . ..} which means to say that a person is able
1o relate his moral attributes back to his ancestors’®>—an expression

1Cf, dgh., I, p. 18, 11 fa-‘addid mithlahunna Ab Dhudabin.

® From this the favourite saying: al-kaseb or al-skaraf al-dakhm, Agh., 1,
p. 39, 9 below, XVIIL, p. 107, 15, XVIIL, p. 199, 4; Yiqat, IIL, p. 519, 13; cf.
Ham., p. 703, V. I.

3 Ham., P. 643, V. 3.

4 Bi-annd dhawi faddin: Malik b, Nuwayra quoted by Yaq., IV, p. 794 ult.

5 Ham., p. 639, v. L.

8 Tarafa, 10:12; Zuhayr, 3143, 14:40, 37:36; "Amr b. Kulth,, Mx'all., v. 0.

7 Labid, Mu'all., v. 81, Sunna is a pre-Islamic word: Zuhayr, 1; 6o, also its
opposite, bid'a: Mufadd., 34:42, of. Ham., p. 747, v. 3. [CL. Milik b. ‘Ajlan in
Jamharat Ash'@ al-"Arab, Bulag 1308, p. 123 1. 33 al-Muzarrid, Diwin, 4:8.]

8 Zuhayr, 14:8 {a ma'shavin lam yarithi'i-lw'ma jadduhum.

9 The verb namd with “irg or ‘wréig makes several phrases for the expression
of this thought: Mufadd., 12:22, Hudkayl., 220:5, 230:3; cf., 4gh., XX, p. 163,
1. A variant of these is also: zakharat lahu fi'l-s@liking “uriiqu (al-Farazdaq, ed.
Boucher, p. 4, 3 from below) 'in him run the veins of the excellent (ances-
tors)’. The opposite lakannafehu “urdq ol-ald’im, Agh., X, p. 22, 8. [CL. also
Jarir, Naga'id, 701593 .

10 Al.Mikdam b, Zayd in Yaqat, ITIL, p. 471, 22 namatnz i@ ‘Awmrin "urdqun
harimatun (cf. namathu qurimun min etc., Agh., XIIl, p. 15, 4 from below
11, p. 158, 13 tasamat qurimuhumy I¥'l-nadd).

it Frudhayl., 12512,

12 Cf, al-hasab al-‘arig in al-Azraqi, ed. Wistenfeld, p. 102, 16. On “irg cf. also
Wilken, Eentge Opmerkigen etc. (FHaag 1885) p. 16, note 15. [For the influence
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which is also applied in another context to physical characteristics.l

The virtue of ancestors is usually compared to a high and strong
building,? which they built for their descendants® and which it would
be shameful to destroy.? Their fame is a continuous incentive to
emulation by their descendants. A poet from the Harb tribe says of
himself that “Harbite souls'® continually call him to do good. Nobility,
hasab, imposes a double obligation to practice good deeds; it lays
duties upon these people and they adhere to the principle noblesse
oblige in the very best sense.® Consideration of the past and the
tradition of lineage impel the Arab to practise nobility more than do
the hope of and striving for future fame.” If there are no ancestors of
whom a man can boast, he strives to connect his lineage to another
even by some bold fiction.® Persénal fame and merit count for little
in his estimation ; only inherited fame and inherited merit bestow the
proper consecration and confirmation,® ‘There is a difference between
inherited nobility and nobility which grew with the grass.”*® There-
fore a man’s bad deeds are readily ascribed to the baseness of his
ancestors.t*

Utterances which are not in keeping with these points of view are
exceptional. I refer to some sayings of heroes of ancient times who
boast that they do not wish fo vaunt their ancestors but to rely on
their own virtues and deeds. To these belongs a much quoted poem

1E.g., of the stallion faklun mu'arraqun, Agh., I, . 11, 2, which also makes
the expression ib. V, p, 116, ¢ more readily understood: Vajri'l-jawddu bi-
sikkatil-a'ragi. [Cf. al-Quiami, ed. Barth, 26:5.]

2 CL husdn al-majdi, *Amr. b. Xulthum, Mx'all,, v.61; Labid, M w'all., v. 86.

* Ham., p. 777, v. 3, al-Nabigha, 27:34, Agh., XIX, p. g, 18; cf,, Mufadd.,
19:2, 30:21 (banayiu masa iyan), Agh., XVI, p. 98, 5 from below, tbiing'al-majd
(¢f. XI, 94, 5 from below, 143, 14); of bad atiributes it is also said that they
were ‘built’, i.e. those to whom they are ascribed inherited them from. the
ancestors: al-Nabigha, 31:4, Hassan, Diwdn, p. 34, 1; 36, 17 [ed. Hirschfeld,
56:5, zr2:2], cf. also bani Mingarin, al-Farazdaq., p. 5, 4 from below.

4 dgh,, XIX, p. 99, 6, from below, ¢f. 110, 14.

5 Anfusun Harbiyyatun, Ham., p. 749, V. 3.

% Labid, p. 58, v. 2. nu'll hugigan ‘ala’l-aksibi daminatan.

? This consideration is especially stressed in Hatim, ed. Hassoun, p. 38, 6:7;
39, 6 ete. and also in the poem ascribed to him which is not in the Diwan, Ham.,
P. 747, V. 2. When judging Hatim’s virtue from its Arab panegyrists, we find
that it was not free of desire for fame': Agh., XVI, p. 08, 15.

¥ Caussin de Pezceval, 11, p. 401.

? Zuhayr, 14, 40; Agh., I1X, p. 147, 16,

X Ham., p. 679, v. 3 = Rickert, I¥, p. 213, no. 659.

1! Hassan, Ibn Hisham, p. 526, g li-sheqwati jaddikim, ib. 575, 16.

of maternal ‘irg of. al-Tha'Zlibi, Thimdr al-Qulab, pp. 275-7 (‘irg al-khal)
and the dictionaries under dss (al-"érg dassas), 2lso Usirna b. Mungidh, Zubab
al-Adas, p. 5.]

D

43



44

48 VOLUME ONE: CHAPTER 2

by *Amir b, al-Tufayl,! which is followed by similar utterances from
later times.?

The boasts (mafikhir), which are mainly based on reference to the
deeds of ancestors {a field in which the Arabs award the prize to the
Mu'‘allaga poet al-Harith®) are matched by the taunts (mathdlib}
designed to throw as much scorn as possible upon the ancestors of
one’s opponent or upon his tribe and sometimes even to place their
descent in doubt.* It is in this respect that a proud Arab can be
hardest hit, as it determines his claim to honour and fame. Quarrels
between the tribes are therefore accompanied by mutual satire
{hija’)® recording all that is shameful in the character and the past of
the enemy group while making much of the boasts of one’s own clan.®
The satires which concerned themselves even with the inmer life of
the family” were a particulaily important part of the conduct of war.
Waging war in poetry is considered as the serious start of hostilities
between two tribes® just as the cessation of fighting coincides with
putting an end to the satires.” The assurance of peace concerns
security not only from hostile attacks but also from boasting provoca-
tion {an ld jughzaw wa-ld yufikhari'®). Owing to the peculiarity of
Arab culture it is not strange that this part of the fighting was

1 Al-Mubarrad, p. 93, 6.

t Al.Mutawakkil al-Laythi, Ham., p. 772, whose verse later became very
popular (Romance of “dntar, XVI, p, 28. often quoted elsewhere too); cf. also
al-Mutanabbi, ed. Dieterici, I, p. 34, v. 32 ({3 bi-gawm? sharvuftu bal sharufii bt
wa-binafsi fakkiviu I3 bi-fud®dl) and al-Hust, I, p. 79.

8 Al-Maydani, 11, p. 31 afkhare min al-Harith b, Hilliza.

4The verb nasaba means recording not oaly ancestors, but alse all the
glorious or shameful things related to the single links of the genealogical tree.
In Haw., p. 114, v. I Jabir al-Sinbisl says: Verily I am not ashamed when yoo
unrcll my tree of descent (nasabiani), provided that you do not report lies about
me; ib. 624, v. 4 nasaba in general of enumerating attributes; hence nasib the
description of the beloved.

5 [For the satire see Goldziher's extensive study “Uber die Vorgeschichte der
Higa'-Poesie’, Abkandlungen zur Arabischen Philologie, I, pp. 1-121.]

¢ Mufadg., 30:38 ff. Rabi‘a b. Maqrim says about the Bant Madhhij that he
will refrain from recording the shame of the opponents (as is usuel in fighting)
and confine himself to pointing out famous deeds in the past of his own tribe.
Instead of many examples for such boasts reference is made to Tarafa, 14:5,
as a specimen, For later days an interesting type of tribe satire is to be found
in Agk., 11, p. 104.

7E.g., between man and wife when they belong to different tribes, «igk., 1L,
p. 165. In al-Mefaddal's collection of proverbs (dmehal al-*Arab ed. Istanbul
1300, p. 9, 4) there is a little tale telling how two wives of the same husband
quarrelled: fo'stabbold wa-tarajazal®, they scolded one another and said rajaz
verses against each other, [Cf. the satires exchanged between Rawh b. Zinbid'
and his wife, Ibn Abl TZhir, BalZghét al-Nisa', pp. 95 1.}

3 Ibn Hisham, p. 273, 10 tagdwald ask'aran,

? Agh., XVI, p. 142, 3.

10 Al.Tabrizi, Ham., p. 6335, 9-
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mainly undertaken by the tribe’s poets. In the warlike activities of
the tribes they were of great importance. This is evident among
other things from the description! which al-Hutay'as gives “Umar
of the causes of the successful wars of the tribe of *Abs during the
Jahiliyya. Together with Qays b. Zuhayr, “Antara, Rabi' b. Ziyad
to whose prudent caution, braveness in attack and circumspection in
command they all gladly submitted, it is also mentioned that they
let themselves be guided by the poetry of ‘Urwa b, al-Ward
(na'tammu bi-shi'r *Urwa).? It is evident in the context of the story
that this cannot refer only to the latter's merits as an exemplary
poet.? A poet’s gifts appear to have been considered from other than
artistic standpoints and there are many indications that a connection
was traced between these gifts and supernatural influences.t It is
typical that on one occasion the poet is mentioned together with the
angur {(‘7if) and the water diviner.® The poets—as can be inferred
fromt their name-—are considered ‘those who are knowledgable’
(sha'ir)®, first of all about the traditions of their tribe which are to
be used in war? and thus a ‘perfect’ man (k@mi)® must in the
view of the Arabs be a poet, i.e. must know the glorious traditions of
his tribe® which he can use for the honour of his own people in war

L Agh., 11, p. 191, 5 = VII, p. 152, 8.

 Cf, what is related of the old poet al-Afwah in Agh. X1, p. 44, 9; Zuhayr b.
Janab, ibid., XXIJ, p. 93, 23.

# Cf. Noldeke, Die Gedichie des *Urwa, p, 1o,

tE.g. Agh., XIX, p. 84. This recalls the views of some primitive peoples about
their poets, cf. Journal of the Royal Anthvopological Institute, 1887, p. £30.

8 Al-Maydani, IT, p. 142, 16.

8 Cf. Ibn Ya'ish, commentary on Mufagsal, ed. Jahn, p. 128, 18, Barbier de
Meynard (Journal asigt., 1874, IL, p. 207 note) thirks of the supposition of
prophetic gifts and compares Latin veées. In this connection mention might be
made of the sacredness of poets which Cicero, Pro Arch., c.8, mentions of
Ennius. [In his study on the 4#/@’, quoted above (p. 48, note 5), pp. 37 f.,
Goldziher medifies his explanation and proposes to derive it rather irom the
supernatural ‘knowledge’ of the poet, who in early times served as an oracle
for his tribe.]

7 For this view too we find analogy in primitive peoples, see Schoeider Die
Natursslker, 11, p. 236.

® Agh., 11, p. 169, Tab., I, p. 1207, Caussin de Perceval, II, p. 424 (cf. al-
Hugr] I1, p. 252: poetry is a sign of nobility). The byname k&mil was also given
to men of later days; in the beginning of the second century to the Sulaymite
Ashras b. Abd Allah (Fragmenia hist. arab., ed. de Goeje, p. 89, 3).

® 1bn Firis (died 394) in Muszhir {11, p. 235): ‘Poetry (ai-shi'y) is the archive
(diwan) of Arabs, through it genealogical information (al-amsib) was remem.
bered and the traditions of fame (al-ma'dthir) were made known'. The sentence:
al-shi'y diwdn al-' Arab is mentioned as an old saying of Ibn Jarir ‘an Ibn *Abbis
(Al-Siddigi, fol. x22b); from the sarge soutce it is quoted also in aif-*Igd, I11,
p. 122 al-sh. “ilm al-* Avab wa-diwinuha). It is found also in the following context
($idd., fol. rr4a): ‘It is said: The Arabs are distinguished from other peoples by
four characteristics: the head bindings are their crowns (al-‘ama’im fHid@nuha),
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against opponents whose aim is to stress shameful facts of the past
of his tribe.! Therefore it is said of a poet, whose special function is to
serve the tribe in this respect and to promote its honour, that heisa
poet of the tribe (e.g. shd*iru Taghliba and others), and the appear-
ance of such poetical defenders and advocates was celebrated as a
joyous event by a tribe because it meant that ‘their honour was
protected and their glory defended, their memorable deeds were made
immortal and their memory firmly established.’®

Sometimes also poets of strange tribes were sought out in order to
have them compose—occasionally for high fees—satires against a
prospective opponent in battle,® and it is not improbable that the
biblical story told in Numbers 22:2 ff. is based on the supposition of
such conditions. Satires were an indispensable part of war. The tribal
poet boasted that he was no mere composer of verses but an instigator
of war, who sent forth mocking verses against those who scorned his
tribe;* and this mockery was so effective because it ‘had wings’ and
‘its words were circulating’,’ i.e. it toured all the encampments and
was known everywhere and was even more dangerous because it
stuck and could not easily be wiped out—‘a bad saying clinging like
lard which makes the Copt woman ugly’,® ‘burning Iike a mark made
with hot coal’,? ‘sharp as the tip of a sword’® and ‘alive even when
the inventor has Jong been dead.”®

ILabid, p. 143. v. 6.

2 Thn Rashiq (died 370) [al-' Umda, Caire 1907, I, p. 37, quoted] in Muzhir,
11, p. 236.

s Agh., ¥V1, p. 56, 6 from below. Al-Mundhir b, Imrq. king of Flira, asked
several Arab poets in his war against the Ghassinid al-Farith b. Jabala, to
compose satires against the enemy: al-Mufaddal al-Dabbl, Amithal, p. 50 f.

¢ Ham., 1, p. 232 Hudba b, Khashram, cf. the forceful expressions in Hudhayl.,
12012,

& Tarafa, 10117 min kij&in sid'irin kalimuh. [More passages describing the
wide and lasting effects of the satire in Goldziber's monograph (see above,
p. 48, note 5}, pp. 99-2.]

¢ Zuhayr, 10:33.

7 Al-N3bigha, 9:2; he compared (zg:7) his satires with powerful rocks
(probably because of their durability, Hassin, Diwdn, p. 28, 1 [ed. Hirschield,
9:2] m& labga’l jib&l’I-Rhawdlidu, Zuhayr, 2otTo, etc.); another satirical poet
calls his verses 'a necklace which does not perish’ (Agh., X, p. 171, 7, from below,
¢f. Proverbs, 6:21).

8 Cf. Agh., XII, p. 171, 1o, where Jarir describes his 24j&"; *. . . dripping with
blood, able to go far through the mouths of the rhapsodists, like the edge of an
Indian blade which penetrates when it glistens,’

* Ham., p. 209 = Rickert, I, p. 231 no. 150.

the coats are their walls (al-hubd hifanuha), swords are their top clothes (al-
suytf stjdnuha) and poetry is their archive.” These seniences appear to be the
source of Ibn Faris’ saying, which at an earlier date is 2lso placed at the head
of his poems by the poet Abk Firis al-Ilamdani (died 337): Rosen, Notise
sommaires des Manuscripts arabes, 1881, p. 225.
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Yea verily they know from of old—says the pagan poet al-
Muzzarrid,»—

that when the contest becomes severe, I punish with words and
shoot arrows.
I am famed for him whom I strike with poems that last for ever®
Which are sung by wanderers and which are used to urge along
the riding beasts,
With verses which are well remembered
and whose reciters are often met with:
Manifest,® they are found in every country,
They are repeated again and again and always increasing in fame
Whenever fierce lips try the song;
And he whom I attack with a line
Is marked as if with a black mole in his face,
And nobody can wash off such a male.’

Thus, in a contest between tribes, the arrows flew from the mouths
of poets as much as from the quivers of warriors; and the wounds
that they inflicted were deeply embedded in the tribe’s honour and
were felt for generations. It is therefore not astonishing to learn that
poets were greatly feared amongst the Arabs.* The effect of the satire
in pre-Islamic days is best measured when one considers what power
it had even in those days when Islam had—at least theoretically—
overcome it and it was consequently officially forbidden. The
phenomena of these times, particularly of the Umayyad period when
the Arab instincts with all their heathen immediacy survived more or
less intact, are particularly instructive about the conditions of the
Jahiliyya, an epoch which, though extending to our Middle Ages, is
in many respects virtually prehistoric from our point of view and is
elucidated by its after-effects. We shall see that the general
indifference of the true Arabs to the equalizing teachings of Islam
extended also to matters which depended upon the relations of the
tribes with one another,

The satires of a poet could have disastrous effects on the position
of a tribe within Arabic society. One single line of Jarir {died rro),

1 Mufadd., 16:57-61 [Lyall's translation 17:57-61].

® Cf. al-Farazdaq, ed. Boucher, p. 47 penuit.

3 Cf. Zubayr 7.7 bi-fulli qdfiyatin shan'd'a lashiahiru.

¢ Agh., IX, p. 156, xo, This awe of poets is even more comprehensible when we
consider that they sometimes sent out their biting satires without any outward
cause, from pure chicanery against honourable men and tribes. The example of
Durayd b. al-$imma is instructive in this respect: he mocked *Abd Alldh b.
Jud'En, as he admits himself, ‘because he heard that he was a noble man and
so he wanted to lodge a poem in 2 worthwhile target’: Agh., ibid., p. 10, 24. *Abd
Yaghﬁth has his tongue cut off by his enemies so that he may be unable to utter
hija': Agh., XV, p, 76, 18,

A7
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that classic of the later Aijd’,? against the tribe of Numayr (‘Lower
your eyes because you are of the tribe of Numayr® etc.} damaged
the reputation of this tribe to such an extent that a Numayrite,
when asked his tribe, did not dare to mname it, but pro-
fessed to belong to the tribe of Banii *Amir from which the Band
Numayr derived. This tribe could thus serve as a warning when
poets wished to intimidate opponents with the power of their satire:
‘My meockery will bring you shame as Jarir humiliated the Bani
Numayr.”? Other tribes suffered the same fate: they were exposed to
ridicule and scorn because of but a single line in a verse. Tribes
otherwise honoured like the Habitat, Zalim, ‘Ukl, Saldl, Bahila, etc.,
became the target of shame and mockery because of short epigrams
by malicious poets which may be found in many passages of Arabic
literature. This fact often seems astonishing when one finds it
mentioned by the historians of literature, because in many cases there
is merely pointless mockery without wit or any relation to a real fact
in the history of the tribe; though on the other hand it must often
be assumed that the disparagement is based on some historical fact
which is not known to us as well as on the poet’s satirical mood.®

I have seen that donkeys are the laziest animals—in
the same way the Habitat are the laziest among the
Tamimites.

Such a satirical verse, however silly and unimportant its content
may be, spread among the Arabs with astonishing speed just because
of its rudeness and members of the tribe which was attacked had to be
prepared to hear it called after them when passing the encampment
of another tribe and giving the name of their ancestor in answer to a
question about their tribe. Members of a tribe which has been branded
by the satire of a poet are forced to deny the true tribal name. The
Ban@ Anf al-Niqa {‘the she-camel's nose’) were forced to call
themselves Banii Quraysh until al-FHutay’a dissolved the ban with
his words:

1 A detailed characteristic and critical assessment of Jarir’s satire in relation
to that of his contemporary, al-Farazdaq, is to be found in Ibn zl-Athir al-
Jazari, al-Mathal al-S&’ir, (Blilaq 1282), pp. 490 ff.

% Cf. also Jarir on Numayr, Agk., XX, p. 170, 1. 2 from below. [Cf, also Ibn
Rashiq, al-* Umda, Caire 1907, D. 26.]

2 Qccasionally it was the comic points about the life of an ancestor that stuck
to a tribe unendingly. Thus the descendants of 'Ijl {tribal branch of the Bakr b.
'Wi'il) had to listen to satires about a story told of their presumed ancestor. He
was asked to name his horse as all fiery Arab horses had their own names.
‘Ij1 thien destroyed one of the horse’s eyes and said: I call it A*war—i.e. one-
eyed. The simplicity of their ancestor thus served to mock all ‘Ijlites; dgh.
XX, p. 11. An equally trivial reason is quoted for the Tamimites being called
Banu’l-Ja'rd': Agh., XVIII, p. 199.
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Yes, a people is the nose, the tail is another people—
who would call the camel’s tail equal to its nose?

Now they could return to their own honest old name.! The tribe of
Bihila? had the misfortune to be reputed miserly and as late as in the
*Abbiasid period they had to suffer the scorn of poets:?

When you call to a dog: You Bahilite—he whimpers with shame,

Sons of Sa‘id—thus the children of Sa‘id b. Salm
who lived in the time of Hariin al-Rashid are addressed
—sons of Sa‘id you belong to a tribe which does not
honour guests.

A people stemming from Bahila b. Ya'sur which is derived
from “Abd Manaf when asked for their descent (because
they are ashamed of their real descent).

They combine supper with breakfast and when they give food
by your father’s life, it is never enough.

And when my road leads me to them it isasif I
visited Abrag al-*Azzaf (north of Medina on the way to
Basra}, where at night the voice of demons—singular
*azif al-jinn*—is said to have been heard®

The tribe of Taym suffered much from the mockery of al-Akhtal:
“When I meet the servants of Taym and their masters I ask: which
are the servants? The worst in this world are those who rule in
Taym and—whether they wish it or not—the servanis are masters
amongst themn.'®

Here the spirit of the Arabic Jahiliyya, which continued to exercise 50
its influence despite the intervention of Islam-—which could not
favour the kéj#’"—finds expression. During pagan times there were

! These things are exhaustively discussed in al-Jahiz, Kilgh al-Bayan, fols.
163 fi. [IV, pp. 35 f.: the correct reading is Quray’, not Quraysh, see IV, p. 38].
A selection is found in al-'Igd, III, pp. 128 fi.

* The noble TamImite al-Ahnaf b. Qays is reproached by an Arab who envies
his distinction at ‘Umar’s court with being the son of a Bahilite woman: al-'Igd,
I, p. ra3.

® Al-Mubarrad, p. 433.

4 Agk., I1, p. 155, 4 from below

% See the verse also in Yaqaot, I, p. 84, g f. The place-name is mentioned in
addition to the passage quoted in Yaqot also by Hassin, Diwdn, p. 65, 15 [ed.
Hirschfeld, 178:1], dgk., XXI, p. 103, 21.

8 Agh., VII, p. 177. The equality of slaves and freemen is also ridiculed by
Dhu'l-Rumma [Ditwan, ed. Macartney, p. 167], quoted by Ibn al-Sikkit,
Leiden MS. Warner no. 157, p. 165 [Tahdhtd al-Alfag, ed. Cheikho, p. 198]-
sawdsiyatun akraruhi wa-'abidukd,

* The authorities persecuted and punished satirical poets: Agk., II, p. 55
below; X1, p. 152 below; cf. Yigat, XTI, p. 542, 19.
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but few poets who disliked the use of A¢j4’, which as we have seen,
was considered by the foremost men of those days as a praiseworthy
virtue. On the other hand it was considered shameful by the Arabs
if their opponents did not deem them worthy of a #é/@’", as this was
taken as a sign of inferiority.* A rare, perhaps unique, exception was
*Abda b. al-Tabib, who lived on the watershed between the pagan era
and Islam, of whom it is said that he refrained from satirical poetry
because he considered its practice base and abstinence from it
muruwwa.® It is mentioned as a sign of close alliance between two
people that ‘they never climbed the heights of satire.”® But even in
Islamic times we learn that not even the sacred law of hospitality
offered protection from the kéjz .

II

The teachings of Islam were in powerful opposition to the social
views which gave rise to this state of affairs. We refer not so much to
the teachings of Muhammed himself as more generally to the
Islamic view of life which resulted from them and which is best
expressed in the traditional sayings ascribed to the Prophet. In
accordance with these Islam was called upon to make effective the
equality and fraternity of all men united in Islam. Islam was
designed to level all social and genealogical differences: competition
and perpetual strife between tribes, their ‘mockings’ and ‘boastings’
were to cease and there was to be no distinction of rank in Islam
between Arabs and Barbarians, free men and freed men. In Islam
there were to be only brothers and in the ‘community (ummat) of
Muhammed’ the distinctions between Bakr and Taghlib, Arab and
Dersian, were to cease and to be banned as specifically Jahili. From
the day when Muhammed was proclaimed as "the prophet of white and
black men’ and his mission declared as a blessing embracing the
whole of mankind, there could be no other claims for preference
amongst his followers than those founded on more devout com-
prehension of and adherence to his mission.

The beginnings of this concept have their roots undoubtedly in
that teaching which Mubammed himself imparted during the
Medinian period of his work to the few believers who followed him;

L Ham., p. 628, v. 4.

t Agh., XVIII, p. 163 below. Later such examples became more frequent.
Miskin al-Darimi (died go) refrains from the A4j&’ but is not agalnst mufahlhara
(Agh., XIX1, p, 153, 9 from below): also Nusayb (died 108) refrains from satires;
for this different reasons are given in Agk., I, p. 140, 8, from below, 142, 13.
Al 45ja) (1T cent)) boasts that he avoids satire; cf. al-Husi, 1T, p. 254. Al-
Bubturi (died 284) ordered his sen to burm, after his death, all A4/d@" found
among his poems. (dgh., XVIIL p. 167).

3 Ham., p. 309, v. G

4 Al.Farazdaq, ed, Boucher, p. 7, 6, cf, Agh., XVIII, p. 142, penuit,
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and the first impetus to announce them was based less on the desire
for a better order of Arab society than on the relationship towards
their Qurayshite fellow-tribesmen in which Muhammed and the
faithful Meceans accompanying him found themselves owing to the
‘emigration’. The necessity of making war against them, an under-
taking tantamount to extreme perfidy and dishonour in the ancient
Arab view, forced the Prophet to announce the worthlessness of the
tribal principle and to find the principle of unity in the profession of a
common faith.! From this political solution of a problematical state
of affairs, grew the teaching propounded in full consciousness of the
social advancement contained in it: ‘O men, we have created you
from man and woman and made you into peoples and tribes that you
may recognize one another. Verily before God the noblest is
he who fears God most.’? Here the equality of all believers before
Allah and the thought that the fear of God is the only measure of
nobility,? fo the exclusion of differences arising from mere descent,
is clearly expressed; and Muslim exegesis is unanimous in respect of
this interpretation of the Koranic passage, which need not be
altered even by our scientific consideration of the text.

Thus a profound breach was made in the ideas of the Arab people
about the relationship of tribes to one another; and everything that
we know about the social spirit of the Arabs would make us accept
the tradition which represents them as resisting this teaching of the
Prophet. The tradition tells us for example that the Bakrites, on the
point of joining the victorious Prophet, were made to hesitate by the
following consideration; ‘The religion of the grandchild of *Abd al-
Muttalib,” so they said, “forbids its followers to go to war with each
other; it condemns to death a Muslim who kills another (even if he
be of a diffexrent tribe}. Thus we would have to refrain from attacking
and robbing tribes who, like us, accept Islam . .. We will undertake
one more expedition against the Tamimites and then we will become
Muslims.* This story may or may not be true, but it certainly grew
out of real conditions.

On various occasions Muhammed took deliberate action to further
the idea that from now on Islam, rather than tribal affiliation, was to
be the unifying principle of society For example, in Anas’s house he
inaugurated a brotherhood comprising forty-five (or, according to
another authority, seventy-five}, pairs each comsisting of one of
. 1 Snouck Hurgronje, De I'slam, p. 47 of the offiprint [Verspreide Gesa}mﬂm,

22

ES&:‘:];;Q 13.

According to B. Anbiy&’, nc. g, Muslim V, p. 215, the nobility of the
Jahiliyya counts also under Islam, but only if the fact of noble descent is imple.
mented by the attributes of a good Muslim: kidydruhum fi'l-jahitiyya khiydru-

hum fi'l-islam idkha faquhs,
* Caussin de Perceval, II, p. 604.
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his followers from Medina and one from Mecca, and this bond was
intended to be so close that the ‘brothers’ should inherit to the
exclusion of blood relatives.! This was intended to prove that religion
was a firmer basis for brotherly community than membership of the
same tribe. It seems that Muhammed carefully gnarded against the
possibility of old tribal feuds re-awakening in the hearts of those
whom he believed he bad brought to greater fame than any battle
of their pagan forefathers.

This explains the antipathy expressed in old Islamic sources
towards poets who were considered the interpreters of the ancient
pagan mentality. Not all the enmity against poets and poetry found
in old traditions—which could, as is well known, base themselves on
Koran, 26:225—was due to the persecution that the Prophet him-
self suffered from the poets. When, for example, Imru'u'l-Qays is
named as the leader of poets in hell, and is said to have had a famous
name in the dunyd but to be doomed to oblivion in the dkkira,?
poetry is condemned as the organ of pagan mentality. ‘Tt is better for
a man that his body be full of pus than that he be full of poems.’
In Islamic praxis this view never prevailed,® but it did rule the
minds of devout men and pietists. Orders to restrict the field of
poetry were attributed to the oldest caliphs.® “Umar II was particu-
larly harsh with poets who came to flatter him.® Pious men who
indulged in ancient poetry, ke Nusayb at Kifa (died 108), did at
least refrain from reciting old poems on Fridays;? and in pietist
circles the view was spread in the guise of prophetic traditions that
on the day of judgment the Koran would be forgotten int the heart
of men and that everyone ‘would return to the poems and songs and
stories of the Jahiliyya; whereupon the Dajjal would appear.’®
These people were favourably disposed only towards the so-called
zhdiyvit, Le. ascetic poetry,® to which they would have liked to
confine the essence of all poetic art. But literary history shows how
small was the community who were guided by such ideas.’®

1 For sources see Sprenger, 111, p. 26 [and 1. Lichtenstaedter, in Islamic
Culture, 1942, DP. 47~52])

* Agh., VII, p. 130.

3B, Adab, no. g1.

4 Cf, al-Mubarrad, p. 45, 1.

5 Tab,, I1, p. 213; M. J. Miller Beitrdge 2. Gesch. &, westl. Avaber, p. 140, note 2.

8§ A1-*Iqd, 1, pp. 151 ., Agh. VIII, p. 152.

v Agh., 11, p. 146, 13.

8 AL.Ghazali, Tiyva, 1, p. 231,

% Agh., 111, p. 161.

1¢ [For the question of the permissibility of poetry cf. alse e.g. al-Muttaql
al-Hindi, Kanz al-*Ummal, Hyderabad 1957, nos. 2825-49 and 3787-3803;
Miskkat al-Masgbth, p. 411; al-Sharif al-Radi, al-Majgzal al-Nabawiyya,
Cairo 1937, pp. 90, 120, 205.]
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The relationship of the Arab tribes to one another, with the
consequent mutual assistance, strife and the competition of which
we have spoken above, meant that there were features of everyday
life which had to be rejected owing to the supreme principle that all
Muslims were equal. It islikely that the Prophet himself, who, as we
have seen, announced this teaching in full awareness of the changes it
would involve, was the first to condemn these things. The system-
atic, and we may even say theological opposition to them is, however,
surely due to the evolving effort of generations following the Prophet’s
initiative—generations which linked the founder’s name to their own
work, which was in keeping with his views.

This effort was necessary because of the refusal of Arabs to
adjust their feelings to the new order even after they had nominally
been converted to Islam. The less the new teaching was under-
stood and followed by those to whom it was directly addressed
the more did its devout followers strive to lend it weight by in-
creasingly clear exposition and to attach to it the authority of the
Prophet.

Of the phenomena of Arab life which had to be rejected because
of the new teaching about the mutual relationship of the members
of the believing community, and the abolition of which was to
destroy the outward manifestations of the old tribal mentality, we
shall deal more especially with three:

(x} the mufdkhara. (2) the shi*dr. (3) the tahdluf.

(1)

Competition between Arab tribes was usually expressed through
the mouths of their poets and heroes—and usually these attributes
were united in the same person—in the form of mufdkhara or
mundfara (more rarely mukhdyalz),! a peculiar form of boasting
which is found also amongst other people of low cultural develop-
ment.? This took various forms, of which the most common was that
the hero of the tribe stepped in front of the ranks before the beginning
of the fight and proclaimed to the enemy the nobility and high rank
of his tribe.® ‘He who knows me,” was a common formula ‘knows it,

! An interesting story of mukhdyala is in al-Mufaddal, Amikal al-* Arab, p. 18.
Alsoin Agh., XVI, p. 100, 3 mukkdyale (which is to be read twice instead of the
printed mukhibala) is explained with mufzkhara.

* For scorn: and verbal fights before the real fghting among Negro peoples
see Stanley, [Through the Dark Continent, Londen 1878, I, pp. 87-8 =] Durch
den Dunklen Welltheil (Germ. ed., II, p. 97).

¥ To this refers e.g. Hudhayl,, 16917, ci. ZDMG, XXXIX, p. 434, 5 from
below (idk& gatala "tazi).
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and he who does not know me may know it now’ and so forth.!
During the fighting too the warrior shouts his #asab to the enemy
and Muslim tradition does not make the Prophet an exception to
this rule.® Bedouins call this boasting: infikha’.® In this category
really belong also the customs mentioned on pages 50 ff. But even
in times of peace this competition led by poets was an everyday
event in Arab society.? Al-Mundhir, King of Hira, asked ‘Amir b.
Uhaymir b. Bahdala, who had claimed the highest rank amongst all
present: ‘Are you then the noblest of all Arabs in respect of your
tribe?’ And he replied (as can be seen, the answer is revised according
to later genealogical details): “The Ma'add excell in nobility and
number, and amongst them the Nizir, and amongst them the
Mudar, and amongst them the Khindif, amongst whom the Tamim,
and amongst these Sa*d b, Ka'b apd of these the *Awf and of the
latter the family of Bahdala. He who does not admit this may
compete with me’ {fal-yundfirni}.? It was, of course, most glorious
to win such a competition by means of the intrinsic justness of the
cited points of nobility, and it was most shameful if it was said of a
tribe that it always lost in such mmndfardt® If a self-confident
hero of a iribe learnt that somewhere there was a man who was
ranked highly he felt called upon to combat that man’s claim and
did not shirk long journeys in order to defeat him in a mufakhara’

Later historians thus assumed that before recognizing Muham-
med the heroes of the Bani Tamim came to him in order to hold a
mufdkhara with him, upon the success of which their conversion
would depend.? In the same way, later historiography introduced a
mundfara into the account of ancient Arab history, in the context

1 Cf, Ibn Hish&m, p. 773, 5. In the ‘Antar novel this old Arabic custom
appears frequently; it echoes in allusions like Agh., XVIII, p. 68, 28, ¢f. V,
P. 25, ¥5; Tab., 111, p. 994; Fikrist, p. 181, 14. The same type of challenge is
usual amaongst Bedouins to this day, cf. D'Escayrac de Lautour, Le Ddsert ef le
Soudan (Germ. ed, Leipzig 1855), p. 119,

¢ B. fikad, no, 165.

8 Wetzstein, Sprachkliches aus den Zeltlagern der syrischen Waste (ZDMG,
XXII), p. 34 note 25b of the offprint {1868).

* A typical story instructive of the various points of view of mundfara in pre-
Islamic times {mundfera of *Amir b. al-Tufayl with *Algama) is in Agk., XV,
Pp. 52-56.

p“ [Quoted from Ablt “Ubayda by Ibn Qutayba, K. al-'4rab. in Rasad'il al-
Bulaghi', p. 348, and] al-Tabrizi to Ham., p. 769, v. 2. For this genealogical
climax cf. of older sources, Ham., P. 450; ci. also ZDMG, IV, p. 300, and above

.15,

P ¢ Notable is the mockery of Hassan b. Thabit against the tribe of the Himis
(Diwan, p. 54, 12) {ed. Hirschield, 189:6]): Tn s@bagi subigid aw nafari nufird ete,

v Agh., XIX, p. 99, 9 = Nildeke, Beitrdge, p. 65, 5.

8 b Hisham, p. 934 penult. (nuf@khiruka); Agh., IV, p. 8, 9; Sprenger, 111,
pp. 366 f. [and other sources analyzed by W. Arafat in the Bulleiin of the
School of Orienial and African Studies, 1955, pp. 416 £.]
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of an episode of the competition between Hashim and Umayya,
which as is well known was a tendentious anticipation of the rivalry
of the two dynasties of caliphs.l Here a Khuzi'ite soothsayer is
umpire and after hearing the pretensions of both rivals he gives
judgment in favour of Mishim: this is tendentious *Abbasid
historiography.

Occasionally such competitions led to bloody and passionate tribal
feuds as is shown by the traditions about the first fijar war between the
Hawazin and the Kinina tribes. The Kinfnite Badr b. Ma‘shar
started the fight by his provocation of the congregated Arabs (at
‘Ukaz) to whom he pretended that he was the mightiest of his people,
and to whom he proclaimed his own tribe to be the most excellent of
all the tribes of Quraysh; the fight between the two tribes lasted for a
long time.? According to a Meccan legend which was still told in the
beginning of the third century and which probably contains a grain
of truth, a rock mear Mecca is called ‘rock of mocking” (sufiyyn
al-sibdb) because in pagan times the Arabs on their return from
pilgrimage used to stop there and hold competitions in boasting
about their ancestors, reciting the relevant poems and throwing
inglorious traditions in each other’s faces, a practice which often led
to fights.® Even in early 'Abbasid times this ‘rock of mocking” {5 said
to have been the place of such cornpetitions.

Frequently, the purpose of public mufékhara was to end an old
quarrel between two people. On such occasions impartial umpires
were appointed to judge which of the parties was the winner in
poetical boasting. Forfeits were deposited with the umpires to ensure
adherence to the judgment.? The outcome of the conflict then did not
depend, of course, upon the relative justice of the combatants but on
their accomplishment in poetical expression, and the ability to gain
ascendency in the famdfur is thus part of the glory of the old
Arabs. b

A variant of the mufikhara or mundfara’ is the so-called muhdajiE:

1 See the sources in the Muir, ‘Forefathers of Mahomet’ (Caleutta Review, no,
93, 1854), p. 8.

* 41-'Iqd, II1, p. 108,

* Al-Azragl, p. 483 above, cf. 443, 10, 481, 5.

* Agh., VIII, p. rog; cf. also the paralle] passage, ibid., XVI, p. 162, where,
line 16, siba@b must probably be read instead of al-shavdb, and line 17 shadib
instead of sibab. It is not impossible that the story of the rock of mocking as
the scene of mufakhara during the Jahiliyya is nothing but the anticipation of
later circumstances. The name of the rock is, hkowever, ancient and that would
speak for the antiquity of the happenings connected with it.

% Cf. Caussin de Perceval, II, P. 565. Typical examples in Freytag, Einleitung
in das Studium der arab. Sprache, P- 184. Hence the mufdhkara is also cailed
vikan, e.g. Agh., XVI, p. 142, 15; 146, B,

§ Ham., p. 143, V. 4.

" Another variant, (also mentioned in Caussin de Perceval, IT, p, 169) is the
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if some event had set two people at enmity, so that they persecuted
one another with satirical poems, in the manner of the ancient
Arabs, they could decide to give a public competition in satire,
Jeaving it to public opinion to decide the winner. Thus, for example,
the Tamimite chief al-Zibrigan b. Badr and the poet al-Mukhabbal,
to whom the former would not grant his sister as wife, held a public
muhdjdt after persecuting one another with satirical verses.!

All kinds of boasting competitions,? in which the combatants vie
in proclaiming the fame of their tribe, were sharply condemned by
the old Muslim teachers, whose views are expressed in many tradi-
tional sayings and stories, of which we will mention one:

After the tribes of Aws and Kbhazraj, who were rivals in pagan times,
had both been absorbed in the unity of the Ansar through the com-
mon bond of Islam, it so happened that they revived memories of
paganism and their brave fights at a social gathering: poems were
recited—it is claimed by a Jew who hoped in this way to make them
relapse into paganism—dealing with the tribal quarrels, and the
battle of Bu'ath where the Aws inflicted a serious defeat upon the
Khazraj. Listening to the heroic poems was sufficient to rouse the
dormant pagan soul and rivalry developed between the members of
the two tribes, which soon became so lively that the ancient quarrel
was about to be renewed, and the old feud was again declared.? The
news of this relapse reached the Prophet, who came to the gathering
and admonished them: ‘O community of Muslims! Has the arrogance
(da‘twd) of barbarism returned while I am amongst you, after Allih
led you to Islam, through which He has enobled you and cut you loose
from paganism, with which He has saved you from disbelef and has

1 dgh., XI1I, p. 42,

¢ A synonymous designation may be mentioned: nhb 111 (Lisan al-* Arab,in the
marginal gloss to Jawh., ed. 1282, IIL, p. 103) in the meaning of fRkr III,
which is generally used of normal wagers (Tab., I, p. 1006, 9; al-Baydiwi, 1I,
p. 102, 12 = khtr 11L; Durrat ol Ghaww., 173, 9). Alhtr L is also found as syno-
nym of fkhr, e.g. Aghk., X1, p. 34 penult. “inda'l-fakhri wa'l-khajarani, kkatar is
the prize in the »ihgn: al-Farazd., p. 19, 1. To these synonyms also belongs
landdul, Agh., X111, p. 153. A whole treasury of synonyms of this group is found
in a poem Yaiimat al-Dakr, I, p. 71. [For books on boasting competitions by
Abt ‘Ubayda, Ibn al-Kalbi, and Abul-Hasan the genealogist, see Fikrish,
pp. 80, 166, 170; for one by al-Zubayr b. al-Bakkar, ITbn Abi'l-Hadid's commen-
tary on the Nakj al-Baldgha, 11, p. 101.}

* On fights between these two tribes, as it seems at the beginning of Islam,
see al-Tabrizi to Ham., p. 442.

mundjada, Agh., XVI, pp. 99 f.; it figures in the legend of Hatim. The combat-
ants hold a munajada, i.e. a public contest, not with poetic weapons but in
respect of their gencrosity towards guests. He whom the assembled crowd
declare the most hospitable is vietor and can claim the forfeits deposited with
unbiased umpires,
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united you with each other?’ The Prophet’s admonition succeeded
and soon the two tribes left, reconciled with one another.t

Similarly, other traditions make ‘Umar issue the order that poems
in which the Ansar and the Qurayshites compete in the pagan Arab
manner may not be recited. A later exegesis of this order makes him
say: “This means the mocking of contemporaries by citing the deeds
of the dead and remewing old hatred, when Allih has abolished
ancient barbarism by means of Islam.” *Umar once heard two men
competing by saying: ‘I am the son of him who accomplished such
and such brave deeds,” and more to the same effect. ‘Umar said:
‘If you have sense you have ancestors, if you have good qualities
you have nobility, if you fear God you are of worth. But if you lack
all these an ass is better than you,’2

The poetic literature of the oldest Islamic times shows many
examples of this kind of survival of the ancient Pagan mentality
among Artabs. The Tayyi'ite Hurayth b. ‘Annib {who lived until
Mu‘awiya’s days) called to opponents from other tribes with whom he
was quarrelling about the rank of their descent; 3

Come alongl I call you to the dispute of rank (ufdkhirkum),
whether Faq as and A'ya have more honour than
Hatim’s blood:

One of the Qays ‘Aylan be a courageous and just umpire
and one of the twin tribe of Rabi'a a good and
honest judge.*

Two typical examples of peetic competitions have been trans-
mitted just from the first Islamic period—good examples for a
study of the character of these competitions. For brevity’s sake mere
references must suffice: the mukdjist of Nibigha al-Ja‘di (died 7g)
against several Qurayshites, of which there is a detailed description;®
and the competition of the poet Jamil (died 82) with Jawwis, which
is also peculiar in that both parties chose the Jews of Taymai as
umpires (tandfari td Yahad Tayma’). They make the following
judgment: ‘O Jamil, you may claim what you wish because by Allah,
you are the poet of beautiful face, the noble one; you, Jawwis, may
boast of yourself and your father as much as you like; but you,
Jamil, must not boast of your father because he herded cattle with us
in Tayma’ and the garment in which he was clad barely covered himn.’®
This made the two poets begin their quarrel in earnest.

!Tbn Hisham, p. 386.

* Agh., IV, pp. 5 and 83.

3[Goldziher remarks: 'I quote from Riickert’s translation’.]

¢ Ham., p. 123, vv. 3-4 = Riickert, I, P. 76; cf. Ham., p. 180, v, 2.

S dgk., IV, pp. 132 .
8Ibid,, XIX, p. 112.

&9
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The consciousness, however, that such language was contrary to
Islamic teaching became more assertive later and was expressed in
many tales invented by the scholars, of which I will quote one
example. ‘Al b. Shafi* recounted: ‘I stood in the market of al-
Hajar when I saw 2 man dressed in silk riding upon a noble Mahrl
camel, with a finer saddle than I had ever seen before. The man
called: “Who will compete with me! when I boast of the Bani
‘Amir b. Sa'sa‘a, their knights, their poets, their number and
glorious deeds.” I said: “T will accept the challenge.” And the man
replied: “Of whom will you boast?” So I said: “Ii will boast of
the Banii Tha‘laba b. ‘Ugaba of the tribe of the Bakr b. Wa'iL.”
Thereupon the stranger ran away, pleading the Prophet’s admonition
and I learnt that the challenger was ‘Abd al-'Aziz b. Zurara of the
1ilab fribe.’? Much as this tale shows its apocryphal character it is
still instructive of the manner of the mundfardt which continued long
after Tslam had condemned it.

Islam wished to do away with all manifestations of pagan genius
and therefore strove to abolish these contests also, even when,
instead of boasting nobility of descent, to glorify their ancestors, two
people competed in the practice of Arabic virtues. We have already
referred (p. 59 note 7) to those contests called tandjud or mundjada.
A related term for this contest in hospitality is: fa*dgur.® True Arabs
&id not refrain from this custom in Islam either. There is a des-
cription of such #2" @gur competition® between the father of the poet
al-Farazdag, Ghalib b. Sa‘sa‘a and the Riyahite Subaym b. Wathil.
It took place in the vicinity of a well near Kiifa, Saw’ar®—such public
hospitalities were preferably held at drinking pPlaces®—where there
was the settlement of the Ban@i Kalb. Ghalib ordered a camel to be
slaughtered and regaled all the families of the tribe with it; when
Ghilib sent Suhaym his share the latter grew so angry that he
rejected the gift and replied by slaughtering a camel for the tribe
himself, This was again imitated by Ghalib and the process was
repeated until Suhaym had no more camels left. Suhaym was thus
defeated and became the target for ridicule in his tribe. However,
he could not tolerate this and had a hundred camels brought and
slaughtered as proof that he was not miserly.”

Such trials of generosity were not approved by the Muslim view.

1 Man yufakhirunt man yunafirunt.

¢ Agk., VIIL, p. 77.

¥ Agh., KT, p. 102, 21,

4 ysgnt, IIL pp. 430 L

b Al-Maydani, 11, p. 239, no. 52, expressly has Dawad.

¢ Al-Azragi, P. 445.

7 Anather version of the same event in 4gh., XIX, pp. 5 £. [Cf. J. M. Kister's
articte “Ghalib b. Sa‘sa‘a’, Euc. of Islam, 2nd ed.]
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In a saying ascribed to ‘Ali,? the fa'dgur is compared to sacrifices
made to idols and participation in the eating of such animals is
forbidden.

(2)

Another remarkable way of showing tribal attachment was
the custom that the ancient Arabs during their battles called out
the name of the eponymous hero of their tribe in the manner of a
watchword, or in order to ask for help in the heat of battle or in a
great danger,? The call was: yala Rabi‘a, vala Khuzayma, etc.,, ‘O
tribe of the Rabi‘a, Khuzayma’, etc.® This documented the unity of
the fighters in war and the battle cry, shi'sr {recognition) da‘wa or
du'd* (appeal and summons, the latter especially when serving as a
call for help), was intrinsically also a symbol of the gloricus
memories and proud traditions of the tribe, which were to be re-
called in moments when individual courage needed strengthening,
It was considered of great importance to tribal life. It was every
Arab’s pride to gain honour for such a call when it was given as a
battle cry and to do it justice when it was uttered as a cry for help.®
No higher tribute could be paid to a tribe than to say that all its men
were present when the battle cry was sounded.® Therefore the Arab
of antiquity could swear by this battle cry as on a sacred concept?
when roused by tribal pride.

Hatim says: ‘I testify by our war cry, “Umaymal”, that we are
children of war; if its fires are kindled we maintain it.’® In order to

1¥n the collection of traditions by Aba Dawind [Adzhe, no. 14] {quoted by
al-Damic, II, p. 262) the introduction is traced back to the Prophet.

* As a call for help they also used the name of the tribal hero who then
hurried to the place where he was needed, e.g. 'Ant., Mu'sll., v. 66 {73), the
Diwan of same, 25: 1.6; Ham., p. 333, v. 5. It is said “emma al-du'd'a, somebody
made general use of the call, i.e. he called on the collective name of the tribe in
contradistinction to khallaln al-du'd’'a, ie. he used a special call, the name of a
certain hert (see passages in LBl fiir or, Phil., 1886, p, 27). To follow such a call
was a matter of honour for an Arab knight even if he were an enemy of the
caller {dgh., XVI, p. 55, 4 f.}. If it were a case of blood feud the name of him
who was avenged was called: Hudhayl., 35:3.

3 ¥or these forms of. Fleischer, Beitrdge zur arabischen Sprackbunde, VI,
pp- 64 £. (Bevichie der K. sichs. Ges. dey Wissenschafien, phil -hist Classe 1876),
now: Kleinere Schriften, I, pp. 390-5. :

4 The calling of the parole is also designated by wagalz, I, VIIL: Dozy, Suppl.,
1I, 81xa, 812b.

& *Amr b. Ma'dikarib had a guilty conscience when he heard that Hajiz,
whom ke had wounded, called out yala'l-Azd: Agh., XII, 51, g. )

® Even in later poetry, al-Mutanabbi, ed. Dieterici, L p. 78, v. 35. -

7 See now Robertson Smith, p. 258. Fudhay!l., 136:2 also seems to point to th
sacredness of the tribal call,

8 Diwan Hatim, ed. Hassoun, p. 28, 4; the second word there must be correc-
ted to wa-da’wana. Instead of ishtadda niruhd we find in Ibn al-Sikkit, P 44
where this verse is cited: shubba nirukd.

E
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indicate a man’s tribe, in the old language, one could use the cir-
cumlocution: he calls (in battle} this or that name,! or one said
istashara, i.e. ‘he uses this or that shi‘dr {parole).’® In order to
insalt Harith b. Warqgi and his tribe the poet used the expression,
‘Know that the worst of all men are the members of your tribe whose
shi‘dr sounds: Yasar.® In the interests of Islam such manifesta-
tions of tribal consciousness had to be banned, since they were
eloguent witnesses to the tribal segregation which Islam intended
to overcome. Islam was compelled to fight the use of the shi'ar
with even more determination since—as we have seen—it contained
some religious elements. Thus it is said of Muhammed—and
possibly justly—that he forbade the calls of the Jahiliyya.t Every-
thing that recalled tribal feuds and rivalry, or which might lead
to a revival of tribal quarrels, bad to be abolished. Thus the
historians of the earliest wars of Islam against the pagans tell of a
significant change in the battle cry of the Muslims in their wars
against their pagan brothers. Now it was no longer the members of
different tribes who had to be distinguished, but the faith{ul from the
infidel. Also the former were not supposed to find much to boast
about in their memories of their pagan past. At Badr the Muslims
cried: ahad akad, ‘the only one’;* at Uhud their word was amii,
amil T'®; at the battle of Mecea and in some other battles their
various detachments shouted calls which had a monotheistic sound:
yd bani “Abd al-Rahmdn, yé& bani ‘Abd Alldh, yi bani *Ubayd Allah;?
and in the war against the false prophet Musaylima their battle cry
was ‘O owner of the Sfira al-bagara,’® etc. (cf. Judges 7:18, 20).
The caliph ‘Umar® is supposed to have given to Abfi Musa al-Ash‘ari
the following order: ‘If there are feuds between the tribes and if they
use the call: “O tribe of N.N.” this is the inspiration of Satan. You
must kill them with the sword until they turn to God’s cause and call
upon Allih and the Imam. I have heard that the members of the tribe

! Hudhayl., 202: 1, da'd Likyana, cf. ibid., no. 236; ‘Antara, 19:6-7; Ham.,
80, v. 2 da'gw li-Nizdrin wantamaynd 1i-Tayyt’in.

* Al.Nabigha, 2:15-16 mustash'iring.

3 Zuhayr, 8:1.

s The chief passages are B. Mandgib, no, 11, Tafsis, no. 307, to Siira, 63:6,
where the Prophet is made to condemn even the cry ¥ lo'l-Ansdr and ya la'l-
Muh&firin {not even specific tribal calls), adding da'thd fa-innahd munting
i.e. ‘desist from such calls because they stink.’ [Cf. below, p. 73, note 2.]

é Tbn Hisham, p. 450 [For the battle-cry kd-mim see A. Jones in Studia
Islawica, 1962, pp. 5 fA.; Abwl-Shaykh, Akhidg al-Nabi, Cairo 1959, p. 165;
Mishrai al-Masabih, p. 343.]

¢ Ibid., p. 562.

7 Ibid., p. 181, Wa&qidi, ed. Wellhausen, p. 54.

¢ Al-Balidhuri, p. 8o. [The shi‘dr of 'All was allegedly KHY'§ {Stra 19:1),
Iba Abi'l-Hadid's commentary on the Nakj al-Baligha, V, p. 176.]

9 Cf, for the battle cries of ‘Umar also Agh., IV, p. 55, 2.
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of Dabba continue to use the cry ydla Dabba. By Allah, I have never
heard that God brought good through Dabba or prevented evil.”?
But it was Abfi Miisi al-Ash‘ari, against whom the shepherds of the
Bani ‘Amir, whom he wanted to force into obedience to anthority,?
used the call ydla ‘Amir; and immediately al-Nabigha al-JTa'di, a
member of their tribe, famed as poet, came with a band of *Amirites,
to protect the shepherds from the lawful anthorities.?

In Jater times we find arbitrarily chosen ski'drs, partly unintelli-
gible in their references; for example, the parole of an "Alid leader
in £69: "Who has seen the red camel (man ra'al-’ l-jamal al-ahmar?).'t
It is interesting that we still find this ski'#r in modern times as
battle cry of the Bedouins.®

(3)

In Arab antiquity the exclusiveness of the tribal system was
mitigated by the institution of kélf or fahaluf (confederation).® For
the purpose of such federation sub-iribes sometimes became
detached from the groups to which they belonged by virtue of their
genealogical tradition in order to enter a new group by solemn pact.”
It was possible also for an individual to become the confederate
(halif)® of a foreign tribe. These confederate groups, however, again
made for new segregation, in that they erected a barrier between
confederates and all those tribes or tribal groups who had not
entered into the pact. :

The takdluf may be considered the original type of Arab tribe
formation, inasmuch as a large number of the later tribal names
really only served as a collective designation for more or less disparate
elements brought together by common interest or casual meeting in
the same area. Later the fiction of genealogical unity took the place

* Al-Jahiz, Kitab al-Bayan, fol. 1253 [I1, p. 293; the correct reading seems to
be: ‘this is the call of Satan’].

t It is well known that the subjugation of the Bedouins under the laws of the
state was always the most difficult part of the state administration in the East
in 01d as in modern times. The Khath'am Bedouins were so hostile to the pay-
ment of state tax that they made the year when an energetic tax collector (the
son of the poet *Umar b. Abi Rabi‘a, end of st cent.) from Mecca was in office
amongst them the beginning of a new era: Agh, 1, p. 34, 1.

YAgh., IV, p. 1309.

4 Al-Ya'qnbi, 11, p. 488.

¥ ‘Cavalier de la jument rouge’ in Récit du séjour de Fatallah Sayephir chez les
Arabes ervants du grand desert etc., Lamartine’s Voyage en Orient (Paris 1841,
Gosselin} I1, p. 490. [Cf. E. Braunlich; in Islamica, 1934, pp. 218 f.]

®in South Arab circles ‘akaliy’; Ton Durayd, p. 307, ¢f. Jazirai al-*Arab,
p. 100, 9. [For [ilf, and more especially the ceremonies cornected with it,
cf. also J. Pedersem, Dev Eid bei den Semdien, Strasbourg 1914, pp. 21 ff;
Briunlich, loc. cit., p. r94.]

TCf. Ham., p. 288, v. 5.

® Such a oneis also celled mawla'l-yamin, a relation by oath: Ham., p. 187 ult,



65

66 VOLUME ONE:; CHAPTER 2

of local unity and many of the later ‘tribes’ thus came into being
not by common descent but by common settlement.! This process has
also been described in other circles in just the same manner as by the
Arab genealogists.? In historical times too the hilf pact sometimes
resulted in two originally strange tribes being united by a common
dwelling place® and coming into the closest connection with one
another. It was, of course, always the weaker partner who in such
cases had to sacrifice some of its local independence and sometimes
it was completely absorbed by the more efficient companion, so that,
denying its independent tribal consciousness, it professed itself part
of the stronger member of the confederation.*

Such confederations, if we judge correctly the Arab character, were
not made from a feeling of mutual intimate relationship, but were the
results of common defensive and offensive interest and sometimes of 2
common duty of blood revenge; but the most usual reason for such
attachments was that a weaker tribe sought protection from a
stronger one,’ that a numerically small group, when persecuted and
unable to defend itself from a mightier adversary, joined a strange
lincage,® or that many weaker groups felt the urge to band together to
a new, more imposing, unity. According to information from al-
Bukhari,” there existed Aslf associations in which several lineages
banded together in order to lay another under an interdict and to
stop intermarriage and trade with it until it had fulfilled some
condition.

The #4lf group became even more complicated when one con-
federated group joined in an oath with another such group in order
to form an extended hilf for defence and offence. We know of
combined alliances of this kind which survived paganism and

1 ¥iqut, II, p. 60 on Jurash is instructive. Other points concerning the rise
of tribal units are elncidated by Néldeke, ZDMG, XL, pp. 157, [CL. W, Caskel,
Die Bedeutung dev Beduinen in der Geschichie der Arvaber, 1952; J. Hemminger,
'1_a société bedouine ancienne’, p. 8o (in L'antica socisti beduinag, ed. F. Gabrieli.]

2 Cf. Kuenen, De Godsdienst van Isvael, I, p. 113,

8 Agh,, XII, p. 123 below, 124 above: wae-kdnd nuzilan fi hulafa'ikim.

¢ Agh., VIII, p. 196, 15. Other examples of this—though from Muslim times
—are plentiful in Jasiral al-'4rad, pp. 93, 22; 94, 25: 95. 17; 97, I7. Cf. 109, 17
yatahamdaninag, 92, 22 yatamadhhajine, 112, 16 yatabakkalina, etc. or generally
yamaniyya tanaszarai, 118, 7. Cf. 4 gh., XV, p. 78, 10 lamaddara, Yaqut II,

, 632, 12.
? 5 As when e.g, the insignificant kinship of the Ka'b joined by Ailfthe Bana
Mazin: Thn Durayd, p. 124. The united Khuzd'a joined the Bant Mudlij in
order to survive: Hudk., 224; the small Band ‘Amir joined the more numerous
Ivadites: Agh., XXI, p. 271, 4, etc. ['No group ever sought an alliance but for
jts weakness or small number’, al-Balidhurl, A#sab al-4shraf, IV/B, p. 8, ed.
Schloessinger.]
8 Agh., 11, p. 178, 7 below.

7 Hajj, no. 45.




THE ARABIC TRIBES AND ISLAM 67

existed as late as the time of the caliph Yazid I';! in general the tradi-
tion of the old confederacies continued to live in the midst of the
Arabs far on into Islamic times. Al-Farazdaq appeals to the jsif
which the tribes Tamim and Kalb had entered into in pagan days.?

The formation of such confederations was a regular phenomenon
in Arab society. Tribes which, presumably in the consciousness of
their own strength, did not wish to confederate with others and
remained on their own, are exceptional and can be counted on the
fingers of one hand® Only the inclination, prevalent amongst the
Arab people, to preserve tribal individuality as far as possible® could
keep these tribes from this process, so usual in Arab tribal life. In any
case, it was a matter of pride for the tribe that they were in no need
of alliances but could rely on their own swords.®

The conclusion of the Zilf which sometimes altered the natural
tribal relationships, or extended the duties which were connected
with the natural tribal community to groups which had originally
been strange to one another,® took place in very solemn manner.
Solemn oaths, accompanied by traditional ceremonies, were designed
to help, through the memory of the forms and circumstances of the
alliance, in keeping the obligations contracted by it from being
broken. The recorded ceremonies on such an cccasion are reminiscerrt
in general of the nsual forms which are observed when making oaths
and which have been related also in regard to other semi-primitive
peoples.” ‘Dark red flowing blood’ and other—usually pleasantly
scented—liquids played a major role, and Robertson Smith has
diligently collected the material referring to this;® fire strewn with
salt was used just as in the great oath of al-h#la.? It seems, however,
that such solemn, and sometimes gruesome, ceremonies were only
employed when the alliance was of a permanent character. The most
enduring ones can be recognized from a special collective name which

1 Tab., II, p, 448.

* dgh., XIX, p. 25.

I See the Arab dictionaries, s.v. fmr; al-Igd, 1I, p. 69 [Ibn Habib, al-
Mubabbar, p. 234].

4 This tendency is reflected in the legend of a tribal group which called itself
al-Qdra (tribal branch of the Bant Khuzaym). In very remote times these
people were to have been absorbed by the Kinana group, but they strongly
objected: al-Maydani, II, p. 30 below; Ibn Durayd, p. 110, 16 [al-Balidhuri,
Ansab al-Ashraf, ed. Hamidullah, I, pp. 76-7, Ibn Hazm, Jamkarat Ansdb al-
‘Arab, p. 179; Ibn ‘Abd al-Barr, al-Inbik, p. 75].

® Ci. al-Farazdaq, ed. Boucher, p. 46, 2.

¢ Such alliances also affected family law, e.g. in respect of the law of inheri-
tance: Ibn Hisham, p. 934 above; ¢f. Roberison Smith, p. 47.

7 Plutarch, Publicola, ch. 4.

8 Kinship and Marriage, pp. 46 £., 261,

? See my additions to R, Smith's material in Liferaturbl. fiir orieni. Philologie,
1886, p. 24. [CL. also Pedersen, Der F1d bei den Semiten, pp. 151-2.]

66



67

68 VOLUME ONE:! CHAPTER 2

the associated groups carried from then on, names which sometimes
pushed the individual names of the members of the confederation
into the background. The oldest example of such enduring brother-
hood is perhaps the association of a large number of Arab tribes which
met during their wanderings in Bahrayn and formed a defensive and
offensive confederacy under the name of Tanikh.* After discounting
al] the unhistorical data invented by philologists and antiquarians
of the second century,? we can accept the fact of this brotherhood
of tribes as the genuine historical kemnel of the traditions and fables
connected with it. Another old confederacy of which, however, less is
known either in fiction or fact is that of the Farasin, a name adopted
by a brotherhood made up of several tribes.®

It was not always tribes of different descent who allied thernselves
by confederation. The various clans of large tribes often had such
different interests that their relationship was easily undermined and
sometimes we find them involved in decade-long bloody feuds, There-
fore confederacies could spring up between the lineages of a great
tribe who were brought together by common interests. Thus several
clans of the Banii Tamim united under the name of al-ibad, ie.
‘those who keep together’,®* and another association called itself
al-bardjim, i.e. ‘finger joints’.® The names of the associations were
often taken from the ceremonies observed during the conclusion of
the pact, as in the case of ‘blood lickers’,® ‘perfumed ones™, ‘burnt
ones’,% »sbab (who dipped their hands in 785).® The name al-ajrabdni
(‘the two with scabies’) Is interesting. It was given to two united
tribes becaunse it was said of them that they would damage anyone
resisting them, much as a man with scabies infects all with whom he
comes into contact.!?

However, there were also A#lf associations of a less permanent
nature undertaken for a particular purpose and not marked by a
name, Nor, we may assume, by solemn ceremonies at the conclusion
of the association. Such an alliance in all probability was the one
between the Asad and Ghatafin which is mentioned in a saying

1 Ala'l-tawdzuy wa'l tandsur, Tab., 1, p. 746.

3 Noldeke, Gesch. der Arabey und Perser, p. 23, note 2; Sprenger, Alle Geogra-
phic Arabiens, p. 208.

#Ibn Durayd, p. 8. [For some of the confederations enumerated here cf.
C. von Arendonk'’s article “Hilf’ in the Ens, of Islam.]

4 Ibid., p. 23.

®1Imrq., 57:1, Ibn Durayd, p. 134, of. dgh., I, p. 84, two sorts of bardfim.

¢ Also an individual is called Ja‘ig al-dam, Agh. XVIII, p, 156, 7.

7 See Robertson Smith, 1., ¢, Tab., I, p. 1138,

8 LEL f. or. Phil., 1. ¢, p. 25, al-Jawhard, s.v.mbsh.

¢ Ci. bowever al-"Jgd, II, p. 59. Just as many tribal names originally without
genealogical significance were made by later fictions into the name of ancestors,
so we also find Bantt Ribab, Agh., IX, p. 14, zo.

10 dgh., IV, p. 155, 6 from below.
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ascribed to Muhammed,! or the one between the tribe of ‘Abs—who
at the time of the hero ‘Antara were abandoned by their nearest
kin, the Bani Dhubyan—and the Tamimite Bani Sa'd; the latter
pact, however, broke down quickly because of the greed of the Banit
Sa‘d.? The different groupings which resulted from temporary filf
relations seem to have been decisive for the politics and diplomacy
of the desert, and it was presumably common for tribes to negotiate
for the denunciation of old alliances——for which the formula of Zkal'
was invented®—in order to enter new kilf combinations.? This,
according to Arab ideas, was only possible in cases where the
undertaking had not been entered inio as a permanent one and
where no solemn oaths had been sworn. Such pacts were viewed less
strictly and this fact motivated the need for the terrible customs at
the conclusion of permanent alliances. Old Arabic poetry is full of
examples of reproaches against tribes whose members had broken
their oath, or had been negligent in performing the duties to which
it bound them,® or had failed to provide the protection they owed
by the bonds of nature or of alliance.® On the other hand virtuous
tribes and people are often praised for keeping to their oaths of
fidelity and alliance and to the duties which these imposed,” and in the
frequent self-praise of Arabic poets and heroes this point of murywws®
is ever-recurring. This would not have been mentioned as so praise-
worthy if infringements had not been frequent.? The social views of
the Arabs were too much based on the fact of true kinship for a sym-
bolical relationship, based on alliance between groups not closely
connected by genealogy, to be really considered of equal importance
with blood ties.

Be brothers with whom you like at peace-time but you must
know

That in war all are alien to you except your kin.

1 Muslim, V, p. 213 al-kalifayr Ased wa-Ghatafan; in the parallel passage in
al-Bukhari, Manaqib, no, 7, this designation is missing in all versions.

! “*Antara, no. 25, ed. Ahlwardt, p. 216,

3 Al-Jawharl s.v. kRI*.

¢ Introduction to al-Nibigha, no, 26 (p. zr2).

5 One of many examples is Mufadd., 13:26.

% & similar reproach is made to zllies in a South Arabic inscription, ZDMG,
KXIX, p. 609. |

? E.g. al-Hadira, ed. Engelmann, p. 7, 5 ff,

8 Agh., XIX, p. 93, 4 from below, 50,vv. 4-5; Mufadd., 7: 0-11.

® Generally it must be said that faithfulness to alliances, though praised as
the most prominent Arab virtue, remained an ideal which many Arahs contra-
vened. It is, however, an exaggeration to look af the affair as Kay does in his
article 'History of the Bana Qkeyl’ (Jowurn, Roy, 4s, Sec., New Series, XVIII,
P- 496).
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It is your relative who helps you willingly if you eall on him while
blood is shed.

Do not therefore cast out your relations even if they have done you
injustice,

Because even if they spoil things they also make them
whole again.?

The social formations within Arab tribal life represented by the
fakaluf must have been as repulsive to representatives of Muham-
med’s ideas as was the particularism of the tribes, since it facilitated
feuds between tribes and had to be superseded by the brotherhood
of all men in Islam. Apart from this general ideal brotherhood, the
particular brotherhood of various tribes was to have no place. Thus
arose the principle ascribed te Muhammed: 1§ hilfa fi’l-islam, ie.
that there could be no confederations in Islam.?

This principle was also made to serve another end. All obligations
of faith based on relations which existed during the Jahilivya were
made null and void by Muhammed. Many a deed against fellow tribes-
menand allies wascommitted by the oldest followers of Muhammed on
the order or with the tacit agreement of the Prophet, This was
accounted perfidy by the Arabs but was sanctioned by Islam.®
There is, however, another version of the cited traditional saying in
reply to a question that Qays b. ‘Asim put to the Prophet about the
fif relationship. “There is no %4if in Islam,’ the Prophet is reported to
have said, ‘but respect the alliances of the Jihiliyya.'?

v

A document which deserves the notice of cultural historians gives
the clearest exposition of the Muslim teaching of the equality of all
men. We must point out again that it is regrettable that data on the
oldest teachingof the Muslim church, not tosay of the Prophet himself,
must be gathered from collections in which Islam has put together the
words and deeds of its founder. This reservation also applies to those

* Ham., p. 367.

t B, Kafale, no. 2, Adab, no. 66.

¥ Interesting in this connection is the poem of Abf ‘Afak in Ibn Hishiam,
P. 995.

4 Agh., X1I1, p. 157: 1@ hilfa fO'l-isl@m wa-l@hin tamassak bi-Rilf al-ja@hiliyye.
[See also al-Tabari’s commentary on Koran IV, 37 and Wensinck, Handbook of
Early Muhowmmedan Tradition, s.v. ‘League’.] That Islam rejected the hilf while
the fiwdr is recommended as a connection sacred also in Islam is an additional
proof of the fact that jar and kalif are not completely synonymous as Robert-
son-Smith assumes, p. 45. That the two concepts must be differentiated is
evident alsa from Agk., 11, p. 79 ult. Only where exact definition of the relation-
ship does not matier and it is only desired to indicate that a person lives under
the protection of a tribe, can j@r occasionally be interchanged with halif, e.g.
Agh., ibid., 167, 1 {ja») line 14 (kalif).
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collections which in the opinion of Islamic scholarship are the result
of the most scrupulous criticism. That part of our ‘studies’ which is
concerned with the literature of tradition in Islam and its history will
show the reader how unsafe it would be to derive the teachings
and acts of Muhammed from that which the old Muslim authorities
transmit as such, Nevertheless these traditions are of great value for
the knowledge of the development of the teaching of Islam, for which
they are considered the most unportant sources by those who profess
that faith. For us they are primarily documents which show how the
oldest teachers of Islam set out to teach in the spirit of the founder.

There are many documents from this circle which comprehend
and elaborate the idea mentioned in the Koranic passage 49:13, with
all its implications; and it will be our task to fit them into the
chronological framework in which they belong. Here we just wish to
indicate them generally and guote the most important. None is more
important or more diligently spread by those whose argument it
serves than the speech which the Prophet is said to have made in
Mecca on the occasion of his farewell pilgrimage (fajjal al-wada').
The Prophet is said to have taken advantage of this solemn moment?
to bring home to his faithful those teachings of Islam which he
valued most and more especially those which were suited to demon-
strate the changed social circumstances of Arab society. This speech
might almost be called the Islamic Sermon on the Mount. It would be
difficult to define which parts of this religious testament of the
Prophet can be considered as authentic.? On the whole it is the work
of later days; around an authentic kernel (because Muhammed did
after all presumably preach something to his disciples on that
solemn occasion) there grew various gradual additions, and the whole
was then edited as the farewell speech. We shall see that even after
the conclusion of the usual text tendentions additions have been
superimposed.

It is of great critical importance that al-Bukhari® reproduces,
after various informants, severdl smaller pieces? which later, when
the composition of a long farewell speech by the Prophet was under-
taken, could easily be put to good use. But not all the parts
of the version of the speech that we have before us can be found
in such fragments, and the passage with which we are concerned

1 Some accounts do not give this specific point of time.

2 Cf. Snouck Hurgronje, Hef Mekkaansche Feesi (Leiden 1880), p. 145
[Verspreide Geschriften, 1, 96].

3 B. Maghazi, no. 79, cf. Hajj, no. 132, Adab, no. 42.

¢ The passage where, in accordance with Koranic ideas, fear of God is pos-
tulated as the sole title to nobility, is often found as an independent tradition
(kadith al-tagwd—as Muslims call it) apart from the context of the wads®
speech, e.g. Anbiva, no. 9, cf. al-Muwaita’, 11, p. 319, as a saying by ‘Umar:
karam al-mu'mini lagwahy wa-dinuhy hasabuhu.

1
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here is not to be found amongst these old elements. It is true that it is
mentioned as an independent speech by Muhammed, having no
connection with his other commandments, in the collections of
traditions by Abd Diwiid and al-Tirmidhi; but in the versions trans-
mitted by these collectors the chief point of the doctrine is the
rejection of boasting about ancestors who were not in the possession
of the true belief, rather than the negation of recial differences, It
is impossible to decide whether this trend of the instructiom in
guestion is the original one; but it must be remarked that its full
force is only brought out by an addition which is not included
in the usual versions of the speech. It can, however, be stated that
Muslim theologians preferred that development of the tradition of
the tagwd which condemned boasting of the fame of ancestors insofar
as it was the cause of competition between the descendants of
different ancestors. The Shi‘ite tradition produces this speech as the
testament (wasiyya) of the Prophet to ‘Al.l

On the other hand people continued to attribute to Muhammed,
on the occasion of his farewell pilgrimage, other statements which
are not included in the texts used here.? At any rate this old piece
of Muslim teaching on belief and morals, which was well established
as early as the second century A.H. as the pilgrimage speech of the
Prophet, does contain the expression of what the teachers of Islam
thought it right to spread in the name of the founder as being in
accordance with his intentions. All the different versions of this
old document of Islamic views, in spite of small deviations of the text,
agree in essence that Muhammed recommended to his faithful with
great emphasis, as a cardinal virtue of Islam, the renunciation of all
conflict based on genealogy, ‘O congregation of the Qurayshite,” the
Prophet arnounces, ‘Allah has taken from you the boasting of the
Jahiliyya and its pride of ancestors. All men descend from Adam
and Adam was made of dust. O men, we have created you from man
and woman,’ etc. (the above-mentioned passage in the Koran).* ‘The
Arab has no advantage over a non-Arab except through the fear of
God,” was an addition to the original version.*

1 Al-Tabarsi, Makarim al-Akhldg (Cairo 1303), P. 190.

2 Such a passage is found, e.g., in al-Baghawi, Mas@bik al-Sunna, 1, p. 7,
transmitted by ‘Amr b, al-Ahwas: “Verily nobody repents but for himself and
not a father for his child or a child for his father. Verily Satan has lost hope that
he will ever he adored in your cities, but he will be obeyed in those of your
provinces which you count for little and he will rest content with that.’ Others
have incorporated into the pilgrimage speech the interdiction of the nud's
marriages: al-Zurgini to Muwatta’, 111, p. 29, below.

3 Ibn Hishdm, p. 821, Waqidi (Wellhausen), p. 338.

¢ The speech is cited with this addition by the Shu'obitesin Thn *Abd Rabhbihi,
11, p. 85. Also al-J&kiz, Bayan, fol. 115a [II, p. 33] imows the addition which we
find also in al-¥a'qdbi, 11, p. 123 who starts this passage of thespeech with the
words: ‘Men are equal like the surface of a full bucket.
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For the sake of completeness we must also mention the additions
to which we have alluded above and which are added to the instrue-
tion of Mutammed in the versions of Abii Dawiid and al-Tirmidhi.
After condemning the boasting of the Jihiliyya and emphasizing the
common descent of men from Adam, who himself was created from
dust, and the fact that all glory can only be derived from fagwa
{trust in God}, we find there: ‘Let men cease boasting of people who
are but coals of Hell's fire. Verily, they are accounted for less by
God than dung-beetles which stink in men’s noses,™

In this way the old Islamic teaching of equality among Mushms
and the unimportance of racial and tribal differences, which—as we
saw—was based on a doctrine expressed also in the Koran, was
further developed over the centuries and was transformed by the
continued work of the traditionists into a basic teaching of Islam,
Stories were invented in order to show that taunting a man with his
descent was contemptible. Thus ‘Amr b. al-“As—who can hardly
appear as a stalwart Muslim in our eyes, accustomed to a historical
point of view—is said to have repled to the scornful speech of
Mughira b, Shu‘ba by ridiculing his tribe. Thereupon *Amr is correc-
ted by his son *Abd Allih who, in shocked astonishment, reproaches
him with the Prophet’s words. ‘Amr repents and as sign of his
remorse and repentance frees thirty of his slaves.? People never tired
of quoting sayings of the Prophet which develop this idea in various
ways, either in the form of spontaneouns instruction or as a com-
mentary on various events., For example, the canonical collections of
traditions® contain the following story by some of Muhammed's
contemporaries;

“We passed Abid Dharr in al-Rabadha (nea.r Medina) and saw that
he was enveloped in a top gown while bis servant had a very similar
coat. We told him that if he united both garments he would have a
top and under-garment for himself. Thereupon Ab@ Dharr said:
“Once upon a time I had an exchange of words with one of my
brothers in faith, whose mother was a foreigner. I ridiculed him
because of his maternal descent. But he complained of me to the
Prophet, who rebuked me with the words: “You, Abd Dharr, are still
haunted by the Jahiliyya.” When I sought to defend myself with the
excuse that if someone were insulted he had the right to gain satisfac-
tion by insulting the parents of the aggressor, the Prophet repeated:
“You stilt have the Jahiliyya inside you; verily it is your brothers who
made you subject to God. So feed them with what you eat and clothe

1 The different versions of this saying are found in al-Damiri, I, p. 245.

2 Al-Dhahabiin Abu'l-Mahasin, danales, I, p. 73. [In fact what ‘Amr did and
for which he was blamed was to use the tribal call (da‘wat al-gabi’il}; thus what
the passage illustrates is the prohibition discussed above, p. 64.]

3 Muslim, Imaz, no. 7 {IV, p. 113), almost literally the same B, 4dab, no. 43.
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them with what you wear, do not burden them with what they
cannot bear, and if you do burden them, help them yourselves.” ™’
In another tradition we find: ‘He who boasts the boasts of the
Jahiliyya, him you may bite with the shame of his fathers.”* ‘The
freed man is made of the remnant of the same clay as the man who
freed him."

These facts show how the equalitarian teaching of Islam extends a
step further than the original teaching of the equality and fraternity of
all Arabs, by teaching the equality of all men who confess Islam.
The first step in this process was Muhammed'’s own presentiment of the
universality of Islam® as also his recognition of the difference of
men's language and colour, which he considers as sign of divine
power.* The further development of these rudiments and uncon-
scious stirrings, was a natural consequence of the great con-
quests which brought a large part of the non-Arabic Orient into
the orbit of Islam. If Islam aimed at consistency it then had to
extend its teachings, which it had applied in the first instance only
to Arabs, to all those other races which now formed part of the
Muslim community. Undoubtedly the new teaching was, apart
from pietist circles among the Arabs, chiefly furthered by foreigners,
Persians, Turks, etc., for whom their position within the community
built on Arab foundations was a vital question, They had a particular
interest in establishing the new teaching because the esteem which
theymight expect from their Arab co-religionists entirely depended on
its recognition. They presumably originated all those traditions which
are intent on re-enforcing the teaching of the equality of all be-
lievers irrespective of race; ‘Do not insult a Persian, because nobody
insults a Persian without God taking revenge upon him in this world
and the next.”® Such traditions were not invented only for the
sake of the gifted white races; the children of the dark continent,®
too, were to be protected from slight and contempt, particularly as
Islamn had cause to be grateful to the black Ethiopians for the
protection which their king had given to the first followers of the

1MS, no. 597 of the Leiden Univers., fol. 134 [omitted in Cheikko’s occa-
sionally expurgated edition of the Tahdhb al-dlfaz. Cf. also Miskkat al-
Magsabik, p. 418; Kanz al-*Ummal, 1, pp. 230, 362. For iraditions against
boasting with genealogy cf. al-Suyati, al-Durr al-Manthiir, VI, pp. ¢8-0.]

* Al-Mubarrad, p. 712, Before that there are many sayings of the Prophet
about the equality of the mawali.

3 Cf. for this Snouck Hurgronje, de Islam, l.c. p. 46 [Verspreide Geschrifien,
I, p. 2250

4 Sara 3021,

5 Al-Tha'dlibi, Der veriraute Gefdhrie des Einsamen, ed. Fligel no. 313. {This
text is in fact part of Raghib al-Isfahini’s Mukddaral al-Udabg’, ed. Cairo
rz87, I, p. 219.]

¢ On the judgment about the indigenous population of Egypt see Yaqgut, I,
P. 306, 4.
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Prophet. Probably some such feeling was partly responsible for the
invention of the kind of legend of which we shall now give some
examples. _
Once—so it is related—an Ethiopian entered the Prophet’s room
and said: “You Arabs excel us in all matters, you are of finer build,
more pleasing colour, and God has honoured you by rousing the
Prophet amongst you. What do you think: if I believe in you and your
mission, will T find a place in paradise with the believing Arabs?’
“Yes, certainly,” replied the Prophet, ‘this will be so and the black skin
of theEthiopian will spread a brillianceon the road of athousand years.’
Similarly, another tradition says that there always live seven pious
men on earth for whose sake God maintains the world; if they did not
exist the earth would break down and everything living on it would
be annihilated. Abft Hurayra relates that the Prophet once addressed
him thus: ‘Look, by this door enters a man, one of the seven pious ones
to whom the world owes its continuance.” And in came an Ethiopian.?
When inquiring into the times at which these sayings of Islamic
tradition originated, we come to the conclusion that those which
preach the equality of the non-Arabic races converted to Islam belong
to a later period than those merely aiming at the abolition of tribal
differences among the Arab people. This sequence corresponds with
the gradual advance of the spread of Islam. But the need for more
and more of these traditions® points to the fact that the mere
Koranic teaching and the teaching of the old traditions in this respect
were insufficient to oust inherited national vanity from the Arab
soul. Arabs of noble blood did not easily accept the idea that their
noble descent did not entitle them to preference over others whom
the common bond of transcendental ideas was to make their equals,
The relationship of Arab consciousness with Islam is forcibly
expressed by the declaration of a knight of the tribe of Tayyi’ Zarr b.
Sadiis. This hero accompanied Zayd al-Khayl when the latter
offered the homage of his tribe and its subjection to the laws of
Islam. But Zarr was not inclined to sacrifice Arab pride to Islam
like his companion. ‘I see here a man who wishes to gain ascendancy
over all people, but nobody shall rule over me but myself.” He
preferred to go to Syria and to join the Christian empire.?

1 MS of the Leipzig University, D.C, no. 357. [No. 873 in the catalogue by
K. Vollers. The passage is presumably from the last piece of the MS., about
the number seven by al-Suylt], Brockelmann, II, p. 154, no. 219 and Supple-
ment.]

2 Similar also is the principle which ‘Umar laid down to an Arab: “When non-
Arabs {al-a'djim) practise religion, but we (the Arabs) are unable to do so, they
are closer to Muhammed than we on the day of judgment. He who falls behind
in the practise of religion cannot be ennobled by his geneology’; al-Mawazdi,
ed. Enger, p. 346.

2 Ibn Hishdm, p. 112, dgh., XVI, p. 40.
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The example of the Ghassanid prince Jabala VI b. al-Ayham is
particularly instructive for an appreciation of this way of thinking.
This prince, who on the occasion of a kajj sought to assert his
privileges over a common Arab, is said to have been told by ‘Umar:
‘Verily you are both united in Islam and you have no preference
before this man, other than the greater fear of God.’ ‘T thought,’
said Jabala, 'that I would increase my status by accepting Islam,’
and when ‘Urmar rejected this point of view he returned to Christian-
ity and went to the court of the Emperor of Byzantium where he was
greatly honoured. Whatever historians may be obliged to detract
from the credibility of the details of the storyl—a credibility further
undermined by the fact that it is told in the language of the theolo-
gians®—it does nevertheless mirror faithfully the thoughts of Arab
aristocrats about ihe Islamic teaching of equality. It is likely that
any true Arab, in whom paganism died hard, thought and felt in the
early times of Islam much as Jabala, who was close to Christianity,
is represented here as saying and doing,

The same contrast between Arabism and Islamic teaching also
appears in the continued validity of concepts based on the old fribal
system. We have already seen that the mocking of enemy tribes did
not disappear from poetry even under Islam,® and the many traditions
in which theologians condemn mutfikhara and mundfara and many
anecdotes which aim at ridiculing Arab boasting (p. 62) show that it
was still thought necessary to fight against the survival of pagan
Arab views.

The separate consciousness of the tribes remained so vital in the
social and political concepts of Muslim society that in the earliest
period of Islam the various tribes had to be grouped separately in
war t00,* and in towns which grew up as a result of official coloniza-
tion, for example Basra and Kiifa, the tribes had to be settled in
separate quarters.® The heads of the various tribal quarters together

t Nsldeke undertoals the historical evaluation of this tale, Die ghassanischen
Filrsten, p. 46.

* dgh., X1V, p. 4. The tale is frequently told by the Muslims, cf. e.g. al-'Igd,
1, pp. 140-43 where it is evident that it ultimately goes back to a mawiZ of the
Bani Hishim; this fact is relevant to its point of view. In Ibn Qutayba (see
Reiske, Primae lineas histoviae regnovum arvabicorum, p. 88) the event is differ-
ently related: it does not take place in Mecca but in Damascus, and the judge
is not “Umar but Abia ‘Ubayda, the prefect of Damascus. [The text is found
on p. 316 in Wiistenfeld’s edition.]

£ In the Diwdn of Aba Nuwiis {died ¢, 190) the first chapter of book VI con-
tains ‘Ridicule of the tribes, the nomad and settled Arabs.’

¢ Tab,, II, p. 53. Or perhaps this special arrangement was aimed at making
passible the proportional payment of the warriors.

% Kremer, Culturgeschichie des Orients, I1, pp. 209 {f., Vaqut, 111, p. 495, 19,
of, al-Wahidi on al-Mutanabbi (I, p. 147) 57:33. [See also L. Massignon, *Expli-
cation du plan de Kufa’, Mélanges Maspero, 111, Cairo rg40, pp. 341 ff.; Ch.
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formed the municipal authority.? Only when individual tribes
were represented by only a few people was it possible—and even
then only after strong resistance—to accommodate the members
of various tribes together.” Even for the purpose of religious worship
—eminently suited to destroy or at least smoothe out tribal particu-
larism~-this segregation was maintained, and we learn of special
mosques for different {ribes in the conquered provinces.®

The same issues appear in the more intimate relationships of social
and spiritual life. When two men from different tribes have a private
quarrel we may be certain that the discussion of the case does not
pass without reciprocal mockery about the tribes to which they belong,
A member of the Qurayshite Umayyad family wanted to claim the
poet al-Farazdaq's bride al-Nawér, though the poet thonght he could
prove that he had a clear claim because he had paid the bride price.
"Abd Allah b. al-Zubayr sided against al-Farazdaq and he did not
hesitate to reproach him with descent from the Tamim, whom he
called the jaliyat al-'Arab, i.e. the banned tribe, in memory of the
fact that 150 years before Islam they had robbed the Ka'ba and had
therefore been ejected by all other Arabs. This caused the poet to
answer the Qurayshite with a panegyric of the Tamim tribe, in which
they appear as the glory of all Arabs.* Even at the beginning of
the ‘Abbasid period the judge “Ubayd Allah b. al-Flasan was able
to reject a witness from the tribe of Nahshal because the witness
did not know a poem praising his tribe: if he were a good man he
would know the words which extolled the nobility of his tribe.’
In the fourth century the poet al-Mutanabbi thinks it necessary to
keep his true descent secret because—as he tells his friend—he is in

1 TFab., I, p. 131 r4'ids al-arba* in Kifa, #1¢'@s al-akhmds in Bagra.

* Yaqii, II, p. 746, s.v. Riyat.

* E.g. the mosque of the Band Kulayb in Kafa; al-Mubarrad, p. 561, 13,
of the Bant Qarn in the same town, Ibn Durayd, p. 287, 6, of the Banh Barik
(probably of the whole Khuz3'a tribe) also in Kafa, 4gk., VIIY, p. 31, 21, of the
Angdr in Basra, Fragmenta kist. arab., p. 56, 3 from below and 57, 13. Later
conditions are presumably anticipated when a Masjid Banii Zurayq is mentioned
in Muhammed’s time, B, Jikdd, nos. 55-57.

£ Agh., VIII, p. 189. In the Umayyad pericd the indigenous Syrians called the
immigrant Hijazis jaliyat al-*Avabd, ibid., p. 138, cf. Agh., XIV, p. 129, Ham.,
P- 798, v. 1.

¥ Al Mubarrad, p. 255, 19. A similar anecdote is related in respect of other
persons, Agh., X1, p. 135. ~

Pellat, Le smilien basvien et la formation dz Gakir, pp. 22 £.] This way of seg-
regating the fribes was carried by the Arabs into the furthest provinces, When
the second rufer of the Idrisid dynasty built Fez at the end of the second century
he designated special quarters for the individual Atab and Berber tribes:
Annales veguws Manritaniae, ed. Tornberg, I, pp. 24-25.
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close contact with Arab tribes and is afraid that one or other of these
may be hostile to the tribe from which he is descended.?

Strangely enough, to the many features which were taken over
from the pagan epoch and which continued to manifest themselves in
Islam, there was added in the Islamic period a new circumstance
calculated to jeopardize the carrying out of the Muslim teaching on
the abolition of tribal differences in Islam. The emergence of this new
factor in the best period of Islam resulted in tribal feuds which far
excelled the small tribal conflicts of pagan times which after all
were never more than petty quarrels. The new element in tribal
hostility that we must here consider is alive and effective in all
fields of Muslim society at all times and to this day: I refer to the
Tivalry between the northern and southern Arabs.

The hostility of these two factions is so self-evident and well
known that the poet al-Mutanabbi® was able in a malicious poem that
mocked the defeat of the rebel Shabib, who had revolted against the
Ikhshidite Kafir, to use the witty turn of phrase: ‘as if men'’s
necks said to the sword of Shabib: your companion is a Qaysi {north-
ern Arab) but you are 2 Yemenite’ (he was defeated and threw away
his sword). The point of the sentence is that ‘the Yemenite’ ( yamanin)
is a well known epithet of the sword. The Qaysi is unable to remain
together with the Yemenite.? In the fourth century al-Hamdani
relates that at San'a’ the Nizarite families who lived there had joined
forces with lineages descended from Persian ancestors (al-abnd’)
and completely segregated themselves from families descended from
south Arab tribes.* The Muslim pilgrim ‘Abd al-Ghani al-NabulusI,
who travelled in 1701 A.H., says of al-Silihiyya, a place by the Syrio-
Egyptian border, that when he went there the town had two separate
quarters, Qaysite (north Arab) and Yemenite (south Arab), and that
there were perpetual feuds between the two.® The same picture is
found shortly after the Arab occupation of Andalusia, where these
tribal groups had to be settled in different parts of the country®
in an attempt to prevent civil wars, which occurred nonetheless.

Mustafa b, Kamil al-Din al-Siddiqi’ writes in the year x137 AH.:

11n Rosen Notices sommaires des Mss. arabes du Musée asiatique, I, p. 226,
[from the colophon of 2 MS. of the Diwan. Cf. also Goldziher, *Verheimlichung
des Namens’, Der Islam, 1928, pp. 1-3.]

* Ed, Dieterici, p. 672 (254:6).

8 Op the interpretation of the verse see Ibn al-Athir, al-Matkal al-S&'ir,

. -
P ‘P_?azimt al-*Arab, p. 124, 20.

¢ Fitab al-Hagige wa'l-Majéz (MS. Leipzig Univer. Library D.C. no 362),
fol. 152D,

% Dazy, Recherches swr 'kistoive et ia litérature &' Espagne (3rd ed.), pp. vii,
10, .

7 17\495 of the Oriental Institute at St Petersburg (Rosen’s Catalogue mo. 27),
fol, 85a.
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“The fanatical hatred between the Qaysite and Yemenite factions
continues to this day amongst some ignorant Arabs, and even now
wars between them have not ceased, though it is well known that
such actions belong to those of the Jahiliyya and are forbidden by the
Prophet.” And even in quite modern times the quarrel between
Qaysites and Yemenites survived in various parts of the Islamic

world. Robinson relates: ‘Throughout the provinces of Jerusalem and -

Hebron, the inhabitants of the different villages are broken up into
two great parties, one called Keis (Keislyeh), and the other Yemen
(Yemeniyeh). ... No person of whom we inquired, could tell the
origin or the nature of this distinction; except that it goes back
beyond the memory of man, and does not now pertain in any degree
to religious worship or doctrine. It seems indeed to consist in little
more than the fact that one is the enemy of the other. In former
times blood was often shed in their quarrels; but now all are quiet.
Yet this inbred enmity shows itself in mutual distrust and calumny.’
Without forcing the analogy, this description reminds us of Caesar’s
account of the social structure of Gaul, with its dichotomy between
Aedui and Sequani. Eadem raiio est tn summa fotius Galliae: namgue
omnes civitaies in partes divisae sunt dwas.? The Englishman Finn,
who during his consular activities in Jerusalem, which lasted for
eighteen years, gained much valuable experience of the land and
people of Palestine, reported that there were also outward dis-
tinguishing characteristics between the two factions. Qaysites wore
dark red turbans with yellow stripes and their opponents preferred
lighter colours. This colour preference extended to animals. Qaysites
considered dark-coloured horses stronger than light ones and also
believed that dark cocks always outdid lighter ones. The remark by
Finn that two tribal parties also differed in their pronunciation of
Arabic is interesting. Qaysites pronounced the sound with which
their party name begins like a hard g. The much feared clan of the
Abfi Gosh belonged to the Yemenite group.®

But the relationship between the two groups in modern times is
but a pale shadow of what it used to be in the early days of
Islam. This spirit is expressed in the {eeling of solidarity which the
members of the groups show for one another and in the many
tokens of enmity which are shown in the intercourse between the
parties. It was no exception to the general rule when the Yemenites
of Emesa in the middle of the first century had such strong racial

i[Biblical Researches tn Pualestine; London 1841, II, pp. 344-5. Goldziher
quotes the German edition]: Palzestina wnd die sidlichk angremzenden Lédnder,
I, p. 6or.

* De bello gailico, VI, 11,
8 Stirring times or record from Jerusalem Consular chronicles (London 1848),
Pp. 226-9.

¥
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sentiments that they supported the poet al-A‘sha, from the tribe of
Hamdan, as one of their own people who came to Syria,
and, on the initiative of the Ansiri al-Nu'min b. Bashir,* made
a collection among their compatriots. More remarkable than such
manifestations of solidarity are the marks of hostility against
people of the rival group. Whatever society itself lacked in hatred,
especially at the beginning of this enmity between northern and
southern Arabs, was soon made up by poets, who were the prophets
of tribal hatred. In Khurisin at the time of the governorship of al-
Muhaliab and hisson Yazid the Rabi‘a Arabs formed an alliance with
the Yemenites. This did not strike anybody as odd except the fanatical
poet Ka'b al-Ashqari, an Azdite who demanded in the most virulent
tone the segregation of Rabi'‘a from the Yemenites.® The poet Bakr b.
al-Nattil (died zoo) says at the end of the second century in his dirge
for Malik b. ‘Ali,* who was killed in the war against the Shurit:
“They (the murderers) took from Ma‘'dd what they had (in pride)
and have implanted racial arrogance into the hearts of all Yemenites
(because of the death of their northern Arab rival).’® This implied
that there is joy when the rival race loses a good man.

Social life, politics and literature mirror with equal vividness
the hostility of the two large sections of the Arab nation. Even
within tribes belonging to the same group it happened that one tribe
considered another unequal and scornfully rejected intermarriage.®
The Qurayshites in particular cherished such feeling of exclusiveness
towards other tribes that it was a special claim to glory if a tribe
could boast that they were not barred from intermarriage with the
Qurayshites.® It was necessary for the family of the Banu'l-Azragq,
who had settled at Mecca, to invent the fable of a written privilege
by the Prophet to justify their intermarriage with the Qurayshites.’
Other tribes were ruled by similar considerations. When al-
Farazdaqg heard that a man of the Habitit was wooing a Darim

1 Agh., V, p. 155 XIV, p. 121,

* 4gk., X111, p. 6o above.

8 He belonged to the Khuzi‘a, a tribe about whom there was some doubt
whether they belonged to the northezn or southern group. [Cf. Enc. of Islam,
s.v.; Ibn ‘Abd al-Barr, al-Inbak, p. 92.]

¢ Agh., XV1I, p. 158, 3 from below.

5 QOn inferior marriages in paganism, see Hudkayl., 147. Because of the old
Arab views on exogamy the accusation that the father of *Urwa b. al-Ward
married a stranger {(ghariba) (Diwan, ed. Nildeke, o: g} can refer only to the
inequality of the Banft Nahd into whose family he married (cf. 16 and 1g).
For later times see Ham., p. 666, v. 2., Jarir in Ibn Hisham, p. 62, 11, Notes
to Ibn Durayd, p. 196.

8 dgh., XXI, p. 263, 4.

7 Al-Azraqgi, p. 460, above. The special arrogance of the Qurayshites is
characterised by the saying that a da'7 of the tribe of Quraysh is nobler than a
true noble from any other tribe: Agh., XVIIL, p. 198, 3 below.
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girl (he himself belonged to this tribe) he rejected this as an imposition:

The tribe of the Misma® are equal to the Ban@ Darm—
the Habitit might find a wife amongst their own equivalents.!

And in this case two families of the Ban Tamim were concerned.
Ewven in quite recent times it is reported that the inhabitants of
Yanbu' {semi-Bedouins from the Juhayna tribe) only very rarely
condescend to marry women from Mecca ‘and it inevitably follows
that, despite the high rank which Meccans occupy by their birth
amongst all other Arabs, children of such marriages are nevertheless
considered somewhat inferior,’®> Even more generally the tension
between northern and southern Arabs could make marriage between
the groups appear as unusual at least.® The poetical literature of the
first two centuries reflects this social atmosphere very faithfully.
Voices like thai of Nahar b, Tawsi'a (died 83) were rare: —

My ancestor is Islam, I have no other—
let others boast with Qays and Tamim.*

Just as the poets of old were the heralds of their tribe’s fame and
the interpreters of the tribe’s proud sentiments in the face of other
tribes, their art now announced the fame of their tribal grouping and
mocked the rival race.? If a poet now sought to deride another he was
not coptent, for example, “with mocking the Azd tribe but accuses all
the Yemenites,” and in the process we find accusations like that of the
Mazinite Hajib b. Dhubyan in his /4@ against the Azdite Thabit
Quitna {end of the first century):

The Zinj are better when they name their ancestors
Than the sons of Qahtdn, the cowards and uncircumcised. ®

1 Al-Mubarrad, p. 390=D7wén, ed. Boucher, p. 46, 4 from below.

* Maltzan, Meine Wallfahvt nack Mekka, I, p. 129. In the fact mentioned
above the circumstance that the Juhayna considered themselves as Southern
Arabs presumably played no part. Cf, also Burton, 4 Pilgrimage fo Mecea and
Medina, Leipzig 1874, I1, p. 256, below.

3 Agh., VII, p. 18, 18.

4 Al-Mubarrad, p. 538, 15. [See also Ibn Qutayba, S&i'r, p. 342, who quotes
two additional lines: 'He who has a suspect genealogy helps those by whom he
wants to be accepted, which should attach him to one with a pure genealogy.
Nobility dees not consist in having illustrious ancestors: the pious man is in
truth the noble.” The first line is discussed in al-Zamakhsharl's al-Mufassal,
§1o1. Cf. also C.A. Nallino, Raccolia di seritti, I, p. 141.]

& The northern Arabs thought they were abler in poetry than the southerners:
this judgment is also applied to the southerner Imzq., cf. 4gk., VII, p. x30.

8 Cf. p. 88, note 5. To this day the northern tribes accuse Qahtin of lies:
Doughty, Traveis in Arabia deseria, 11, p. 41.
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These are men whom you see when the fighting is high,

Worse in treading the path of dastardly behaviour
than a shoe.

Their women are common to all lecherous men,?

Their protegees are a prey to all who ride or go on foot.?

The poet al-Kumayt (died 126) gave the most vivid expression to this
national poetic competition, and he himself was only one of the many
representatives of northern Arab anger against the southern Arabs.
In his time the “poets of the Mudar’ were inveolved in poetic quarrels
with a poetic advocate of the southern Arabs, Hikim b. ‘Abbas
al-Kalbi.? But the southerners were hardest hit by the ‘golden poem’
(al-mudhahhaba) of Kumayt, a work of 300 lines,* the gist of which is
contained in the following line: wajedfy’-ndsa ghayra'bnay Nizdrin/
wa-lam adhmumkumy sharatan wa-dind (‘T have found men with the
exception of the two sons of Nizar (Mudar and Rabi‘a, the ancestors
of the Northern Arabs)—I do not wish to slight them—Ilow and
common,’)?

The southern Arabs had also their poetic defenders. In the year
205—the poem itself gives an exact date in verse 4—'Amr b. Za'bal
had to repel a ‘famous gasida’ which the Basran poet Tbn AbI *Uyayna
had published to ridicule the Nizarites and to glorify the Qahtanites.®
How long the Kumayt's satire was effective amongst his adversaries
is seen from the fact that a century after him the southern Arabs
found a defender in *Iriq in the bold satirist Di*bil (died 246) of the
tribe of Khuzi'a.” This poet set himself the task of moderating the
arrogance of the northerners by recording the glorious historical
position of the south Arab people, and of strengthening the self-
confidence of the Yemenites by describing their historical traditions
—the invention of which had reached its height in those days.® This
effori so stung the northern Arabs that the contemporary prefect of
Basra commissioned the poet Abu'l-Dalfd’ to counter the poem of
Di‘bil with a north Arab satire which he then circulated under the
name of ‘The Shatterer’.? A spirit which is so far removed from

! For this phrase see Ham., p. 638, v. 5.

* Agh., 111, p. 51.

3 Agh., XV, p. 116, o from below,

¢ Al-Mas‘odi, VI, pp. 42 f.

&1bn al.Sikkit, Kitgh al-Alfgr (Leiden MS. Warner no. s597), p. 162 [ed.
Cheikho, p. 195]; Kitab al-Addad, ed. Houtsma, p. 16, 11 A, To judge irom the
metre and the thyming letters, al-*Igd, III, p. 30z, is also a fragment of this

OETIl.
P ¢ dgh., XVIIL, p. 19. How much this poet was concerned with racialism is
also seen in p. 22, 3; 27, 19,

7 Agh., XVIII, pp. 29 fl.

8 Al-Mas'ndi, I, p. 352; ILI p. 224.

¥ Agh., ib., p. 60.
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Islam as that of Abd Nuwés will not be missing amongst those
practising this poetry of old tribal rivalry; he took the part of the
southern Arabs.t

Thus we see that at the time when the Caliphate was already
becoming an instrument in the hands of foreign praetorians the
rivalry between northern and southern Arab tribes was still very real
to Arab society and was still of topical importance. As late as the
fourth century there are echoes of this racial poetry in the work of a
poet from Antioch, resident at Basra, Abu’l-Qdsim “Al al-Taniikhi,
who in panegyric on his tribe produced the hyperbole:

Quda‘a is the son of Malik, the son of Himyar—
there is nothing higher for those wishing to ascend to a h1gh
grade.?

The framework of prophetic and tendentious traditions was mis-
used for racial rivalry, much as for any other party interests in
Islam. Scholars of both parties set their pens to paper in order to
cover the aspirations of their group with the hallowed authority of
sayings by Muhammed. It almost seems that the southern Arabs
were more diligent in this respect, since the greater part of
these tendentiouns traditions is in the service of their ambitions.?
We shall later see that sayings aiming at the glorification of the Angar
also belong to this series. Many sayings show the Yemenites as
representatives of the spirit and religion in Islam, in comtrast to
Rabi‘a and Mudar, who are described as brutal, harsh and unfeeling.*
The Himyar are even called »a's al-*Arab ‘the head of the Arabs’,
and io the other southern Arab tribes: Madhhij, Hamdan, Ghassan,
etc., an honourable position in the body politic of Islam is also
allotted: one becomes the head of this body, another its skull,
shoulder-blade or hump.

There are fewer traditions favouring the northern Arab tribes in
general,’ except for the glorification of the Qurayshites, or rather of

* Al-Hugri, 11, p. 277.

? Al-Mas*adi, VIII, p. 307.

3 There is a collection of them in the introduction of the commentary by
‘Adi b. Yazid on the Qaside Hulwdniyya, a fragment of which (beginning:
Fa-in i*lavada mu'larid) is found in Cod. Petermann, Betlin, no. 184, fols. 13b-15.
[There is another MS, of the commentary by ‘Ghizi'—sic—b. Yazid on Muham-
mad b. Sa'id al-Katit's ‘Hulwinian Qasida, being the self.exaltation of the
Qahtinis over the ‘Adninis and the demonstration of the excellence of the
Yemenites over the Nizaris' in Caire, Cat.3, III, zro; V. 44, ¢f. Brockelmann,
Supplement, 11, p. go3.] A further collection taken from al-Suyati's al-Jami" al-
Kabtr is in Mustafa b. Kamsl al-Dih al-Siddigi’s book, fols, 60b-63a, 7127772,
81b-852.

¢ The most important passage of the series is B. Maghazi, no. 76, Bad al-
Khalg, no. 14.

8 E.g. al-Ya'qlbi, I, p. 259: ‘do not scorn Mudar and Rabi‘a, because they
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some of their families {in the dynastic interests). Some of these tenden-
tious traditions have found their way into the canonical collections.?
It is remarkable that the traditions of the two sides are almost
identical and that the Qurayshites are praised by one group in almost
the same words which the other use in respect of the Ansar. It would
serve no useful purpose to quote examples here. It might just be
mentioned that the sentence,® undoubtedly taken from the Gospel, in
which the Ansir in relation to other men are likened to salt® can
also be found as praise of the Qurayshites.*

Even more harmless are the anecdotes found from time to time
in adab literature® which clearly show tendencies in favour of one or
the other Arab groups. There is, for example, the anecdote about the
wooing of the two rivals Yazid b. ‘Abd al-Madan and ‘Amir b. al-
Tufayl, on which occasion Yazid is said to have spread before his
rival the whole of the southern glories;® or the story ascribed to the
caliph al-Mans@ir about ar incident in *Urwa's biography where a man
who in the sarme business shows his wit and also his mental limitations
attributes his perverse character to the fact that his cleverness comes
from his father’s side, the Hudhayl, and his stupidity from his
mother’s, the Khuza‘a.”

1 Muslim, I, pp. 13 . on the excellence of the gkl ¢l-Yaman in matters of the
faith, further the chapters Mandgib al-dngdr in the canonical collections. To
this belongs also B. Tawhid, no. 23, where the disbelief of the Tamimites is
opposed to the zeal of the sonthern Arab tribes. [For traditions glorifying the
southern Arabs, see e.g. Ibn Wahb, Jfdm:', p. 1; al-Yazidi, al-4mall, Fyderabad
1048, p. T0z; al-Nabhini, I11, p. 506.]

t B. Mandgib al-Angar, no, 11.

3 The interpretation of the parable, because there is very little salt in pro-
portion to the food, is based on a misunderstanding. This misunderstanding
already influenced the text of the tradition. The comparison ‘like salt in food’
is very popular in later literature, ¢f. Ibn Bassam in Dozy, Losi de Abbadid., II,
p. 224; ibid., 238 note 68.

* Al-5iddigi, fol. 67a, tradition of Ibn *Adi: "The Qurayshites are the best of
ali men; men are useful only because of them, much as food becomes palatable
only with salt.” Here the influence of the Gospel is unmistakable.

5 E.g. al-'Iyd, 11, pp. 152 . This sort of anecdote is presumably the story
quoted by Robertson Smith, p. 268, from al-Mubarrad, p. 191,

5 Agh., XVIII, p. 160,

v Agh., I, p. 195.

were Muslimns’, or in another version, ‘because they confessed the din Ibr@him.’
Other traditions invented in regard to the northern tribes can be seen in book
VII of Siddigql. How obvious are the party tendencies in these traditions appears
from the following saying of the Prophet in al-Tabardni: “When differencies of
opinions appear between men, right is on the side of Mudar’ (al-$iddiqi, fol.
8oa). [This tradition is recorded in Ibn Qutayba’s Kitab al-'Adradb (in Rasz'il
al-Bulaght#'), p. 375, in al-Kali'l's al-IRfif3’, ed. Massé, I, p. 67, and in al-
Nabhini's al-Fatk al-Kabir, Cairo 1350, p. 69. For the idea that Mudar was a
Muslim cf, Ibn Sa'd, I, p. 30; al-Baladhurl, Axsdb al-Askraf, ed. Hamidullah,
I, p. 31; al-Halabi, Stva, I, p. 20; al-Suyifi, al-Jami' al-Saghtr, 11, p. 199.]



THE ARABIC TRIBES AND ISLAM 85

Such anecdotes are tendentious inventions which the rival groups
made up in order to deride each other. It is certainly interesting that
between the northern and southern Arabs even psychological and
ethical differences were supposed to exist. An *Amirite refused to
believe that the lover Majnin, who was said to have died of love-
sickness and who was said to be an ‘Amirite, was a historical person.
‘The *Amirites are men of stronger spirit (aghlazn akbddan) than this
love-lorn hero. Such things are possible only amongst the Yemenites,
who have weak hearts, dulled brains and bald heads; but this is
unthinkable of the Nizar.’! To the account of the sudden death of the
Hudbaylite poet Abii Khirdsh, who died in his over-zealous exertions
for Yemenite gmests as a result of a snake-bite, there are added
reflections on the greed of Yemenites, so that “‘Umar is made to say on
this occasion: ‘If it were not so shameful I would forbid hospitality
to Yemenites altogether and send an edict to this effect to all
provinces. Such a Yemenite is hospitably received and offered the
best one has; nevertheless he remains still unsatisfied and rejects what
is offered, demanding the impossible as if he were the host’s creditor,
and he scorns his host and makes all kind of trouble.’

To this type of story also belong contrived competitions set in the
court of one or another caliph. Al-Mada’ini, one of the most diligent
investigators of Arabian antiquity (died 225), describes such a
competition which is said to have taken place before the Caliph al-
Manstr.® A disputation, which is also of philological importance and
was first found by Bargés,® can be added to the stock of these
literary products where fiction is less obvious than in the invented
stories previously quoted, becanse the scene is not put back into
pre-Islamic times.

These, however, were bloodless fights, The rivalry of the two tribal
groups manifested itself in more dangerous form than in poetic and
belletristic quarrels, in the political life of Islam even in provinces
far distant from the centre of government. For the appointments to
the most important offices and the administration of the conquered
provinces, the consideration of tribal differences between the
north and south Arabs was very prominent, and from the middle
of the first century the unsatisfied ambitions of the tribal groups

1 Agh., I, p. 167, 16. In poetry too the Yemenites are ascribed a particular
gift for love-songs; the words are ghazal yamanin wa-dall ifazt, ibid., p. 32, 12,
The Prophet is supposed to have said: gkl al-Yaman ad'afu gulitban wa- ayaqgw
af’'tidatar, B. Maghazi, no, 76,

t dgh., XXI, p. yo.

3 Ibn al-Fagih, ed. de Goeje, pp. 39-40; the previous discossion on Yemen
seems to cover the main points that southerners used to quote in their favour.
[The caliph is al-Saffah. Cf. also al-Mas'ndi, VI, pp. 136-7.]

& Journal asiatigue, 1840, 11, pp. 320 ff. [The story is in fact identical with
the preceding one.]
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which were for the time being in the shadow often became the cause
of bloody civil wars. If the governorship of an outlying province, e.g.
Khurasin, was given to a southerner, the northerners complainingly
asked ‘whether the tribe of Nizar had become too small that such a
post had to be given to a Yemenite,'? and vice versa.

T think that these circumstances are responsible for many hadiths,
of which the following is an example: one of the Ansdr asked the
Prophet whether be would not use him in the administration as he
used the other (who was not of the Ansar). Thereupon the Prophet
replied: ‘After my departure you will experience preferences {of your
rivals) but wait patiently until you encounter me by the cistern
(al-hawd).” Or another such story: The Prophet wanted to allot the
province of al-Bahrayn to the Ansar but they refused this fief unless
the Prophet made a similar gift to their brothers the Muhajirin
(Meccan Qurayshites). So the Prophet said: “You do not want it?
Then endure patiently until you meet me at the cistern (al-kawd)
becanse verily you will witness also after my death preferential
treatment (of your rivals).’?

Here belong also stories in which it is thought right that the
Ansar should have been given material advantage in the early peried
of Islam, because they had protected Muhammed, whereas the
Qurayshites had made war upon him.2 The circumstances to which the
tradition owes its existence are even more obvious in sayings like
this: ‘My companions, who belong to me as I belong to them and
with whom I shall enter paradise, are the people of Yemen who have
been driven to the edge of the provinces and cast from the gates of the
government; one of them dies and his need is (sealed up} in his heart,
he cannot satisfy it."* In order to express the continued aspirations
of the Vemenites, the victory hoped for by their party is put into the
distant future, and a promise is attributed to the Prophet that these
hopes will be fulfilled in the person of the Qahtani, who will appear
in the fature.®

It is impossible to consider such sayings and reports other than
in the context of the racial rivalry of the first two centuries of Islam,
which we have just described. The whole history of the Umayyad
period in east and west is governed by this rivalry, and even after the
fall of the Umayyads such rulers as wished to make use of the motto

I Tab., 1L, p. 489.

1 B, Maniagib al-Angdr, no. 8. (Cf. also other references in M. J. Kister's dis-
cussion of the kadith in Journal of Economic and Social History of the Orient,
111, pp. 332-3.]

3 %.g. the story quoted by al-Mawardi, ed. Enger, p. 223; cf. ibid., 347, 4.
[The motivation is discussed below, p. ©3.]

¢ Al-Siddiqi, fol, 84a.

® Snouck Hurgronje, Der Mahds, p. 12 {= Verspreide Geschrifien, 1, p. 156;
see alse Mutahhar b, Tahir al-Magdisi, al-Bad’ wa'l-Ta'vikh, 11, pp, 183 {.]
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‘Divide et impera’ had an effective tool in this tribal competition
when they wanted to balance one group of restless subjects against
another. The cunning adviser of the ‘Abbasid Abi Ja'far al-Mansir
deliberately provoked a disastrous fight between the two parties,
and when the caliph asked his reasons Qutham b. al-*Abb3s pro-
pounded the following political concept: ‘I have roused dissension
among your troops and divided them into parties, each of which
will take good care not to revolt against you for fear that you might
overcome them with the help of their rivals . . . Therefore separate
them from each other and if the Mudar rise in insubordination you
may beat them with the Yemenites and those of Rabi‘a and the
Khurasinians; and if the Yemenites rebel you can suppress them
with the Mudarites, who remain faithful.” The ruler followed the
policy of his adviser and—as our source adds—owed the stability of
his empire fo this course.* We find in fact that even under Harfin
al-Rashid the policy was followed of rendering harmless the northern
and southem Arab tribes in outlying provinces by playing them off
against each other® and this racial rivalry, which had fateful conse-
quences in social life also,? continued even later,* until the foreign
soldiery put a stop to the political aspirations of the Arabs once and
for all,

It is not the intention of this study to go into more detail about the
history of these struggles, which have only been hinted at above in
order to show the lack of success of the Muslim teaching of equality
among the Arabs. It is still Dozy’'s masterly description {in Vol. I
of his History of the Moors tn Spain) which gives readers the best
introduction to the development of these struggles and their effects
on the shaping of Muslim political life.® '

v

There is, however, one feature of this phenomenon in the history of
Istam which we shall have to consider at some length: the origin of
the antagonism described above between those Arab tribes which
belong to the northern half of the peninsula by descent and those
which settled there but derive their descent from southern Arabia,
whence their ancestors had migrated in ancient times.

Some scholars, clinging to the Arabic historical traditions, which

1 Tab., 111, pp. 365 1.

t Al.Ya'qubi, I1, p. 494: daraba'l-gubd’ile ba'deka bi-ba'din.

% The rift between ‘Adnénites and Qahtanites was so great that the most
commonplace incident was encugh to cause civil war with all the horrers of
street fighting: Abu’l-Mahasin, I, p. 463.

4 Al-¥a'qilbi, pp. 515, 518, 567 ete.: cf. the deseription of the movement
under the *Abbiésids in Miller, Der Isiam in Morgen 1, Abendland, I, pp. 400 1.

8 [CL. for the preceding also A. Fischer’s article "Kaltin’ in the Ene. of Islam.)

89



20

88 VOLUME ONE: CHAPTER 2

put the struggles between Ma‘add and Yemen in the early time of the
Jahilivya,! have continued until recent times to follow the view that
the rivalry between north and south Arabic tribes goes back to Arab
antiquity or at least to the epoch immediately preceding Islam.
Dozy has even developed an attractive ethno-psychological scheme to
explain this racial antagonism.? In effect it must be admitted that
the consciousness of a difference between northern and southern
Arabs existed also in old times and this explains—bearing in mind
the character of the Arabs—why members of one group like to ascribe
bad qualities to those of the other group whenever there is a hostile
incident, much as members of the same race did in quarrels amongst
their own tribes. Just as the Kindite Tmru'n'l-Qays prides himself
on his Yemenite descent—provided, of course, that the poem is
authentic>—so does al-Nabigha in angry mood revile the perfidy of
Yemenites.* A Hudhaylite poet in the period before Muhammed gives
vent to utterances against the Himyar, with whom intermarriage is
not considered suitable and of whom strange customs are mentioned
which seem to be ignoble in the eves of the northern Arabs.® However,
we shall soon see that such points of view apply only between those
north and south Arabs where habitat does in fact provide this differ-
ence.® Tt must on the other hand not be overlooked that though the
genealogical term Ma*add is not yet quite as strongly contrasted with
the southern Arabs as it is later,” but defines a much wider concept,®
nevertheless when poets of early times wish to express the concept of
‘Arab’ fully, they, like Nonnosus who is often quoted in this con-

1 Ibn Badran, p. 104; Yaqut, II, p. 434.

3 Gesch,d. Mawuren in Spanien, I, pp. 73 fi. (in the French original: I, pp. r13 fi.]

* Inng ma'sharun yamdnina, 61: 2.

L Al-Nabigha, 300 ¢ la amdnala [’l-yamdnl, ¢f. 311 3 where the southerner is
opposed 40 the Sha'imi peographicaily only; cf. B. Mandgib al-Ansdr, 21
(Yemenite Ka'ba against Ka'ba skdmiyya) and passages like Viqut, III,

. , II.
F 55?—.?1:.-1’}:., 57: 80:6 The accusation made in 57:2a is alse used by al-Farazdag,
who is probably following an old tradition, against the tribe al-Azd, ed. Boucher,
p. 31, 2; 86, 6.

¢ This is true especially of the poem Hame., p. 609, in which the Tamimite
poet expresses his disgust of the Yemenite land and its inhabitants; it would
be highly relevant to our subject if the time of its writing could be determined
with certainty.

? Aba Nukhavla, dgk., XVIIIL, p. 141, 13, calls the caliph Hishdm: rablu
Ma'addin wa-siwd Ma'addin; Abt Nuwis (in Rosen, Chrestomathie, p. 526 ult.);
Basshar b, Burd, dgk., 111, p. 38, 7.

8 Noldeke, ZDMG, XL, p. 179; Robertson Smith, p. 248. Already Riickert,
Amrilkats der Dichier und Kénig, . 52, saw this fact. Caussin de Perceval,
11, p. 247, who clings to Ma‘add as a specific north Arab patriarch, is compelled
to bestow forced interpretations on a verse (al-NEbigha, 18:1-2, cf. ib, 6:18,
8:17 and many wverses of the Kindite Imrq.), when the name Ma‘add is used of
tribes which in later genealogies appear as south Arab. [Cf. also Eunc. of I'slam,
s.v, ‘Ma'add’.]
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nection, mention together with Ma‘add tribal names like Tayyi’ and
Kinda, which are considered as southern Arabic.? :

It is most vexatious to all those who have to make use of the
tradition of old Arab poetry, that in deciding the question of the
genuineness of the relevant passages—as distinct from data which are
obviously of apocryphal ¢haracter for internal reasons®—~they often”
have to rely on the subjective impression which the poems in question 91
make on the reader. Great suspicion must always be exercised; and
if this is true of the traditional poems it applies even more to those
stories which are told by philologists and antiguaries of the second
and third century, who often projected later conditions into their
description of pagan society. How far this went in respect of the point
we are now considering is seen, for example, from the information of
Abll “Ubayda about the pagan hero Sulayk b. Sulaka, of whom he
says that he never harrassed Mudarite, but only Yemenite, tribes
with his plundering attacks.?

Even if we assume that all traces from pre-Islamic times of
conscions racial difference between north and south Arabs must be
seen as genuine iradition, this is not evidence of the existence in
those old times of the racial hatred which appears later between
those who call themselves northerp and those who call themselves
southern Arabs. In antiquity there is no suggestion of the later
generalization that all tribes of southern origin which had been
established in the north since ancient times formed a unity against
all the others, and there is in fact evidence that tribes whose southern
character was later tanght with axiomatic certainty did not hesitate
to mingle with so-called northern ones.* The inner life of the tribes
also shows that the racial contrast could have existed only between
the northern and southern {Sabaean) groups in a geographical sense
and did not extend to the relationship of those Arabs of whom it was
later rightly or wrongly claimed that their ancestors had migrated
from the south. The everyday feuds between tribes did not take into
account any consideration of the north and south in alliances or
wars. There are many examples of this, and we shall merely mention
one llustration. The clan of Jadila of the Tayyi’ tribe, which isknown 92

¥ Imrq., 41:5, ¢i. Labid, p. 8o, v. 4.

# For example the verse cited by Abt ‘Ubayda of the pre-Islamic Hajih b.
Zurdra (Agh., X, p. 20, 16) is impossible; it containa the expression: wa-gad
“alima’l-hayyn'l-ma* addiyyn—the Ma'addite tribe; this nisba assumes already
the previous theoretical work of genealogists; old poets say: gad ‘alimat Ma'ad-
dun or atthe most, like * Amrb. Kulthtim, Mue'all, v, g4: wa-gad ‘alima'l-qaba’ilu
min Ma'addin. From thescholium to Harith, Mu'all., v. 94, itis evident that the
originality of the word Ma'add in such verses cannotalways be taken forgranted.

3 Agh., XVIIL, p. 134, 2.

4 Mufadqd., 32:8 £, this is the source of the passages which Robertson Smith,
P+ 247, Quotes from geographers.
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from later genealogies to comprise southern Arabs, was in a kilf
relationship with the northern Arab Banfi Shayban and fought with
them against the northern Band ‘Abs.* That during the struggle
by the Tayyi'ites and their allies against the Bana Nizar the latter’s
descent is mentioned in a hostile manner® is not due to antagonism
against northerners as such, but must be seen in the same light as any
tribal feud in which enemies would be violent in abuse of the descent
and nobleness of their opponents, whether northerners or southerners.
It is also decisive that the earlier parts of Muhammed’s speech
of farewell would no doubt have said a word about the disappearance
of this particular racial katred in Islam if it had really existed.

Néldeke has the credit for being the first to have expressed sceptic-
ism of the great antiquity of this generalization of the north-south
Arab racial antagonistm, and thus to have caused a correction of our
views of the Arabs of ancient times. In discussing south Arab tra-
ditions he pointed to the causes of the genealogical exploitation of
the racial differences by southern Arabs.® Halévy went even further
and expressed the view, at the end of his work on the Safa inscrip-
tions, that the Arab tradition of the migration of southern Arab tribes
into the northern region must be considered a fable; in his view a
southern origin for those tribes which lived in the northemn region is
out of the question.t

Though the origin of this racial antagonism cannot then be put
back quite so far as was previously believed, it must yet be admitted
that the possibility of its development at a later date was inherent in
the character of the pagan Arab. The instincts which prevailed among
the Arabs with regard to tribal consciousness only needed some new
impetus to be focused on to the ficld of north and south Arab ‘asabiyya
and to develop further within it. This new trend of tribal rivalry
did not add anything to the character of the Arab people but was the
natural consequence of its character under the influences of new
moments in its history. The most immediate cause of this new
opposition and of this new formulation of tribal pride was the rivalry
between the Meccan aristocracy, who boasted of their Qurayshite
descent and in whose views the religious aura of the Ansar seems to
have been of little value,® and the Medinian Ansdr, who were also

1‘Antara, 22.

* Ham., D. 79

3 Gotting. gel. Anz., 1866, I, p. 774. This view is more profoundly substan-
tiated in Noldeke's review of Robertson Smith’s work, to which we oiten refer
in our study (ZDMG XL}

& Journal asiatigue, 1882, p. 400 and Compte rendu of the Sixth Congress of
Orientalists (Leiden 1884), p. foz.

* Otherwise the verse of al-Akhtal, in Mu'dwiya’s time, would be impossible:
‘Al nobility was taken by Quraysh—-and there are low minds under the head-
gear of the Angar' [Diwan, p. 314, L4=] al-'Igd, III, p. r40.



THE ARABIC TRIBES AND ISLAM qr

thought to be inferior by descent.® The manifestations of this rivalry
are known from the early history of Islam. It is easily understood
that the Angar were looking for titles which they could oppose to the
Meccans’ desire for hegemony, and it is not impossible that already
amongst them there were in being the germs of that boasting about
the southern past which was later so lavishly unfolded in literature,
especially after party—and race—genealogists entered this field.

One may expect that this rivalry would express itself, particularly
in its eatliest days, in panegyrical and satirical poems by the poets of
the respective parties. Unfortunately we have insufficient data to
demonstrate positively to what extent this was so in the earlier years.
The poems of the Ansdr were collected;? but such a collection, which
would presumably offer some material on this question, does not seem
to be extant,

Ansar poetry is most amply preserved in the poems of Hassan b,
Thabit. We cannot decide whether those poems by Hassan in which,
in order to glorify the Angir, he points to the great historical past of
south Arabia and the power and authority that its inhabitants dis-
played in the old days,? are genuine, or are later fictions which must
be placed with those poetical products which were invented for the
same purpose and which can be met with by the dozen in the com-
mentary on the so-called Himyarite gasida,* and the like of which
philologists and genealogists delighted to produce.® It must in any
case be granted that the pre-eminently Ansar poet was considered a
suitable singer of the praises of the south Arab past, a fact which can
be taken as an additional proof that the glory of the south was a
predominantly Angir interest. One may well see in this quarrel
between the Ansér and Qurayshites the source from which the rivalry
between northern and southern Arabs gradually derived. In the
course of time the expression al-4nsdr became almost a genealogical
description® which was never the case with its original opposite:

1 The Qurayshites consider the Medinians as ‘ifjs: Agh., XIII, p, 148, §: XIV,
D. 122, I1.

* Agh., BX, p. 117, 13 mentions such a collection.

* Especially Diwan, p. 77 [ed. Hirschield, no. 161]=TIbn Hishim, P 930,
11 f; p. 87 [Hirschf,, no. g]=1Ibn Hisham, p. 931, 4 #; 99, 14 {Hirschi., 78: 1]
=Ibn Hisham, 6, 4 from below; also the gasidz beginning on p. 103 of the
Diwan, particularly 104, 14 . [Hirschf,, 6: 18 ff.] aims at the glorification of the
Angir by pointing out that they have inherited their landable attributes from
great ancestors.

¢ A few samples in Kremer’s extracts: dlarabische Gedichic ber die Voilkssage
vor Yemen (Leipzig 1867).

® Ab ‘Ubayda transmits a poem by a pre-Islamic poet which refers to
southern Arabic poems: Agh., X, P. 20, 10-11. The authenticity of the historical
elegy Zuhayr no. zo is very doubtful,

¢ Cf. dgh., V11, p. 166, 14. The Ans3r also differ from the Qurayshites in out-
ward appearance: XX, p. roz, 8.
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al-Muhdjiran. Since, after Medina had been flooded by members of
other tribes, they seem to have settled in special parts of Medina and
its environs,! the maintenance of their unity was much facilitated.
Ma'add and Mudar—sometimes also Nizir®—are chiefly contrasted
with the Ansar,® just as in the Mufakkara against the Angirl
‘Abd al-Rehman, son of Hassin b. Thabit, reference is made to the
deeds of the Band Tamim.*

The competition of the tribes against the Ansir is the point from
which this contrast was later extended to those groups which—
presumably chiefly in order to join the Ansar group—considered
themselves to have originated in south Arabia. The north-south
antagonism has its roots in the rivalry between Qurayshites and
Ansar. The consciousness and character of this origin remained alive
for a considerable time after the beginning of racial conflict among the
Arabs. In the first quarter of the third century the Bedouin poet
Nzhid b. Thawma from the tribe of Kilib b, Rabi‘a frequented
Basra; a gasida of his has been handed down in which he defends the
northern Arabs against a poetic representative of the southerners,
and in conclusion refers to the fact that the Prophet and the oldest
heroes of Islam were northern Arabs. This glorification of the
northern tribes was, it is said, read in the presence of a descendant
of the Ansar who is reputed to have said: ‘He (through his reference
to the Prophet and his companions) has silenced us, may God silence
him.’S So at the time of this competition or the time from which the
account about it comes, the southern cause was still considered to be
a special concern of the Ansar. Moreover, the fact that when one
spoke of the excellent qualities of the southern Arabs, one had, in the
first instance, the Ansarin mind, can be evidenced by many examples.
The saying ascribed to Muhammed: “The divine spirit comes to me
from Yemen’ was supposed to refer to the Ansar.®

1 A]-Muwefla’, 1, p. 391 below: garya wmin qura’l-Ansar.

2 Abu'l-Aswad, ZDMG, XVIIL, p. 239 below.

* Madar opp. Angdr, Iba Hisham, 885, 8=Diwdn Hassan, p. 46, 15 [ed.
Hirschfeld, r31: x1]. In the work of the same poet the opponents of the Angar
are simply called Ma'add: Diw., p. 9, I {Hirschf., 1: 17]=Ibn Hish., 829,4:
“We have daily quarrels, insults and mocking from the Ma'add’; similarly
p. 91, 7 [Mirschf., 25: 2): ‘We have protected and harboured the Prophet
whether the Ma'add liked it or not.” That Ma‘add here already refers to alimited
tribal group is seen from the fact that on p. 82, 10 [Hirschi., 49: 2] in a satire
against the Bant Asad b. Khuzayma they are accused of wavering in the midst
of the Ma'add and from the following verse it is evident that they wished to be
counted among the Quraysh; also p. 83, 5 (FHirschi., 158: 3], the Thagif are
admonished 10 cease counting themselves as Ma'add since they are not descen-
ded from Khindif. Ma'add opp. Ghassfin, p. 86, 4 from below [Hirschf., 4: 25]
of. 99, 14 [Hirschf., 78: t]=1bn Hisham, p. 6, 4.

4 Agh., X111, p. 153, 5 from below.

s Agh., X1, p. 35, 6.

¢ Al-Siddiqi, fol. 74a.

Ll g
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There is no doubt that this rivalry was based on religious arguments
from the earliest stages of its development, and the historical points
which both sides adduced in boastful self-glorification are later
additions. We have just heard on what the northern Arabs prided

themselves. The Ansir side were not backward in rebutting this”

forceful argument. “We have given birth to him (waladndhu) and his
grave is with us,” or even more definitely: “We have given birth
to a great one of Quraysh, we have brought forth the good prophet
of the family of Hashim,” argues Hassan,® probably referring to the
circumstances that through his grandmother Muhammed came
from the Medinfan family ‘Adi b, al-Najjar (they were thus his
khals) and he lived among that family for some time when he was six
years old.® The best argument which the Ansar found to counter the
incontrovertible argument about the Prophet’s northern descent,®
which the northerners used also in their own favour in the administra-
tion,* was to point out that ‘the Prophet lived and preached some ten
years amongst the Qurayshites, waiting in vain for a follower; that he
offered himself to the visitors in the market of Mecca, but found none
who would take him in,® and nobody who would make propaganda
for him, until he finally found a community in Medina, that of the
Ansar, who made his cause so completely theirs that they treated
their best friends as enemies if. they were hostile to Muhammed.®
For this reason opponents appear to have found repugnant even the
name Ansir, which expresses this claim to glory. ‘Amr b. al-*As is
made to say to Mu‘dwiya: ‘“What is this name? call them instead by
their genealogy,” meaning that they should not use this honorary
name but name themselves according to their descent.” The Ansar

! Diwan, p. 24, 5 [from below, ed. Hirschield no. 13:13] 91, 12 [Hirschf.
no. 25: 7). Thisalso appears in the alleged dialogue between Sayf b. Dhi Vazan
and *Abd al-Muttalib, which is invented in favour of the southern Arabs,
al-Azraql, p. 10X, 7: wa-gad waladnihy mirdvan w' Allahu b3'ithuhy jikaren
wa-j3" ilun lahwy minnd ensirar; especially in view of the passage quoted from
al-Azragl. For the expression waladnghu ¢f. Agh., VL., p. 155, 4; but it might
also be understood as ‘we have protected him like our own child’; ¢f. *Amr b.

Kulth.,, Mu'allaga, v. 92 and also Harith, Mu'all., v. 63; al-Fakihi, Chroniker

der Stadt Mekka, 11, p. 49, ¥3.

#Ibn Hisham, p. 107; cf. Yiqut, I, p. x0o0, 21; Sprenger, I, p. 145.

¥ Agh., 111, p. 27, the boasts of a Yemenite are cut short by referring him to
the call of the Muezzin which just began to be heard and which does not
tell the praises of a southern Arab. This argument is also advanced in the story
Agh., IV, p. 43, 6 from below, cf, also ¥agat IT1, p. 330, 6.

¢ Al-Mawardi, ed. Enger, p. 352, 3 from below.

& Yu'wi, cf. Stra 8: 73.

¢ Al-Azragf, p. 377, poem by the Ansirite $irma (according to others by
Hassan, Ibn Qutayba, ed. Wiistenfeld, p. 75, 4). Cf. al-‘igd, IL, p. 143, the
conversation of Mu'dwiva with an Angirite,

* Agk., XIV, pp. 125, 127; this passage is important for the appreciation of

the Ansir.
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also pointed to the many false prophets which the northern Arab
tribes have produced, and stress again and again that followers
rather than relatives of the Prophet deserve all glory.?

Islam, inasmuch as it was unable to abolish the old tribal com-~
petition, did in effect provide it with new material, as the merit of the
various tribes in the Muslim cause, and their zeal in its support could
now be included in the arguments.? But people were not satisfied
with the glory of piety, they wished 2lso to be the most heroic of all
Arab tribes.? If we consider the means which nsed to be employed in
Muskim party strife, we shall not be surprised to see Ansarl partisan
tendencies manifest also in the interpretation of the Koran;* further-
more, there were no scruples about inventing false Koranic verses
which served to extol the Angir as against the Qurayshites and even
the emigrants.®

The early activity of genealogical scholars runs parallel with the
beginnings of this rivalry between the Ansir and the Qurayshites
based on internal political feuds in the early days of the Caliphate. To
them is largely due the extension to all the tribes deriving their origins
from South Arabia of claims which the Ansar originally made for
themselves alone, This derivation itself, in the early period, was
often based not so much on inherited genealogical traditions as on
subjective inclinations, and even the will of influential people. Thus
for instance AbQ ‘Ubayda reports that in the time of Yazid I the
affiliation of the tribe of Judham was decided by such considerations.®
This uncertainty and wantonness was countered by the disciplining
effect of the work of the genealogists (based partly on truth and
partly on fiction), but this too was the cause of difierences of opinion
and subject to personal inclinations and prejudices. Thus there grew
up the fabulous tales of the southern Arab saga, in which such people
as ‘Ubayd b. Shariya in the time of Mu'&wiya I, and Yazid b. Rabi’a
ibn Mufarrigh (died 6¢) in the days of Mu'awiya’s successor, had a
great share. Arab critics ascribe the invention of legends and poems
of the Tubba' princes more especially to this latter poet, who
derived his genealogy from Himyar.”

1 The best resumé of these arguments from a later period is at the end of the
Hulwini gasida, MS. of the Royal Library in Berlin, Petermann no. 184, fols.
113-I120.

fAn example in Ibn Hajar, IV, p. 174.

3 4i-‘1gqd, 1, p. 45.

% g 109 mutahhariina is referred to the Ansir. 44: 36 was used foxr the glorifi-
cation of the southern Arabs (gewmu Tubbz'). Cf. Cod. Petermann cit., fol, 14a.

& Noldeke, Gesch. des Korans, p. 181 no. III [zrd ed., I, p. 243]. The second
part, in which the Ansir are praised, shows 2 heightening in comparison with
the first which praises the Mnh&jiran.

¢ Agh., VIII, p. 182 below [al-Balddhuri, Ansab al-Askrdf, ed. Hamidullah,
1, pp. 36~7; al-Hamdéani, al-7Ri, ed. Lafgren, I, p. 64.]

T Agh., XVII, p. 52, 12 ff.
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In order to define the ferminus a gue of the existence of a well-
established consciousness of the hostile difference between the two
Arab groups we should look for the earliest expression of this con-
sciousness in the most faithful interpreters of the mentality of Arab
society. In al-Farazdaq (died 110} the various designations of the two 98
racial groups are used in opposition, and it is assumed that it is
generally known and acknowledged that these genealogical des-
criptions comprise the whole of the dichotomous Arab nation.? For
the beginnings, however, we are referred to a somewhat earlier time
and must use the following data. The poet “Abd Allgh b, al-Zabir (died
60), a fanatical follower of the Umayvyads, accuses the Mudarites of
having looked on while Mukhtar had the house of Asma’ b. Kharija
destroyed, when the latter, suspected by the “Alids of having actively
participated in the killing of al-Husayn, was fleeing from his puz-
suers:

If Asm& were of Qahtan, hosts with yellow cheeks
would have bared their thighs.?

‘Ubayd Allah b. Qays al-Ruqayyat, a follower of the Zubayrides
{died 70) seemns to use the expression Mudar to denote the genealo-
gical peculiarity of the northern Arabs in contra-distinction to
another group;® and also in al-A'shi from the southern Arab tribe
of Hamdén (died 85) we already see signs of this special conscious-
ness,* Above (p. 81) we have already heard the voice of a poet from
the same period who speaks in the same vein.®

These indications would point to the second hali of the first
century as the time at which the beginning of the antagonism be-
tween northern and southern Arabs must have taken root in the
consciousness of Arab society.

Vi

This antagonism, which expressed itself in literature too in
increasingly bitter terms, was calculated to rouse the disapproval of 99

* Qahtan plus Nizdr, Diwdn, ed. Boucher, p. 28 penult., Himyar plus Nizir,
p- 86, 8, mini'bnay Nizdrvin wa'l-yamining, 59, 1o, Azd plus Nizir, 68 ult.

3 dgh., X1II, p. 37, 22 f, 31.

*In the poem edited by Dozy, Noten su Ibn Badriin, p. 67, 3 from below.
EDtwan, ed. Rhodokanakis, Sitzungsberichie der Kais. Ak, der Wissenschafien,
CXLIV, Vienna, 1902, Appendix, 28:4.] The Asadite poet al-Flakam b. ‘Abdal
also belongs to this time (flourished in the middle of the first century) and he
too expresses the contrast between Qaltin and Ma'add clearly, Agh., II,
P- 153, 14.

¢ Agh., V, p. 159, 1o, cf. 2lso 10 from below, “Adnén and Qahtin,

§ Reference can alsc be made to Agh. XVII, p. 50 below, 62, r1, where Yazid
ibn Murfarrigh, (see abave, p. 94) appeals to the Qahidni consciousness of the
Yemenites in Damascus in order to find protection from persecution to which
he is subjected by the government,
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the theologians, who saw in its basis an infringement of the principle
of equality postulated by Islamic teaching, the more so as the
northern Arabs finally went so far as to state that even Jews or
foreign mawdlis were preferable to southern Arabs.? That this was not
a mere theoretical assertion but was indeed applied in practical
life is seen from a report that in the middle of the second century the
Qurayshites did not wish to recognize the Azdites (southern Arabs)
who lived in ‘Umnan? as Arabs, In order to combat at its roots a
racial quarrel which had received fresh stimulus from the theories of
the genealogists, whose system in its turn arose out of the rivalry
between Qurayshites and Ansir, sayings of the Prophet were quoted
which were designed to work against the genealogical theories. In
these sayings a common origin is alleged for both southern and
northern Arabs: in Isma ‘il as their commeon ancestor the two groups
meet.® Genealogists imbued with the theological spirit followed this
line of thought and attempted to find deeper foundations for it, and
make it sound moere probable by a process of harmonization; they
taught that Qahtan was a son of IsmAa'il* which was, however, 100
easy a way of cutting the Gordian knot.® A compromise was made by
those theologians who call all Arabs Ban@ Isma‘il but make a few
exceptions, such as the Thagif and the Arabs of Hadramawt.® The
exclusion of the Thaqif was probably partly due to the indelible
memory of the horrors of al-Hajjaj b. Yasuf. The same consideration
was responsible for a large number of sayings by Muhammed and “All
which, contrary to those genealogists who make Thaqif descend
regularly from Nizdr,” degrade the tribe of the tyrant® whose
genealogy was linked to Abf Righél.® Fe himself was said not to be 2
descendant of Isma'‘il, the father of the Arabs, but of the godless

1 Anséd al-Ashrif, ed. Ahlwardt, p. 254.

*Agh., XX, p. 100, I4,

3 B, Managib, no. 5; cf. the passages in Robertson Smith, p. 247.

1 See Kremer, Uber die siidarabische Sage, p. 24.

5 The descent of the southern Arabs from Isma'il was also taught in respect
of the history of the language, in order to contradict the older fradition,
according to which Ya'rub, 2 son of Qahtan, was the first to speak Arabic; this
role was now allotted to Ism&‘fl as the ancestor of all Avabs. The relevant
traditions and opinions are collected in al-Suyatf, Muzhir, I, p. 18,

s Al-$iddiqi, fol. 38b (Ibn ‘Asikir). [See for Thaqif al-Balidhurl, Axnsab
al-Ashraf, ed. Hamidullah, I, pp. 25-0; Ibn “Abd al-Barr, al-Tnbah, pp. 89-92;
{or Hadramawt, ibid., pp. 58, 59, 91, 120.]

7 A few through Iyad, others through Mudar, al-Ya'qgabi, I, p. 258, 10,
260, 11; ¢f. genealogical legends on the Thaqif in Yiqut, III, pp. 496-95.

& Agh., IV, pp. 74-76. Here ail the data for this question are brought together.

% The Muslim tradition about Aba Righal and his role in the expedition of the
Abyssinian Abraha against the Ka'ba is influenced by this anti-Thaqafl ten-
dency and was newly revived through the hatred of al-Eajjaj, see Noldeke,
Gesch. dey Perser und Araber, p. zo8, note.
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Thamudaeans.? In the same vein the theologians also put into circu-
lation the tale that the dying Prophet named three Arab tribes whom
he disliked: the Ban@i Thagqif, the BanG Hanifa®? and the Bani
Umayya.? The mere mention of the latter shows the tendentious anti-
Umayyad character of this tradition, which was presumably invented
in pro-*Abbésid circles in order to damage the opposing dynasty.
The following saying of the Prophet is related on the authority of
Ibn ‘Umar: ‘In the tribe of Thaqif there will arise a Yar and a
spoiler (mubir).’* The liar is al-Mukhtar b. Abi ‘Ubayd, the spoiler
al-Hajjaj b. Yisuf.® That in pre-‘Abbasid days the tribe of Thaqif
was of better repute is seen from the fact that al-Farazdaq, who
was by no means a friend of al-Hajjij, considered descent from
Thagif laudable.®

1 A contemporary poet is already said to.have mocked his origin, He is called
‘1Y min Thamid, a Thamudaean Barbarian, Agk., XX, p. 13. The prejudice
against the Thaqif continues amongst modern Bedouins, who call them Yahad,
see Doughty, Travels, II, p. 174,

# The condemnation of the Banfi Hanifa is probably connected with the fact
that the Kharijite chief Nafi* b. al-Azraq belonged to them,

2 [Al-Hikim, al-Mustadrak, IV, p. 481.]

L Ci. Ansab al-dshraf, p. 58, 3 from below and 61, 5. Al-A'shi speaks of the
two liars from the tribe of Thaqif, Agh. V, p. 159, 8 from below.

5 Muslim, V, p. 224; al-Baghawi, Mas@bik al-Sunna, II, p. 193; Ibn Badrim,
P- I93.

¢ Diwdn, ed. Boucher, p. 44 penult,
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CHAPTER THREE

‘ARAB AND '‘AJAM

1

WE come now to another sphere where the Muslim teaching of the
equality of all men in Islam remained a dead letter for a long time,
never realized in the consciousness of Arabs, and roundly denied
in their day to day behaviour. We have already quoted some
traditions, and we shall find a few more in this study, which go
even further than the overcoming of tribal diiferences among the
Arabs and postulate the equality of the Arabs with all Muslim non-
Arabs in Islam. The need which arose for such sayings to be ascribed
to Muhammed and the oldest authorities of Islam proves how little
heed was paid to these principles in the ordinary course of affairs;
such sayings aimed at checking the ever increasing arrogance and
racial presumption of the Arabs also in this respect. They were
invented by pious theologians who wished to impose the conse-
quences of the Koranic teaching in all spheres of life, as well as by
non-Arabs who, without being guided by theological considerations,
wished in their own interests to stem the pride of their conquerors by
appealing to the highest authority. It was not difficult for the non-
Arabs to contribute in this manner to the enriching of the sacred
literature, for we shall soon see what a decisive position they
held very early in the spiritual life of Islam. Such sayings betray at
first glance from which of these two groups they originate. A typical
example is the last sentence of the farewell sermon of Muhammed
(see above p. 72 note 4), which the newly converted Muslims added
with the intention of producing evidence to show that the Prophet
demanded equality not only of all Muslim Arabs but of Arabs and
non-Arabs as well.

Various points in the biography of the Prophet and the old Muslim
tradition are meant fo support this idea and simultaneously to
contradict the Arab concept of the inferiority of all non-Arab
peoples. The traditionist al-Zuhri thus relates that when, on recetving
the news that the king of Persia had died on the very day that
Muhammed had prophesied, Badhin the governor of the Persian
king in south Arabia sent a Persian deputation to pay homage to the
Prophet, they were assured by him of their complete equality with
the members of the Prophet’s family.1

1 Ibn Hisham, p. 46.
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It must be assumed that the theological data to which we have
here referred owe their existence to a need of the religious opposition
against the deeply-rooted opinions of the Arabs. The clear con-
sciousness of the inferiority of other independent nations is, however,
hardly very old among the Arabs,! for there is no ancient poetical
text known expressing such a view. If these poets make mention of
non-Arab nations they do not employ the contemptnous tone which
would undoubtedly have been used if the Arabs had been convinced
of the inferjority of foreign races. The contacts of the ancient Arabs
with Persians and Greeks and their political relations with these
peoples were hardly of such a nature as to make the Arabs think of
them as inferior; on the contrary, they were likely to make the
Arabs feel that their standing was much below that of these peoples.
‘Whezrever Persians are mentioned the epithets applied to them relate
for the most part fo external points only, for example to their
clothing® and head covers,® which seemned strange to the Arabs, or
their slender bodies.* Arab poetry mentions Persian sword sheaths
and mails, which are described with a word taken from the
Persian (musarrad).’ The flash of lightning at night is likened to the
light of Persian lamps,® in the same way as other passages make the
same comparison with the lamps of Christian monks (rZkib). The
character of these foreigners is not described to their disadvantage.
The fact, however, that because of their language they are referred
to as stuttering barbarians” does not exactly show an intention to
honour them; and the fact that marriage of an Arab woman with a

1S30ra 3t 106 khayru wmmatin refers to the religious community, not to the
Arab nation.

2Imrq., 40: 31 al-f@risiyyu’l-munafioguy, Mufadd., 42: 4 ka'l-farisiyying
mashaw fi'l-kumam, “Alq., 131 4Y mafdim—to cover the rmouth with the fadam
if we follow Fraenkel’s De vocibus efc. peregrinis, p. 3, ¥2. The striped trousers
of the fire priests are later made the subject of comparisons by Jarir [Diwdx,
ed. al-Sawi, p. 587, quoted by} al-Jawiligi, ed. Sachan, p. 154, 10.

3 In al-Azragl, p. 483, To.

¢ Tarafa, 14! 17 gubbun ka'l-'gjam.

® Frankel, Die aramdischen Fremdwdrier im Avabischen, p. 241; Schwarzlose,
Die Waffen der alfen Araber, pp. 208, 340.

¢ Masabibu ‘uimin, Hudh., 134 3. The same picture, Imrlq., 22:1, ka-ndri
majiisa—according to a variant quoted in Ahlwardt’s apparatus (hirbidhi) also
20149, refers to Persian priests, Cf. Tamim ibn Mugbil [Diwén, Damascus
1962, P- 150, 22, quoted] Yaqat, ITI, p. 337, 5 {cf. also Diwax, 1:20, Persian
fortresses; 36:3, coins; 4o0:5, bridles],

T*Ant, 272 a'jamu timitmiyyun, the same expression is used by the poet
Mu'all., v. 25, for the Ethiopians, Kremer, Sudarabische Sage, p. 38, CL. fimtimun
kabashiyywn, Agh. XV, p. 156, 18; plural: {famatimu sadun, XX, p. 12, 17,
Mocking of the Persian language by 2 Bedouin in the Islamic period (kalam
al-khurs, language of the dumb), Noldeke, Beitr, zur. Kenniniss d. Poesie d. alten
Araber, p. 198, 11 [from al-Bohturl's Hamésa; ed. Cheikho, p. 268, 13); cf.
laghtu ‘ajam, Agh. VIIIL, p. 136, .
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Persian was considered as a mésalliance’ can be considered as a
stage in the development of antagonism to the Persian race towards
the end of the pagan era. We find, however, if we may trust the
source in question, that a part of the Band ‘Ijl formed such close
alliznce with Persian settlers from Istakhr who had immigrated into
Bahrayn, that they were soon assimilated to the Persians.” Such
merging would have been impossible during the days when antagon-
ismn had been roused.

The hostility against the Persian race which is unmistakably
present in the early Islamic period was greatly stimulated by the
courageous nprising of a large section of the central Arab tribes
against the tyrannical rule of the Persians, who through their
vassal state of Hira exerted a humiliating pressure upon the Arabs,
and the heroic fight against and defeat of the Persian empire in the
battle of Dhii-qar (611 A.D.)® which was one of the three most out-
standing military events of pre-Islamic Arab history.* There was also
invented a saying of the Prophet in which this battle is described as
epoch-making in the relationship of Arabs and Persians,® and the
popular legend which wonderfully elaborated the episodes of this
event® preserved into later times the importance of that day and
prefigured in it the victory of Islam over the Persians.” The sentiment
which now prevailed among the Arabs was greatly fostered by the
subsequent wars of Islam against the Persians. The contempt of
the foreign nation was enbanced by the supremacy now gained by
the Arab tribes over the state which had once controlled them.
If Arabs who were defeated in Dbattle, and especially those who
became prisoners of war, were deemed inferiors in the national
hicrarchy, how much more inferior must have appeared, after its
political collapse, the foreign nation with its alien institutions and
family orders, the exact opposite of those of the Arabs, on which all
fame was based in Arab eyes.

Thus thenational hatred which had itsbeginning shortly before Islam
was much encouraged by the conditions and relations created in Islam.

1 Cf. below, Section IV of this chapter.

2 Abw’l-Mu'alld al-Azdi, Yight, 11, p. 179, 20 f. But smin ‘afem in the notes
to al-Jawaliqi, ed. Sachau, p. 64, 9, is probably: ibn “Ifl, of. Agh., XVIIL, p. 164,
14.
3 Robertson Smith, p. 288, had already pointed out the conmpection, but
perhaps one might refer back to the Yawm al-Mushaggar, Caussin de Perceval,
11, pp. 576 ff. Yawm Dhl-gar as the Bani Shayban’'s day of glory over Khusraw,
al-Farazdaq, ed. Boucher, p. 59, 8.

4 Agh., X, p. 34, 10,

b Al-Va'qlbi, I, p. 246, 7 [Nega'id, p. 640, 18; Tab., I, p. 1016, 1.

¢ The Romance of ' Antar, XVI, pp. 6-43.

7 The war cry of the Arabs was y@la Mukammad, according to the popular
legend.
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1t would be upnecessary rtepetition, after Alfred v. Kremer’s!
exhaustive exposition of the relations between the various strata of
the Muslim people after the conquest of foreign provinces (that is, the
full Arabs, the non-Arabs and the clients, mawdli, sing. mawla®)
to discuss this subject again. But in order to make the connection
with the theme of the next chapter we must just recapitulate some
of the things which are sufficiently dealt with in his exposition, and
we shall use this opportunity to add a few facts to the evidence
with which he did so much to elucidate the subject. )

The expression mawld at the latest stage of its evolution means
people descended from foreign families whose ancestors, or even they
themselves, on accepiing Islam, have been adopted into an Arab
tribe, either as freed slaves or free-born aliens. Like many other
technical terms of the science of law and social teaching this term
underwent some development before it crystallized into the meaning
that it has in the circle which we now have to consider.® In earlier
days mawld meant any relative, without distinction of the nature of
the tribal association.t Quite early, however, a distinction seems to
have been made between mawla l-wildda, a relative by birth, i.e. by
blood. and #mawla'lyamin, i.e. one who became a relative by oath,?
or in other words the confederate or alif® (see above p. 65) who has
been associated to a tribe by a sworn sacrament, gas@ma (cf. Robert-
son Smith, p. 149). The contrast between these two types of rela-
tionship is sharply expressed when mawld, a person assimilated to the
tribe by affiliation, is distinguished from samim, i.e. the original true
member of the tribe? or from sarik® (with the same meaning). In

1 Culturgeschichte des Orients unier den Chalifen, II, pp. 154 i,

z[For other meanings of the word cf. the article ‘mawld’ in the Enc. of Tslam.]

5 A collection of examples in Ki#ab al-Agddad, ed. Houtsma, pp. 29 £ Ibn
al-Athir mentions sixteen different meanings of the word in his Nik@ya (guoted
by al-Qastallani, 11T, p. 87, Zakat, no. 61.).

41mrq., 13:5 I nesabun garibun wo-Id mawlan, according to the variant in
al-Ya'qobf, I, p. 251 penult {the Diwan has shifin without 2 variant), al-Nabigha,
9:6; Harith, Mu'all., v. 18; ‘Urwa, 15:2; Ham., p. 216, v. 327, V. 4-6, 629, v. 2}
Labid, p. 5, v. 5, 48, v. 3, 55, v. 4; al-Maydéni, IL, p. 139, 7 from below. Also in
the Koran, 33:5, mawilthum is used 2s a synonym for ikkwanukum, cf. akhing
wa=-mawlang, B, Sull, no, 6.

3 Ham., p. 187 ult. [Cf. al-Nibigha al-Ja'di, ed. M. Nallino, 12:40-1: mawdlive
hilfin 15 mawalt gay@batin.]

& Agh., XIX, p. 144, 12-13; the verb wiy IIT is used of the hilf relation Budh.,
222,

* Mufadd., 30:22; Yaq., IT1, p. 520, 2; of. Ibn Hish., p. 528, 15 kilfuba wa-
smmlmuwhd. [Jarir, in Nagd'id, p. 323, 11; of. Dhu'l-Rumma, Diwdn, 87:59.]

8 *Abd Yaghiith, Agk., XV, p. 76, 4; Hassin, Diwan, p. 81, 10 [ed. Hirschfeld,
62:3,] in a hiji' of the Thaqafites: fa-laysid bi'l-serili wa-la'l-mawdlt; sarth
is also contrasted to halif, Agh., I, p. 170, 9.
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those earlier days the word maewli did not yet mean specifically a
non-Arab client of an Arab tribe.! If one wished to speak of the
mawdl? in the most derogatory way they were called ‘tails’ (dhanabdt)®
and ‘fing’ (za‘'@nifa)® or ‘intruders’ {dukhiulun, sing.),* of whom one
expects less courage and honour than of the real members of a tribe
fighting for its honour and glory, and whom one is even inclined to
suspect of treason to the most sacred duties of the tribe because of
their alien origin. Such an increase in numbers (‘edad) was probably
quite welcome to weak tribes, but it was considered particularly
praiseworthy if a tribe could manage without such elements.®

The changed social conditions which resulted from the victories
of Islam demanded an even more thorough definition and classifica-
tion of the concept of mawid. Foreign prisoners were brought home
from the wars who eventually were set free and incorporated into
the tribe of their previous owners as mawdlz, thus complementing the
Arab nation. They were, however, not clients by cath. The earliest
theoretical consideration of this type of mawali—whose position
in the tribe whose serfs they had been was discussed also in the old
literature of tradition—in addition to the two fypes mentioned
above, is found in an edict which is ascribed to ‘Umar II, but was
probably fabricated at a later date and is addressed to one of
‘Umar's governors. This edict lays down that: there are three types
of mawdli: (1) mawld vakimin, i.e. a blood relation, (= m. al-wildda);
(2) m. “atdga, i.e. a freed man who, through the act of emancipation,
becomes the client of his former master; and (3) m. al-"agd, i.e.
probably a free Arab who by special legal act becomes 2 member of 2
tribe to which he belongs neither by birth nor by previous affiliation
as slave (= m. al-yamin). The document to which 1 refer postulates
differences in the law of inheritance for each of these three types,
though like many Muslim institutions they are presumably of only
theoretical significance, since quite other norms were nsed in practice.®
This threefold division of the class of the mawlds answered the needs
of the situation in which it was made. It presumably takes
account of old linguistic usage in calling tribal Arabs mawlZ too, but
the second category contains the seeds of the new use of the
word.

The extensive Islamic conquests amongst alien non-Arab races
called for a special term by which to describe such non-Arabs who,

1 Noteworthy in this connection is dgh., X, p. 36, 21.

% Ham., D. 249, V. 4; cf. Agh., XXI, p, 145, 2, where one can find various
expressions for the concept of such tribal appendages.

3 Even later, Agh., V, p. 130, 10.

tImrq., 27; I.

5 Mufagdq., 32, 21 laysa fihd ashd'ibu, ci. al-Jawiliqj, ed. Sachau, p. 2o, 3.

¢ Al-Igd, 11, p. 334.
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after their country was conquered, were converted to Islam and,
freed from the state of prisoners of war and slaves, were incorporated
into a purely Arab family by affiliation. For this the old word
mawld was used which now becomes more especially the opposite of
‘Arab by descent.” In order to describe the whole of an Arab tribe one
says, for example, ‘the tribe Bihila ‘wrbubd wa-mawdlihié’, ie. the
true Arabs amongst them and the foreigners assimilated to the tribe:
mawali.

The old customary Arab law gave exactly the same rights and
dutles to those affiliated to the tribe as to proper members. Exceptions
appear to have been made in a few special cases only. In Medina, for
example, the blood-money (diyz) for someone who was merely
affiliated to the iribe appears to have been but half that for a full
member.? This phenomenon is explained, however, by the fact that
the tribes had no set amounts for the blood money but made their
own individual assessments in different ways.® Generally, however,
the rule of the equality of mawids with the members of the tribe was
observed.® In this respect principles of the following type were
valid: al-wald lubma® ka-lubmat al-nasab, or al-wald nasad thabit,
i.e. ‘the relationship of clientage creates firm ties’ or even ‘blood refa-
tionship like that based on comumon descent’;® mawla’l-gawm
minhugn or win anfusthim, le. ‘the mawld of a tribe should be
considered like one of its original members.”? In this sense a mawld
of the tribe of Quraysh, when asked about his affiliation, does not call
himself a mawl but says that he belongs to Quraysh.® This principle
seems to have been extended to outside relations of the tribe, as for

1 Tab,, I1I, p. 305, 17.

% Caussin de Perceval, II, p. 658; Agh., II, p. 167; it is true that there the
reference is to the hallf,

3 The Ghafdrif of the Azd tribe, demand for the murder of one of theu‘
members, double the ordinary blood money, Agh., XII, pp. 50, 54; Labid,
commentary, p. 144, 15.

4 ‘Antara, 26, 11 is based on hatred of mawdlis and there is reason to think
that this passage is not genuine,

8 On Jupine: Robertson Smith, p. 149, For the opinion expressed there see
also Josua, g:14; for the expression Iuhma cf. Agh., VIIL, p. ¥32, 7 bi-lulmatihi
wa-ahli baytihi.

¢ Ci. Dozy, al-Bayan al-Mughyib, p. 17 of the introduction; various explana.
tions in al-Zurqdni to Muwafia’, L1, p. 262. [See also al-J3hiz, Risals fI Bant
Umayya, Ras@'il, ed, Sandibi, Cairo 1933, p. 209; al-Sharlf al-Radi, ai-
Majazat al-Nabawiyya, p. 133; al-Haythami, Majma' al-Zawd'id, IV, p. 231.)

*B. FarZ'id, no. 23; al-Tha'alibl, Der vertraute Gefdhrle des Einsamen, ed,
Flugel, pp. 266 ff. [i.c. in reality Raghib al-Isfahahi, Mukadarat al-Udaba'; ed.
Cairo r287, I, pp. 218-g]. See also Kanz al-*Ummdl, X, p. 203, nos. 1562—4;
al-Samargandi, Tulfat al-Fugaha', 1)1, Damascus 1964, pp. 628-9.]

& It is not surprising that the wawdl made use of this principle; Agk., XXI,
P- 131, 4.
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example, when the mawld of a family who stands in A4lf relationship
with another tribe becomes the kaiff of that tribe.l

If these democractic principles had been tramsferred in their
literal applcation to the new sort of mawdli this new element would
at once have found a position in Islam which would have accorded
with the Muslim doctrine of equality. A few of the rulers who were
devoted to religion did in fact see the new situation in these terms.®
But on the whole this democratic view of the relations between the
newly acquired aliens and the Arabs was not agreeable to the Arabs,
obsessed as they were with their aristocratic traditions. Apart from
this aristocratic prejudice, envy and jealousy also contributed to the
reluctance of the members of ancient Arab families to acknowledge the
equality of the foreigners. The proud and boastful Arabs resented
especially the fact that it was the foreigners, who had entered Islamic
society and had been incorporated into the Arab people, who not
only gained riches® but also, on account of their intellectual abilities,
soon acquired the greater influence in society as far as the material
aspects were concerned.? It could bz said of the mawld Mustim b.
Yasir (died 100) that no one was more respected in bis day than he.®
The foreigners also took the lead in intellectual fields through their
furtherance of the specifically Arabic and Muslim sciences, which they
pursued with greater eagerness, diligence and success than the
chosen Arab people with their one-sided gifts. It is also true that
old noble families, whose descendants were known in Muslim times
as dihgans,® countered the racial pride of the Arabs with a pride in
their own ancestors which insulted Arab society. This at least appears
to have been so from an apoceryphal tradition which seems to stem
from contemplation of this situation: ‘Six kinds of men go to hell
without being asked any previous reckoning: the rulers because of
their injustice, the Arabs because of their racial fanaticism (‘asabiyya),
the dihgéns because of their arrogance (al-dahdqin bi'l-kibar), the
merchants because of their lies, the scholars because of their envy,
and the rich because of their meanness.’”

t Ibn Qutayba, ed. Whstenfeld, p. 161 below.

# Kremer, L.c., p. 155.

3 An example from the middle of the first century, Tbm Qutaybe, p. 89, 3.
[C{. the ch. about the high sums paid by mukdfab slaves for their emancipation,
Ibn Habib, al-Mukabbar, pp. 340-7; for Firtz Husayn ci. also al-Mubarrad,
al-I{amil, pp. 655-6.]

¢ While the Arab rides a lazy mare, the mawdli ride fine chargers. ‘This was
not our custom in the days of the Prophet'—Abu'l-Aswad al-Du'ali had already
made this complaint; al-Baladhurl, p. 354

5 Thn Qutayba, p. 121, 3.

¢ For their position and infiuence see Kremer, Culturgeschichie, 11, pp. 160 .
For the early date of their importance in the Muslim state, Tab., IT, p. 458, is

noteworthy,
* Al.Siddigi, fol. 85a.
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The shrewd Persians succeeded in working up from the lowest
status to the most important positions in the ‘Abbasid empire, thanks

to their skilful use of existing circumstances.

The biography of the last vizier of Ma'min affords a typlcal
example of the way in which striving Persians knew how to gain
administrative posts by their superior skill.! There were many such
examples in earlier days as well. But the foreigners not only led in
administration®but—as hasbeensaid already—they were forernost too
in the specifically religious sciences. Kremer says: ‘It seems almost as
if these scientific studies (reading of the Koran, exegesis, science of
tradition and jurisprudence) were mainly indulged in by clients
during the first two centuries,’® whereas the true Arabs felt more
drawn to the knowledge of their old poetry and to its development
and imitation.* But, we may add, here too they were often outdone
by the foreigners, whose scholars considerably furthered and indeed
really opened up this sphere of Arab culture, by literary and historical
studies about the ancient Arabs, and by detailed criticism of the
tradition, etc. It would be superfluous to mention the many names
whose very sound is evidence of the debt Arabic grammar and lexico-
logy owe to non-Arabs. Even ifi we do not entirely accept Paul de
Lagarde’s statement that ‘of the Muslims who achieved anything in
scholarship none was a Semite’, it can certainly be said that the Arabs
lagged considerably behind the non-Arabs in the specifically religious
studies and in the studies concerned with the knowledge of the Arabic
language. For this the Arabs themselves were largely to blame.
They looked down with sovereign contempt upon the studies
zealously taken up by the non-Arabs, and thought that such triviali-
ties were unsuifable for men who boasted great ancestors, but be-
longed to the watdeywyds who wished to hide his obscure genealogy
behind such facades. ‘It is not suitable for a Qurayshite,’ says a
thoroughbred Arab, ‘to immerse himseli in sciences other than the
knowledge of the old traditions (of the Arabs) or at best the art of
drawing the bow and attacking enemies.” When a Qurayshite once
noticed an Arab child studying the grammatical work of Sibawayhi
he could not help exclaiming: ‘Bah! this is the science of school-
teachers and the pride of beggars,” because it was considered ridicu-
lous that someone who was grammarian, prosodist, arithmetician
and learned in the law of inheritance—for the last science a knowledge

L Al-Fakhri, ed. Ahlwardt, p. 273.

® Few are likely to have showa such modesty as is attributed to Makhal.
When ‘“Umar b. ‘Abd al-'Aziz offered him the office of judge he is said to have
refused with the remark: ‘The Prophet said: “Oniy a man respected by his
own people is to judge men” but T am a mawld’ (al-*Tgd, I, p. g below).

® Cultlurgeschichilicke Streifziige, p. 16,

* Kremer, Culturgeschichte, 11, p. I55.
& Gesammelte Abkandiungen, p. 8, note 4.
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of arithmetic was necessary!—instructed small children in all these
sciences for sixty dirhams (unfortunately we are not told for which
period).?

Even before Islam it was mainly Christians® and Jews? who were
the teachers of the Arabs in schools where the latter learned to read
and write, and it is a fact that in Medina,® where the Jews were the
schoolmasters, writing was more practised than in the purely pagan
parts of the peninsula. The perusal of holy scriptures which the
pagans lacked made Jews and Christians more capable of learning
these arts than the bookless Arabs, amongst whom the art of writing,
though not entirely unknown, was only exercised by an elect few,*
primarily educated poets and more especially those whose Intercourse
with Hira and the Ghassinid court helped them to acquire this
accomplishment. Contact with Persians” and Greeks had established
a culture there which far exceeded the normal level of Arab civiliza-
tion and probably became the source from which select Arabs gained

2 Cf, Osterveich, Monatsschrift fiiw den Ovient, 1885, pp. 137, 156. Hence the
frequent juxtaposition in biographies of scholars: farid kasib, Ibn Quiayba, ed.
Wiistenfeld, pp. 117, 4, 263 ult.; al-fared? al-hdsib, Ibn al-Athir, X, p. 201
{anno 511), ete., e.g. al-fagih al-ahsab.

2 Al.Jahiz, Bayan, fol. g2b. Cf. similar stories from other sources, in Kremer,
op. cit, II p. 159. [For this and the following, ¢f. Goldziher’s article ‘Education”
in Hasting's Ewnc. of Religion and Ethics.]

s Agk., V, p. 191. Al-Muraqqish is sent by his father to the school of a Chris-
tian in al-Hira to learn to write; and the letter of Uriah, which the poets
al-Mutalammis and Tarafa were to bring to the ruler of Balirayn, could only
be read by a Christian youth whom they met on their way; al-Ya'qibi, ed.
Houtsma, I, p. 240. Amongst the Iyid—amongst whom Christianity had
spread (the bishop Quss b, 54'ida was an Iyadite)—writing was widely kuown,
as the poet of the tribe Umayya b. Abi'l-Salt stresses with approval {Ibn
Hisham, p. 32, 6.). [Bishr, brother of Ukaydir, ruler of Dimat al-Jandal, is
said to have taught Meccans to write, Ibn Durayd, al-Ishiigdg, p. 223; Ibn
Hazm, Jamhaval Ansib al-' Avab, p. 403.]

4In Medina Jews taught writing to the Aws and Khazraj; al-Baladburi,
P- 473

5 Inn Qutayba, pp. 132, ult, 133 ult, 166, 16; ¢f, Yaqut, I, p. 311, 18.

8 Cf, Kremer, Ubsr die Gedichte des Labyd, p. 28. That poets liken the traces
of deserted camps to mysterious characters rather shows that writing was
strange to them. Thisis also indicated by the ward al-wahy, which is often found
in this context, e.g. Zuhayr, Append. 4:1. Add to the passages mentioned by
Fraenkel (Dic aramaischen Fremdwdrier im Avabischen, pp. 244 f1.) a few charac-
teristic verses: Agk. KIX, p. 104, 14; Abfl Dhu'ayb in Ibn al-Sikkit, p. 276
[ed. Cheikhe, p. 329=FHudhayl., ed. Cairo 1945, I, p. 64] {ka-ragmi'l-dawditi
yazburiuha' -katbw' -kimyariyyy) ; Tarafa, 12:2, 1311, 1912, Yaqit, III, p. 58,
21 {Ba‘ith). The passage by *Antar quoted by Fraenkel (27:2) is imitated by
‘Al b. Khalil, Agh. XIII, p. 15, o below, ka-vagmi saka'ifi *I-fursi. [See collec~
tions of passages on writing by F. Krenkow in A Volume of Oriental Studies
presented to E. G. Browne, pp. 264-6 and Nasir al-Din al-Asad, Mesadiy al-Shi'y
al-J&kill, pp. 23-103 passim.}

T Interesting is Autidb al-'ajam, Ham., p. 763, ¥. 1.
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theirs. A large part of the nomenclature connected with the art ot
writing consists of foreign loan words, as can now be seen from the
material collected by Fraenkel.! The poet Laqit sends home a
written greeting (7 sabifatin);® the conditions of peace between
Bakrand Taghlibwere written down, but probably by the pecple of the
king of Hira, under whose auspices the treaty was concluded, and on
that occasion the loan word mahdrig (sgl. makrag), which is used in the
relevant account, is interesting.? It is indicative of the rarity of scribes
that an old poet describes a wise man, from whom he quotes a
sentence, as one ‘who dictates writing to be noted down upon
parchment by the scribe’.® An idea of how undeveloped the art of
writing was, even amongst those who were acquainted with it at
that time in the Hijaz,® can be gained from the primitive writing
materials used for recording the Koran.® How few men were able to
write in those days can be seen from the account that prisoners taken
in the battle of Badr paid for their freedom by giving lessons in
writing in lieu of paying ransom.” Amongst those who can be called
true Arabs—those who remained untouched by foreign contacts and
influences—very few have acquired such knowledge; this was
especially true of the Bedouins, who to this day despise the arts of
reading and writing,® much as in the days of the poet Dhu’l-Rumma,
who all his life kept secret the fact that he could write. He said to
someone to whom he had incautiously given himsel away:
‘keep it secret because we consider this as shamefunl (fe-funakn
‘tndana ‘ayb)."®

From this it is easily understandable that the true Arabs preferred
to conform in their spiritual life exclusively to the old ideals of the

1 Die aramdischen Fremdwirier im Avabischen, pp. 244 .

% His poems ed. Noéldeke, Orient and Oceident, I, p. 708; al-Ya'qibi, I, p. 259,
10,

3 Harith, M«'all., v. 67.

¢ Hudhayl., 56:15.

§ Fraenkel, p. 245, below,

% Sherds are used as writing material even for the poems of Abu'l-*Atdhiya,
Agh., 111, p. 229,

7 Al-Mubarrad, p. 171, 19

® Cf. Robinson, [Biblical Researches in Palestine, London 1841, II, p, 178;
German transl.] Palaestine und die siddiich angrenzenden Lander, IL p. 42: "but
as even this (that the sheikh of the Taamirah Bedouins knew how to read and
write) is an exception to Bedawy custom, the Ta'amirah stand degraded by it
int the eyes of their brethren.” How low the standard of literacy is even to-day,
even amongst those Bedouins who cawlay any claim to it, is seen from ZD PV,
IX, p. 247. When Wallin’s desert poet swears’ by the twenty-nine letters of the
alphabet’, ZDMG, VI, p. 190, v. 1, he shows also by this that heisno real Bedounin
poet (cf. Wetzstein, Sprachliches aus den Zeltlagern, etc. p. 6 of the
offprint}.

¥ Agk., XVI, p. 121.
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‘perfect Arab'! leaving the care of the higher sciences, which answered
the need aroused by the new religion, to the foreigners, the newly
adopied 'Ajam—as he called them—even at that stage of civilization
which came in the wake of Islam. This, however, does not mean that
the Arabs turned away from science altogether, The history of Islamic
scholarship mentions many true Arabs—like, for example, al-Mu'arrij
from the Bedouin tribe of Sadfis (died 195)—who were quite eminent
scholars. He described his own career in the following manner: ‘I
came from the desert and knew nothing of the rules of the Arabic
language, my knowledge was purely instinctive and I first learnt the
rules in the lectures of Abfl Zayd al-Ansari al-Basri.’” This man later
undertook long journeys as far as Marw and Nisabiir, where he spread
much knowledge, which he also recorded in his writings.” But the
Arabs had to change their entire nature, and to immerse themselves
in foreign culture, in order thus to transform themselves into men of
the theoretical sciences. Only a small minority were able to do this
and they were casily overtaken in the intellectual field by the newly
adopted foreigners who had only to apply their native desire for
learning to the new circumstances brought about by the conquest.

Tt is thus in fact one of the most instructive chapters of the cultural
history of Islam to trace the steady progress of the mawdlts in Islam’s
intellectual life. If we are to believe Arab historians, Persian partici-
pation in Arab culture goes right back to pre-Islamic times, The
predecessor of Badhin, the governor of Yemen, whom we have
previously mentioned as Muhammed'’s contemporary, was Khurra-
khusraw, the son and successor of the governor Marwazan. This
Khurrakhusraw is said to have become completely Arabized in
Vemen; he recited Arabic poems and educated himself in Arab
fashion; his assimilation to the Arabs (ta'arrabuk, aceording to our
authority} was the cause of his re-call® Amongst the Islamic
theologians there are also some men of Perstan origin whose ancestors
made contact with the Arabs not only through Islam, but because
they belonged to those Persian troops* who came to Arabia under
Sayf b. Dhi Yazan.® Under Islam the Arabization of non-Arab

1 Gee above p. 49, note 8. Those circles which, under the influence of their
literate surronndings, velued acquaintance with writing alse before Islamic
times, as in Medina, counted this knowledge alse as an attribute of the ‘perfect’;
al-Balidhuri, pp. 4734

2 Tbn Khallikan, no. 755.

3 Tab., I, p. 1040, From the time of the Prophet must be mentioned Fayriz
al.Daylami (died under "Uthman), cf. Ibn Qutayba, ed. Wiistenfeld, p. x70.

4 Bupy'l-ahrdr, cf. Agh, XVI, p. 76; Ibn Hishim, pp. 44-46; Noldeke,
Geschichte der Araber und Perser, p. 223.

5 The famous theologian Tawns b Kaysin al-Tanadi (died xo6) is traced
back to such origins (Abu’l-Mzhisin, I, p. 28g); alsc Wahb b, Munabbih (died
114), one of the main authorities {or the Biblical legends in Islam, Ibn Khal-
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elements and their participation in the scholarly activities of Muslim
society advanced rapidly, and there are few examples in. the cultural
history of mankind to rival this process. Towards the end of the first
century there is a grammarian in Medina named Bushkest, a name
which sounds guite Persian! This man, who occupied himself with
teaching his subject, took a prominent part in the Kharijite rebellion
of AbG Hamza, and because of thiis he was tracked down and killed
by the followers of Merwin,? A number of the most famous Muslims
were descended from Persian prisoners of war. The grandfather of
Ibn Ishig, whose biography of the Prophet is one of the most
important sources for the history of the origing of Islam, was a
prisoner of war named Yasir; this was true also of the father of
Abd Misa b. Nusayr, who reached a high position in Andalusia. The
fathers and grandfathers of many others who excelled in politics,
science, and literature, had been Persian or Turkish prisoners of war
who became affiliated to Arab tribes and who by their completely
Arabic nisbas almost made people forget their foreign origin.® But on
the other hand it was not impossible for such Arab mawglf to retain
a memory of their foreign descent, though it was not very common.
The Arab poet Abft Ishdq Ibrihim al-Sali (died =43) kept in his
family name al-5Tlf a reminder of his ancestor Soltakin, a
Khurasinian prince who was defeated by Yazid b. al-Muhallab and
lost his throne. Converted to Islam, he became one of the most
zealous partisans of his conqueror. He'is said to have written upon
the arrows that he sent against the Caliph’s troops: ‘Sol is calling
you to follow the Book of God and the Sunna of His Prophet.” The
famous Arab poet was descended from this Turk.*

Even to mention only the most outstanding examples of the
participation of the “Ajam element in the learned life of the Muslim
world and its role in the religion of Islam would involve digging deep
into the history of Arabic literature. A. statistical assessment of these
matters would certainly be to the disadvantage of the Arabs. We
will, however, permit ourselves to ilustrate the influence of non-
Arabs on the Muslim state and science, by means of a synchronized
list of the most able men of Islam in the time of the Umayyad caliph
‘Abd al-Malik. This will be easy, since we only need to gquote the
words of an Arab writer who was deeply interested in this pheno-
menon, Ibn al-Salzh relates in the book of his travels that al-Zuhisi,

1 A4gh., I, p. 114, 9 from below,

? Ibid, XX, p. 108, 5; rr0, I8 ff.

¥ Al-Baladhuri, p. 247, gtves an interesting list of such men.
¢ Agh., IX, p. 21, Abu’'l-Mahdsin, I, p. 747.

lik&n, no. 795 (IX, p. 150). Learned descendants are ascribed also to Bidhan
himself; Yaqat, IT, p. 891, 2.
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the famous theclogian, once appeared at the court of the caliph
‘Abd-al-Malik and introduced himself to the Commander of the
Faithful. The following remarkable conversation is said to have
ensued between the ruler and the scholar:

C: “Where do you come from, al-Zuhri?’

Z: ‘From Mecca.’

C:“Who had authority over the people therewhile you were present?’

1 “Atd’ b. Rabah.'

: ‘Is this man an Arab or a mawld?’

LA mawld)”

: ‘How did he succeed in getting such influence over the in-
habitants of Mecca?’

: ‘Because of his religiosity and his knowledge of tradition.’

: ‘This is right, men who fear God and are knowledgeable in
tradition are fitted to be eminent among men. But who is the
most eminent man in Yemen?’

: ‘Tawiis b. Kaysin.’

: ‘Is he of the Arabs or of the mawali?’

: ‘Of the mawdlt.

: ‘How did he gain his influence?’

: “With the same qualities as "Atfd’.

The caliph asked these questions about all the provinces of Islam,
and al-Zuhri told him that the leadership of Muslim society was in the
hands of Yazid b. Abi Habib in Egypt, of Makhfil—son of 2 prisoner
of war from Kibul, set free by a Hudhaylite woman whom he served
—in Syria, Maymin b. Mihrén in Mesopotamnia, al-Dahhak b. al-
Muzahim in Khurasan, al-Hasan b. al-Hasan in Basra, and Ibrahim
al-Nakha'l in Xafa; all of these were mawdli, When the caliph
expressed his astonishment at such conditions, which would lead
to the mawdlis seizing power over the Arabs and bringing them
into subjection, al-Zuhri said: “This is so, Commander of the Faith{ul.
It is because of the commands of God and His religion: he who obeys
them rules, he who neglects them is defeated.’?

‘Every people,” the Prophet is represented as saying in order to
express public opinion, ‘has auxiliary forces and those of the Quraysh
(meaning here the Arabs in general) are their mawdls.’* The Prophet

OoN ONON

NONON

1 In our story Makhil is described as a Nubian slave {‘abd ##bi). Ibn Khalli-
kin, no. 74, derives his origin from Sind; his name is criginally Shahrib b,
Shidhil. He was a teacher of al-Awza'l and became famous because of the
acumen of his judgements.

2 Al-Damixd, II, p. 107. A similar story is told in al-"Tgd, II, pp. 95-6, but the
dialogue there is between the gavernor 'Is& b. Miis3 and the theclogian Ibn AbI
Layla.

3 Abmad b, Hanbal quoted in al-Siddiqi, fol. 67b: inng l-kulli gewm midda
wa-maddat Quraysh mawalthin,
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made ‘Umar present the Qurayshites to him, and when he learned
that there were also allies and mawdlz amongst them he said: hulafd’-
uni minnd wa-mawdlind minng, i.e. ‘Our allies and mawdl? belong to
us; have you not heard that on the day of resurrection the God-
fearing amongst you (irrespective of descent), will be those who are
closest to me?’'? Al-Bukhiri has a whole paragraph expounding that
judicial and administrative offices can be given to mawgli. It is typical
that the report contained there (that already in the oldest days of
Islam mawdli were considered equal to Qurayshites of the highest
standing) stems from Nafi* (died 116) the miawlZ of Ibn ‘Umar.?
Such reports were designed to justify to the Arabs the positions of
foreigners in political life.® *Umar is made to answer an accusation
ihat he made a mawld governor of Wadi'l-Quri with: 'He reads the
book of God and knows the laws. Has not your Prophet said that God
lifts up some through this Koran and lowers others?’* Thus did the
pietists acquiesce in the ascendancy of foreign elements.®

No pious co-religionist would ever have reproached one of the
above-mentioned Muslim scholars of foreign extraction with being of
lower standing than the true Arab because of his foreign origin. The
fact that these foreign authorities could find such a firm foothold
in the ecclesiastical language of Islam, in the same way as the truest
descendants of Ishmael, so that they even contributed to the scientific
study of this language more than the members of the race of which
it was the native tongue, gave them legitimate opportunity to
bridge the racial difference even more easily. This also has, of course,
to be expressed by no less a person than Muhammed himself:
‘Oh men,” he is made to say, ‘verily God is one God and the ancestor
of all men is the same ancestor, religion is the same religion and the
Arabic langnage is neither the father nor the mother of any one of
you but is nothing but a language. Therefore all who speak Arabic

*Ibid., fol. 69a. [This tradition occurs in al-Bukhard, al-Adab al-Mufrad,
Cairo 1379, p. 40; Kanz al-" Ummal, X, p. 203, Ro. 1564.]

2 B. Ajkam, no. z5, cf. above, p. 105, note 2,

3Cf. the passage from al-Maqrizi, Khifat, I, p. 332, quoted by Kremer
Culturgeschichie, 11, p. 158, note z,

¢ In zl-Fakihi, Chroniken dev Stadt Mekka, II, p. 36.

® Amongst the aneccdotical stories which are designed to combat Arab
heutewr towards the mawgli, there is an anecdote of al-Shu'bi of the encounter
of *Abd Allsh b. al-Zubayr with a smewif named Dhakwin (probably an ana-
chronism if it refers to the pious mawiZ of the tribe of Ghatafan who died in ro1:
Abu'l-Mahésin, I, p. 274) at the court of Mu'dwiya. The proud Ibn al-Zubayr
disdained to render the mawld an account ‘there is no answer for this slave’, but
the latter reinforced his argument, ‘this slave is better than you’, with Islamic
sentences favouring snawili, The story also makes the Caliph take the mawld's
part. See al-'Igd, II, p. 138, and ibid., p. 152, where there is a story intended o
teach that the mawld can have a greater share in the happiness of the other
world than true Arabs.
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are Arabs.’! ‘He of (the inhabitants of) Firs who accepts Islam is
{equal to a) Qurayshite.”?

How deeply this fact was felt early in Istam, and how eager people
were to come to grips with it, is seen from the fact that traditions
were invented in which Muhammed himself is made to have prophetic
foresight of these conditions of Islam. “We sat,” Abi Hurayra was
made to relate, ‘with the Prophet when the Siira of al<Juma'a was
revealed to him . . . Amongst us was Salman the Persian. The
Prophet laid his hand upen Salmén and said: ‘If belief were in the
Pleiades, men of this people® {the Persians) would reach it.'* Later
this saying was made to refer to science and transformed into: ‘If
science were attached to the ends of the sky a people of the men of
Faris would reach it.’® The following dream of the Prophet is related:
He dreamt that black and white cattle were following him and the
white ones were so numerous that the black ones were hardly
noticeable, When the Prophet asked Abi Bakr to interpret this dream
the latter said: “the black ones are the Arabs and the white ones the
non-Arabs (‘ajam) who were to be converted to Islam after them;
they will be converted in such large numbers® that the black ones
will not be noticed any more.””

I1I

We have again seen traditions which are quite unmistakably the
product of those circles which endeavoured to protect themselves
from the jealousy of the true Arabs by inventing and spreading such
maxims. We must repeat here that the representatives of the old pagan
Arab ideas furned a deaf ear to the teaching of the Prophet, propa-
gated with pleasure by the pietists and Persians, about the equality
of men irrespective of whether they were northern or southern Arabs,
Arabs or ‘Ajamis. A son of a sister of the Caliph had to bear the

11bn “Asdkir in 2l-5iddigi, fol. gob. I mention the tradition in this context,
though it probably is a later invention {Ibn ‘Asdkir lived 499-564); there is no
doubt that pious Muslims thonght like this in carlier times too. [The quotation
is from Ta'vihh Dimashg, Damascus 1349, VI, p. 450.]

2 Thid,, {ol. 38b: man aslama min Faris fa-kwwa Quraysh. [Read Qurashl. The
tradition is quoted from Ibn al-Najjar by al-Suylil, gl-fami' al-Saghir, II, p.
153.]

3 In a later version specifically: of the *Ajam (al-Damir, 11, p. 525.}

¢ B, Tafsi», no. 3oI1, to Stira &2,

3 In Ibn Khaldin, I, p. 478. [Cf. also Ibn Hanbal, Musnad, ed. Shakir, no.
7037; al-Haythami, Majma' al-Zawd’'id, X, p. 645; al-Tibrizl, Mishiat al-
Masabih, p. 576.]

8 Fligel reads M-skhirratthim and translates: ‘because of their badness’; this
is to be corrected into li-kathratihiz, ‘because of their great number.’ [This is
in fact the reading in the ed. of Réghib; see next nots.]

T Al-Tha'alibi, Vertr. Gefdhete, no. 313. [In fact Righib al-Isfahani, Muha-
derat al-Udabd’, 1, p. 219.]
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ridicule of his contemporaries because his female ancestors were of
Ethiopian origin.! The mawli Ziyad al-A'jam® (middie of the first
century) was mocked because of his obscure descent by the Arabs,
who wished him i11,® and he did not escape being taunted with incest,
the sin of which the Persians were commonly accused.? It is true that
this mawld had made himself at home among the Arabs; he had per-
secuted many an Arab tribe with pitiless 447@’® and had dared to
circulate satirical verses about the descent of pure Arab tribes. Nor
did he awvoid those Arabs who had mocked him; he retaliated with
merciless satire: “‘When the dress of 2 Yashkurl touches yours you
may not pronounce God’s name before you have cleaned yourself;
If shame could kill a fribe it would doubtless kill the Yashkur tribe,’
‘I am amazed,’® he replied to a taunt, ‘that I do not whip an
*Anazl who mocks me.”?

According to a saying by an Arab of the Banii Shaybén, even the
blood of a mawld is quite different from that of an Arab by decsent, so
that when the blood of both is shed the difference can be seen after
their death.® Only as a very rare exception is there a friendly word
for the mawdli from the representatives of the Arab nation, especially
from the poets.” Arab poetry, particularly that of the Umayyad period,
is full of scorn and derision for those in whose veins the blood of Arab
ancestors does not flow. The poet al-Akhtal thinks that his best way
of humiliating Arabs is to call them people of Azqubiad (a place in the
district of Maysan),1%i.e. to deny them the status of Arabs and relegate
them to Persia,! as a not very honourable place of origin. It is typical
that—even at a much later date—the mawld Abu’l-"Atahiya taunts

t Ibn Durayd, p. 183. [See the conversation between this *Abd al-Rahmian
b. Umm al-Hzkam and Ablt Khidash in al-Baladhuri, fol. 362 r. *Amr b, al-'As
was contemptuously nicknamed on account of his mother, a captive woman:
Ibn ‘Abd al-Barr, al-Isti"ab, p. 434.]

* He was, bowever, given this epithet not becaunse of his origin but because oi
his stuttering, Agh., XI, p. 165; XIV, p. 102; al-'Jgd, 111, p. 206.

3 Hom., p. 678, v. 2. The poet z1-Mughira b. Habni' particularly has the habit
in the kij&" between them to expose him as a foreigner who insinuates himself
into Arab society, Agh., X1, p. 166, 16 ., 167, 20; 168, 8 “6ilj mu'akad.

¢ dgk., XIIX, p. 62, 6.

% E.g. Ibnt Khallikdrn, no, 298 etc,

8 Agh., XI, p. 171 below. This satire is used much later in a collection of
satires against Arab tribes, fournal asial., 1853, I, p. 551.

? In Sibawayhi, ed. Derenbourg, II, p. 313, 13.

8 Agh., XXI, p. 209.

# T refer to the short poem by an anonymous author in Ham., p. 514.

10 Vaqit, I, p. 233, 6.

11 Al-Tabrizl, Comment. to Ibn al-Sikkit (K .al-4lfaz] (Leiden manuseript no.
597) p. 465 [ed. Cheikho, p. 580, in al-Akhtal’s Dzwdn, ed. Salhini, p, 193, 6;
the reading of the place-name is, however, doubtful since there are many
variants], cf. also Agh., XVII, p, 635, 23 where Ibn Mufarrigh says to the farmly
of Ziydd b. Abihi: we-'irgun lakum fi 8l Mays@na yadribn.
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an Arab opponent, the poet Waliba, who was the teacher of Abl
Nuwas, by saying that he will be well advised to join the mawdlz,
as he is not worthy to stand amongst the Arabs.! Nevertheless
1t was considered as an elevation in rank to become a mawld of an
Arab tribe rather than to belong to the Persians. Ishig al-Mawsili
(under Hartn al-Rashid), who called himself a descendant of the
Banu'l-Ahrar, was subject to insult as long as he was not affiliated
toan Arab tribe, by the Arab Thn Jdmi', who said that no one need
fear contradiction who called Ishag the child of a whore. Only his
affiliation to the tribe of the Khuzayma protected him from such
taunts and he could say: ‘Even if the Ahrar are my tribe and rank,
scorn is averted from me only by Khazim and the son of Khizim.*?

As a mawld he at least found support and defence in the tribe to
which he was affiliated, though he was far from being deemed the
equal of the Arabs.

Feelings towards smawdli who were not even clients of a pure
Arab family, but—as happened frequently-—stood in the relation-
ship of clientage to another mawld family of good social status, were
even more contemptuouns. Al-Farazdaq mocks *Abd Allah al-Hadramsi,
who had dared to criticize his poems: ‘If *Abd Allah were a mawld 1
would make a satire on him, but ‘Abd Allzh is mawid of other
mawdli (and therefore too low a target for my scornl)’.?

If one reads the relevant chapter in the philological work of al-
Mubarrad one is easily convinced that in its sentiment towards the
mawdii that age had in no way altered from the views of those pagan
heroes who praised their desert as the source of all ethical perfection.
1f a person proves himself an exception—and this only in ‘Abbasid
times—by showing sympathies for the mawdli,* this is considered
worthy of note as a miracle. And the ill-natured tone of poets is only
a reflection of the social ostracism of the mawdli of which von
Kremer has given us so detailed a picture.®

Even on the tombstones of mawdli this peculiarity of their genealo-
gical position is clearly indicated: ‘Z. b. Y. mawlz of X. ., % It seems
that in Xiifa (our testimony refers to the second century)? mawdli
were made to pray in a special mosque; and in provinces where they
Lived in large numbers (our example is from Khurisan) they appear

t Agh., XVI, p. 140,

2 Agh., V. p. 56 below.

3 Ibn Qutayba in MNéldeke, Beitrdge 2. K. d. Poes., D. 32; 49, 1o [al-Ski'r wa'l-
Shu'ard’, p. 25]. [See al-Jumahi, Tabagat al-Shu'ard’, p. 7.}

1 Agh., XX, p. 96, Yusuf b. al-Hajjij.

5 Culturgeschichiliche Streifzuge, pp. 21 .

¢ In Wright, ‘Kufic Tombstonesin the British Museum’ {Proceed. of Soc. Bibi.
Arch., TX, 1887, p. 340).

v Tab., III, p. 205 masfid al-mawall. (CL. for Jurjdn Der Islam, 1964, PP.
8, 10, 13.}
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to have formed a corporate unit.? Mistakes in language by mawdiis
were derided in the most offensive manner and people appeared out-
raged when a foreigner presumed to criticize an Arab in matter of Arab
language and poetry;® it was completely forgotten that they had
provided for the Arabic language the most eminent grammarians
and the most eager researchers into the treasures of the old language
and literature.® The full-blooded Arabs were convinced that Arab
poetry was a field quite inaccessible to the mawld. A Bedouin once
said in the mosque at Basra, concerning Bashshir b. Burd (died
168), a famous Arab poet who came from a Persian lineage of
Tukharistin and was a freedman of the tribe of ‘Uqayl: ‘How do
mawdli achieve poetry?’ We cannot believe that the sharp answer
of the poet he attacked cured the pride of the son of the desert.*
Mawdli were thought capable of some deficiencies in character which
were believed impossible in an Arab. ‘He who is looking for shame,
infamy and disgrace—verily amongst the mawdli he finds their neck
and extremities {i.e. he finds them there complete from head to foot).”®
They are thought capable of giving false testimony recklessly, and
a number of stories are told of how clever judges recognized their
attempts at this crime.® This contemptuous attitude is matched by
the legal treatment of the mawdls at that time, when Arab racial
pride was still unbridled. We have indications from which it would
seem that under the Umayyads, until *Umar II, mawdli who partici-
pated in the wars of Islam were, if possible, deprived of their share
of the booty which belonged to the tribe to which they were affiliated,
Though this procedure was not the general rule,” Arab chanvinists
{("asabiyva) were glad to abide by it and so assert the old Arab
conception.®

iv

Considering the valne that every Arab placed on the nobility of his
descent, which filled him with pride and a feeling of honour, it is not

1In Fragmenta kist. arab., p. 19, Hayyin al-Nabaii (beginning of the reign of
Sulayman) is called “The chief of the mawdlt {in Khurisin)’,

t Agh., V, p. 61 below. )

®Ar-Iqd, 1, p. 295, and al-Jahiz, l.c., in many passages more especially in
Bab al-alhdn; in another work by al-Jahiz [or rather Psendo-Jahiz] there is also
a collection (al-Mahdsin wa'l-Addad) MS. Imperial Library Mixt. no. g4,
fols. 5b ff. [ed. van Vloten, pp. 8~9].

¢ Agk., I11, p. 33.

b Al-Mas'adf, VI, p. 150, 1.

¢ Al.Mubarrad, p. 254.

7 Because we find, e.g. that in the old days the Muslims of Ethiopian origin
were registered in the diwdn of the Bantt Kbath'am, Ibn Qutayba, ed. Wiisten-
feld, p. 88, 1.

# Al-Ya'qbl, ed. Houtsma, 11, p. 358, 8; 362, 19. [Cf. S3lih Abmad al-"Alf,
al-Tangimat al-Ijtima iyya wa'l-Igtisadiyya fi'l-Basra, Baghdad 1953, p. 66.]
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astonishing that if a man were descended from a female slave or, as
the saying went, of a girl who had to lead the flock to pasture,! he
became an object of contempt to every proud Arab.? It was thought
that only the son of a {ree woman was able to protect the honour of his
tribe, to help the suffering and oppressed, and thus fo fulfil the
duties of muruwwa.® If it could be shown that there was a slave-
girl in the genealogy of a tribe this shame was kept alive for genera-
tions. Tnna wmmakum amatun, ie. “Your ancestor is a slave,” were
the words with which the poet abused the Ban@t Nujayh from the
tribe of Darim;* and descent from a *black woman’ (the story of
‘Antara is well known} could be mentioned as a particular cause for
shame.® The children of a connection between an Arab and a slave or
freed woman were legitimate,® but the proud Arabs could not bear
to see them as equals, though experience seemed to suggest that such
offspring were intellectually gifted above the average.” Muhammed
(Stra 4:3) did partly break this prejudice by putting a legitimate
marriage with a freed slave and marriage with a free-born Arab
woman on the same level. But as with all opinions connected with
their tribal constitution, the representatives of ancient Arab thinking
did not wish to cede the point. The old Arabs remained quite vn-
touched by the consequences of Muhammed's and Islam’s teaching of
equality in regard to this question which so deeply affected everyday
life. Just as it continued to be a title to special glory if one was born
ibnae hurratin, the son of a free mother,® or ibuu bayda's’ljabin,
the son of a mother with white forehead,? so Arabic poetry still
abounded, even in Islam, in satires alleging rightly or wrongly that
a man was the son, or at least descended from the son, of a slave-
woman.*® A mocking appellation of people who had slave women
amongst their ancestors was mukarkas.'? It is not surprising to learn
that a favourite slave-girl was subjected to continuous taunts from

1 Mufadd., 24:20,

2 Cf. the opprobrious appellations: fbnu turnd, ibnu fartand, Fudk., 107713
and commentary {for the explanation of this odd word there is material in
Agk., IV, p. 45). Cf. Hudh,, ibid., v. 30 ‘my mother is a slave, if eto.’

3 Tarafa, 9:8.

$1hn al-Sikkit, p. 163 [Tahdkid al-Alfaz, ed. Cheikho, p. 196]. Cf. also
particularly Hassan, Diwan, p. 17, 11.12 [ed. Hirsclfeld, no. 53]; 20, 4 helow
[Hirschi,, 46:2].

5 Hassan, p. 19, 2 wa-uminuke sawdd'u mawdidnatun (= Hirschield, 1g6:2].

¢ Cf, in general about these conditions Robertson-Smith, p. 73.

7 Al-Mubarrad, p. 302. According to al-Agsma'l, the children of non-Arab
women are the bravest {al-'Tgd, 11I, p. 283, 14).

8 Hudhayl., z70:30.

o Agh., XI, p. 154, 3 below.

10 Cf. Ans@h al-Askraf, p. 223.

1 dgh., XXI, p. 32, 22.
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her Arab master’s wife, who would boast of noble descent and
proclaim the names of her father, uncle and brother.?

TIn the actual happenings of everyday life there is no more telling
example of this kind of sentiment than the behaviour of a certain
al-Qattal (‘the murderer’) of the Kilab tribe, a wild fellow, whose
narne alone indicates his savage habits and who under the reign of
the Umayyad caliph Marwin b. ‘Abd al-Hakam was a true represent-
ative of the old robber knights, quite unrestrained by Islam. This
Qattal was determined to prevent his uncle from marrying his
favourite slave-girl; ‘becanse we belong to a tribe who hate their
children to be born of slaves.” He went so far as to kill this slave and
the legal proceedings against him because of this murder show an
interesting example of exhumation and dissection for forensic
reasons.? We will judge the Arab resistance to the Islamic teaching
of equality rather more mildly when we consider that Islam itself
contained many residues of the ancient pagan views in respect of the
legal position of slaves,

It cannot be denied, and this has been repeatedly stressed in
descriptions of Islam, that the Islamic spirit helped to make good
treatment of slaves a duty and inner duty® and to emcourage an
attitude which had its roots in the oldest documents of Islam.*
It is true that the canonical schools of law—with the exception of the
Hanhbalites—taught that the testimony of a slave was invalid, but in
this they contradict the older doctrines of the traditionists, who
recognize its full validity and make statements like the following:
‘All of you are nothing but slaved and bondwomen’.® But even a far-
reaching apology for Islam would have to admit that its founders did
not rise to the doctrine of the full moral equality of slaves. Insofar
as ethical judgment is concerned the slave remained an inferior being.
This is manifest nowhere more clearly than in the Islamic concept
of the slave’s responsibility for his actions, Muhammed taught that
an immeoral slave-woman received only half the punishment that
would apply to a freeborn woman in a similar case (fa-"alayhinna

1Agk., V., p. I5T, 5.

® dgh., XX, p. 165, <. the verse of Qattdl in Sibawayhi, ed, Derenbourg,
11, p. 98, 7; 198, 6; the second half there differs from Agh., ibid., 162, 6 from
below. [Ci. Ibn Habib, al-Mukabbar, p. 227.]

3 Against the unjust and biased judgments of most of the travellers we may
refer among recent publications to Oscar Lenz, Timbukix, I, p. 204, Snouck
Hurgronje in the Verhandlungen der Gesellschaft fiir Evdkunde zu Berlin, XIV,
p-151 [Verspreide Geschrifien, 1II, pp. 6o-1], and his essay "Een Rector der
Mekkaansche Universiteit’ (Bifdvagen lof Taal-, Land- en Volkenkunde, 1887,
no. 5), p. 33 of the offprint [ Verspr. Geschr., I1I, pp. 97 f.].

€ B, 'Afg, nos. 15, 16, al-Muwatia’, IV, p, 217. [Cf. Wensinck, Handbook of
Early Muh, Tradition, s.v. ‘Slaves’.]

® B, Shahdddt, no, 13 and also al-Qastallani, IV, p. 437.
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wisfu md “ala’l-muhsandt)t and from this derives the principle that
the hadd of a slave must always be only half the punishment pres-
cribed for a free person.” Malik b. Anas refers to the practice of the
caliphs *Umar and *Uthmén, when teaching that a slave who infringes
the prohibition concerning wine only receives half the number of
lashes which a freeman would get if found guilty of this sin.? Such
small matters unmistakably express the fact that the equalitarian
teaching of Islam was not consistently followed in theory or in
practice and that the age-cld prejudices of society had left their
traces in this field. This matter is only referred to in order to elucidate
the Arabs’ prejudice against marriages such as that which aroused
the aristocratic fanaticism of Qattal.

It took a wvery long time for these prejudices to be completely
overcome. However, their disappearance had the consequence of
diminishing the dignity of women. In order to give a theoretical basis
to the equality of people whose maternal descent was by ancient Arab
standards not noble or equal to their paternal descent people became
used to taking the view which a poet expresses in the following words:
‘Do not scorn a man because his mother is of the Greeks, or black or
3 Persian, because the mothers of men are but vessels to which they
have been entrusted for keeping; for nobility fathers are important.’

The literatures of many other peoples present analogies for the
same idea. Legouvé® has a great number of parallel passages from
Indian and Greek literature which show this point of view, which,
however, corrupted the life of no society more than that of the
Muslim East, though it originally developed in the fight against a
prejudice.®

The irrelevance of maternal descent was already fully established
in the middle of the ‘Abbasid period.” Of the ‘Abbasid caliphs only
three, al-Saffah, al-Mans@r, and al-Mahdi were the sons of free

1 Sdra 4:30.

2 Cf. an example dgh., KIIT, p. 152, 8 from below. Casuists conseguently
teach that the punishment of stoning cannot be awarded to slaves as it cannot
be halved, al-Baydawi, L, p. zo5, 1.

3 Al-Muwatta', IV, p. 24.

841 Igd, 111, p. 296.

¢ Histoire movale des fermmes {3rd ed.), pp. 214-220.

¢ That the words by the anonymous poet quoted above are more than his
own thoughts, but represent universal opinion, is seen from the fact that in the
popular bock S#rat ‘Antar, 11, p. 63, Malik, who demands from Shaddad equal
rights for *Antar, son of a black slave-woman and tries to persuade the hesitant
Shadddd to introduce this as a sunwe amongst the Arabs, uses the following
argument: “The woman is but the vessel in which honey is kept; when the
honey is taken out, the vessel is cast aside and no longer bothered with,” From
the point of view of the Arab patrician, Shadddd rejects this argument with:
‘Dagger-wounds would be more congenial to me, Milik, than such talk.’

7 Kremer, Culturgesch. d. Orients, X1, p. 106.
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mothers; the mothers of all the rest were slaves.l But we have to
consider what paved the way to this development.

The importance of the question of the status of children born of
non-Arab mothers increased with the number of captive women? who
were acquired by Arab magnates in the wars between Arab Muslims
and nations of different race. Within this question there were several
ramifications according to different social eircumstances: the non-
Arab woman could be, for example, a slave taken prisoner in war or
the daughter of a mawid, etc. The question was soon resolved
according to Muslim teaching (see for example, Koran, 2:22) and
reference could be made to the Prophet’s own marriages, Al-Husayn,
the Prophet’s grandson, married a Perstan captive—it is said she was
a Persian princess—whom he had gained as his share of the spoils
of war, and from this marriage stemmed Zayn al-*Abidin. This
martiage and its fruit caused religious men to say in later years that
all men would wish to have slaves for mothers.® The theologians
recalled that even Isma‘1l, the ancestor of all Arabs, was the son of the
foreign slave Hagar, whereas the free Sarah was the ancestor of the
despised Jews.*

But this pietistic sacrifice of Arab family ideals did not reconcile
the old aristocratic circles. There is a story about the above-
mentioned marriage of al-Husayn which, though unhistorical, reflects
clearly the conflict between the Arab and Islamic views in this field.
The caliph Mu'awiya, it is related, had a spy at Medina who reported
to him on the conditions and events in that town. Once the spy sent
the following report to the caliph. Al-Husayn, son of ‘Ali, freed and
married one of his slaves. Thereupon the caliph sent this letter to
“Ali’'s son: ‘T am told that you passed over women of your own
standing of Qurayshite blood, and married a slave, though it would
be more seemly to continue your lineage through your own kind and
more £o your credit to ally yourself with them. You have considered
neither your reputation nor the purity of your future offspring.’
Al-Husayn answered this document with the following words: ‘I
have received the message you have written to me—your rebuff
concerning my marrying a freed woman and scorning my equals.
There is, however, no goal in nobility and nothing desirable in descent

1Cf ZDMG, XVI, p, 708,

* Arab women were not to be treated as prisoners in, Islam, B, A7 aghdzl, no.
70, cf. al-Tabrizi on Ham., p. 17, 11. The principle mentioned there refers to
Arabs as is evident from the full wording in Agh., XT, P. 79 Ia sibd'a f'l-islam
wae-la rigee “ali ‘arabiyyin fi'l-islZm. But Hirith, Mu'allaga, v, 31, calls the
women captured from the Tamim tribe, maids (ima"), of. Agh., XXI, P. 97, L.

* Al-Ya'qibl, II, p. 364, cf. Tbn Khallikan, no. 433, ed. Wiistenfeld, V, p. 4.

¢ Al-*1gd, X, p. 145 below, at greater length ibid., III, p. 296; al-Ya'qfibi,
lec., p. 350,
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beyond the Prophet of God. She whom I married was once my
property (mulk yamini in reference to Siira 4:3, etc.) and is now be-
yond my power through an act (of emancipation) with which I
hoped to achieve God's reward, and I have re-introduced her to my
house in the spirit of the sunna of the Prophet. Yes, God has through
Islam abolished inferiority and shame of low descent. For the Muslim
only sin brings shame and the only infamy is the infamy of bar-
barism.” When Mu'awiya had read this letter to the end he handed it
to his son Yazid, After he, too, had read it he said: ‘I is too bad the
way in which this Husayn sets himself up against you.” ‘O no,” replied
the caliph, ‘it is the sharp tongues of the Banii Hashim? which split
tocks and ladle water from the sea.’?

The historical accounts do not mention Mu'‘awiya’s admonishment,
and the information is suspect also because in other places Husayn’s
role 1s given to his son ‘All and the admonishing caliph’s to ‘Abd
al-Malik.® There is no doubt that this is a tendentious invention which
nevertheless has value as a document of cultural history. In their way,
in this story the theologians give a picture of the conflict between the
mentality of the pious Muslim and that of the race-proud Arab
which was still very strong among the true Arabs of the Umayyad
times. The poet al-Farazdaq uses the phrase: yd ibn al-farisiyya,
Le. ‘0 son of a Persian woman’,* as an insult, much as in the much
later popular romance of *Antar, a person who is disliked is derided
with the epithet 4bn al-ifranjivya (son of a Frankish woman)® and the
same al-Farazdaq must submit to mockery from his rival Jarir
because his great grandmother had been a Persian slave.® But even
these facts show how difficult the adherence to old Arabic racial
prejudices became in the face of changed circumstances in the Muslim
state and the progressive racial mixture of the population.?

Arab opinion in the early days of Islam was even more strict about
a frechorn Arab woman marrying a foreigner. The conditions in large
Muslim towns must often have given topical interest also to the
question whether an Arab woman should become the wife of a

1 Cf. "the tongues of the Quraysh’, al-Fakibi, Chron.d.Stadt Mekka, LT, p. 39, 16.

* Zaky 0l-Adab, 1, p. 38 according to older sources,

3 Al-‘Igd, 111, p. 296.

t Agh., XIX, p. 7. 4, according to ibid., II, p. 77 the mother of Tbn Mayyida,
satirized here, was a Berber, but according to others a Saglabi woman.

® Romance of 'Antar, 111, p. 170, ‘Antar’s rival, ‘Ammira, is called this
besides other mocking names.

¢ Ibn Qutayba, Kitdb al-Shi'r wa’l-Sku'ari’ (MS. of the Imperial Library in
Vienna) fol. g7b {ed. de Geeje, p. zgol.

7 In much later days the aim of the Romanse of ‘Antar was to fight against
the last survivals of the Arab prejudice through ‘Antar—-one of the heroes of
whom the remark of Renan, Histoire du peuple d'Israel, 1, p. 328 applies; this
is the real cultural-historical importance of this remarkable popular book.
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mawid.! In the old days it was pretiy well established that the
marriage of an Arab woman with a foreigner, even of the highest rank,
was impossible.? Al-Nu‘man, king of Hira, and his Arab subjects reso-
lutely refused to masry an Arab woman to the mighty king of Persia.
“They are miserly with their women to other nations, they prefer
deprivation and nudity to satiety and luxury, they choose desert
storms rather than the scents of Persia which they call a prison.”®
The much discussed and beautiful poem which the Kalbite wife of the
first Umayyad caliph, Maystin bint Bahdal, is said to have written*
and which contrasts desert life with the luxurious life of the cities,®
sounds like a poetical elaboration of the Weltanschaung expressed by
this statement. This poem zlso concludes with the words: ‘and a
handsome youth from my tribe, even if he be poor, is preferable to a
well-fed barbarian (“4)’.® Of course, the implication here is that ‘the
barbarian’ is the caliph.

How absurd it seemed to the, people of the first century that a
mawli should marry a free Arab woman is seen from an interesting
episode in the biography of the poet Nusayb (died 108).” This man
was so esteerned in the tribe whose client he was that his son obtained
the consent of his deceased patron’s uncle when he asked for his niece
in marriage. But Nusayb himself had to admit that such a marriage
would seem unnatural and impossible in the eyes of the Arab
aristocrats, and he had his son beaten for such a daring aspiration
and advised the girl’s uncle rather to find her, in his own interest, a
youth from a true Arab tribe. The daughter of the poet al-'Ujayr
from the tribe of the Saldl, a highway robber like many other Arab
poets {died 8o}, strenuously objected to a marriage with a respected
mawld and her brother vigorously supported her refusal.® There
were only a few mawdli who, because of special merits, were

11In the earliest days of Islam, when the fight for the new belief made
brothers of the small community without much regard to the genealogies of the
fighters, this question did not arise. Typical of these conditions is the example
of Silim, a fighter at Badr, a mawld with a very involved genealogy who was
zdopted by his patren Abt Hudhayia and given the latter’s niece for wife;
Ibn Qutayba, ed. Witstenfeld, p. 139; al-Muwatée’, 11L, p. g1. On the type of
emancipation mentioned here {s@'ibatan) see Muw., ib., p. 264.

t Tt was shameful to be 2 sugrif i.e. descended from an Arab mother and a
mawld; schol. to Ham., p. 79, V. I, cf. mudharra’ (generally 2 child of a mésal-
liance even if both parents are Arabs); al-Farazdag in al-'Igd, III, p. 296.

3 Agk., 11, p. 30.

¢ Redhouse, Journal of Roy. As. Soc., 1886, pp. 2638 £

8 [Ibn al-Shajarf, al-Hamdss, p. 166;] Abulfeda, dnnales, ed. Reiske, I,
P- 398; cf. al-Damiri, II, p. 297. ! .

8 Much similarity can be observed between the ideas expressed in this poem
and in that attributed to the pre-Islamic poetess Rima bint 2l-Hlusayn from
the Asad tribe {Yiqut, IIL, p. 813, 4-6).

* Agh., 1, p. 136.

8 Agh., X1, p. 154.
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deemed entirely equal to true Arabs: one such was Humria b.
Aban (died 75), of whom the caliph ‘Abd al-Malik said that he
should be regarded as a brother and an uncle; and this man also
succeeded in marrying into Arab tribes, as did his children.* But this
was the exception rather than the rule. The more usual conditions
seem to be illustrated in the report that the Qadi Bilal b. Abi Burda
punished the descendant of a mawld, “Abd Allah b, *Awn (died 151),
with a whipping because he had dared to marry an Arab woman.?
Only in the days of the deepest degradation of the Arabs® could the
*Abbasid Commander of the Faithful, al-Q3’im bi-Amr Alldh, have
given his daughter as wife to Togrulbeg; even then, this demand at
first made the Qurayshite prince shudder,* and two hundred years
earlier it would have revolted even the simplest of Arabs. Even
people who did not object to the marriage of Arabs with non-Arab
women rejected this situation in which the woman of higher poesition
was to change her rank as a member of a free tribe and become the
wife of one of lower social rank. Few voices dissent from the outery
against this degradation. When Ibrahim b. Nu'mén b. Bashir al-
Ansari gave his danghter to Yahya b. Abl Hafsa, quite an eminent
Arab poet and a client of the caliph ‘Uthmin, probably merely
because of the large bride price of 20,000 dirhams, this occurrence
was bitingly ridiculed by Arab contemporaries.® Later (at the begin-
ning of the second century) when a family from the tribe of Sulaym
settled in Rawha’ in the district of Baghdad because famine had
forced them to leave their homesteads, the head of the {family gave
his daughter to a mawld, and the poet Muhammad b. Bashir from
the tribe of Khirija considered this event so important that he
travelled to Medina in order to inform the governor, who ordered
that the marriage should be dissolved. The young bridegroom was
also given 200 lashes and his beard, hair and brows were shaved
ofi—a common act of public ignominy—which presumably hurt the
poor barbarian more bitterly than the satirical poem in which the
poet who had denounced him sang, with malicious hwmour, of the
lashing he had caused.® The Sulaymite family had in fact committed

1Tbn Qutayba, p. 223 above.

* Ibn Qutayba, p. 245 below.

* It is worthy of note that the Arabs in Syria retained this attitude even to
this century towards the Tarks. The last Arab village chief thought it shameiul
and undignified to give his daughter to a high Turkisk officer during the
country’s invasion by Ibrihim Pasha; D’Escayrac de Lautour, Le déser? ef le
Soudan (German ed. Leipzig 1855) p. 155 [Pp. 334—5 of the French originall.

4 Tbn al-Athir, anno 454, ed, Buldg, X, p. 7, ¢ Aug. Miller, II, p. 83.

& Al-Mubarrad, p. 271; al-"Iq4, 111, p. 208 mentions Khawla bint Mugatil b,
Qays b. *Agim instead of the daughter of Ibrahim al-Angirl.

& Agh., XIV, p. 150. The poem ends with the words: "What other right have
the mawal? than that slaves shonld wed with other slaves?”
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a deed which was repugnant to the aristocratic ideas of the Arabs
because, even in times of need, true Arab families rejected connections
even with Arabs whom they did not consider as fully their equals.!

Thus the intermarriage of Arabs with mawdli was considered a
mésalliance and the question was even debated whether pious non-
Arabs could have Arab women as wives in paradise.? That such a
connection was-—at least in this world—regarded as abnormal is seen
also from the literary fact that the philologist and genealogist al-
Haytham b. "Adi wrote a special work on those mawdli who had
married into Arab families.® The question whether such connection
was permissible remained for a long time a point of debate in Arab
society and the theologians were also forced to consider it,*a proof of
the difficulty of overcoming the prejudices of Arab aristocrats, despite
Koran and Sunna,b

It is quite important for knowledge of the continued survival of the
old Arab ideas in the theological development of Islam to look at the
position of this question in legal literature which, though not an
infallible mirror of the views of those for whom it was written, may
yet be instructive concerning their aims and moral level. An example
is the theological treatment of the question with which we have been
concerned in this chapter. It is well known that Islamic law demands
that the wal?, i.e. guardian of the girl, without whose intervention
marriage cannot be contracted, makes sure that the future spouse
is ‘worthy’ (kufu’'—we cannot yet use the word ‘equal’) of the girl.*
The nature of this ‘worthiness’ was very much disputed in theological
circles in the second century? and the main point of the argument was
whether it included genealogical equality. It is not surprising that
the pious Medinian Malik b. Anas, the father of Islamic jurisprudence,
excludes genealogical considerations from the question of worthiness:
for him only religious issues are important, and the more pious man
is the more worthy. The famous doctrine of Muhammed’s farewell
sermon is of course the foremost argument in deciding this question.®
From the legal point of view one had to provide also for the case in

! Ham., p. 117, Jaz' b. Kulayb al-Faq'asi, ¢f. above p. 80, note 5, and below
in connection with Haytham b, *AdL ’

? Al-Mubarrad, p. 712, 11,

¥ Fihyist, p. 9o, ult.

4 Cf. al-T0sl's List of Shya books, no. 53.

¢ [Salmin allegedly quoted a prohibition by the Prophet of marriages between
mawall and Arab women: al-Jahiz, al-'Uthmaniyya, Cairo 1gss, p. 220; al-
Haythami, Majma' al-Zawd'id, IV, p. 275. Contrasting attitudes are ascribed to
‘Umar: al-Jihiz, pp. 211, 10; 216, 4; cf. 221, 13-5. Cf also P. 124, note 8.]

¢ Ci, Kremer, Culturgeschichie, I, p. 521. :

? The points of difference are not exactly reproduced in al-Sha'rani, Miran,
IL, p. 125,

# CL the reproduction of the proof in al-Qastallant, VIII, p. 2I,
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which a slave (mukdtad or ‘abd) had a free Arab woman for wife.?
Such a connection was socially highly objectionable according to old
Arab views. But the picus views of the Medinian theologians, with
which in this respect the Shi‘ites were in agreement,?® could not
prevail as they were in contrast to the prejudices of society, and the
Muslim law-givers knew well how to adapt Islam to the demands
of society and the needs of the day. The first question which Arab
parents addressed to the man asking for the hand of their daughter,®
or to the man who asked for her on behalf of a friend,* remained that
of worthiness (a/-kaf”), and even if worthiness was proved they used
to take into consideration special tribal points of view as well,

In the early days of Islam the exclusive spirit of the Jahiliyya had
not changed much in this respect inside Arab society. During the
pagan era a father was not sure of his life if he permitted his daughter
to marry even a free Arab, if the tribe for some reason considered the
connection unworthy.® Such prejudices did not cease. The Quray-
shite *Abd Allih b, Ja'far had to suffer the bitter reproaches of the
Umayyad princes because he had given his daughter to the Thaqafite
al-Hajjaj, though this man was in a highly honoured position; and
the Thagafite was finally forced to divorce his Qurayshite wife.®
Some Arabs were so proud of their noble maternal and paternal
descent that they did not admit that anybody could be worthy of
them. This is expressly veported of the poet of the Bani Murra,
‘Aqil b, ‘Ullafa (died 100).7

The theologians came to terms with these prejudices. We know
from a good source what Abit Hanifa thought about this question.
Muhammad b. Hasan al-Shaybani (died z8g) a pupil of the ‘great
Imam’ uttered the following doctrine in the latter’s name: “The
Qurayshites are equal to one another; (other) Arabs are of equal
standing with each other; and of the mawdli this is true: those whose
grandfather and father were Muslims are equal (to the Arabs) but if
they have no bride-price (mah?) to offer they are not equal.”® Here the

3 Al-Muwatia’, 111, pp. 57, 262.

2 Al-Tabarsi, Makarim al-Akkldg {Cairo 1303), . 84.

s Agh,, KIV, p. 151, 4.

+Ibid., X, p. 53, gives instructive details of these conditions; cf. also I, p. 253,
KIIL, p. 34 below, XIV, p. 64, 10 f.

v dgh., XXI, p. 142, 14.

¢ 40-'Igd, 1, p. 146, another version, ibid., III, p. 292.

T Agh., XI, p. 8¢, 2.

& Al-fami' al-Saghir (Bulig 1302), marginal edition to Kitgh al-Khardj by
the Q&di Abl Visuf, of. Boll, Catalogue péviodique, no. 359, p. 32. The book
received its present form, with the division into gbwab, at the beginning of the
fourth century by the Qadi Abi Thir al-Dabbis in Baghdad (cf. introduction).
[Similar maxims are attributed tc the Prophet: al-Haythami, Majma' al-
Zawa'id, IV, p. 275; al-Suyitl, al-Jami'al-Saghtr, 11, p. 68. Cf. aiso the contrast-
ing opinions in Abu Sulayman al-Khattdbl, Ma'dlim al-Sunasn, 111, pp. 180-1.]
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complete equality of a mawld with the Arabs and of the Arabs with
the Qurayshites, which Malik had required, is discarded even in
theory. This teaching was faithfully repeated in the Hanafite
madhhab and was more strictly circumscribed in the derived codices
by the direct enunciation of the principle that, in assessing equality,
genealogical conditions (al-nasab) have to be considered.! The
Shéfi'1 school also stresses the nasab as one of the five points which
must be considered when assessing kafd’'e (worthiness).? There is
nothing to prevent the assumption that this represents the teaching
of al-Shafi'l himself. More especially, genealogical equality is much
stressed in respect of the women of the Prophet’s family and it was
the particular task of the nagib al-ashrdf to take care of this.® Pious
traditionists of course paid no heed to these concessions to Arab
racial prejudices and endeavoured to express the true Muslim
doctrine. In the third century, al-Bukhari, by the process usual i his
collection of making the objective material of traditions bear out a
particular subjective doctrine through tendentious chapter headings,*
prejudges the question which was in his time probably still much
disputed. He thus heads a chapter, the contents of which can hardly
be used as an argument for or against the above question, Bdb:
al-akf@’ fi'l-din, i.e. ‘Chapter: Equals; i.e., in reference to religious-
ness.”® Muslim seems to have avoided the question altogether.® In
later more advanced days the kafi’a question seems io have been
considered as wholly antiquated and traces of this are also to be
found in belletristic literature.? :

Y

The above facts show us sufficiently the prevailing sentiments of
the Arab aristocracy in the first two centuries of Islam. It is not
surprising that the scorn and rebuffs by the aristocratic Arabs that
daily offended the maw/d in private and public life finally resulted in
areaction of the mawld class against this contempt of the worth of its

members. In this section we shall see what direction this reaction
took.

*E.g. al-Wigaya, ed. Kazan 1879, p. 54, commented ed. 1881, P- 125.

2 Minhkij al-Talibin, ed. Van den Berg, 11, p. 332.

3 Al.Mawaxdi, ed. Enger, p. 167,

L Ci. my Zdhiriten, p. 103,

¥ B. Nikak, no. 135,

¢ Its place would be Muslim, I1I, p. 365. A proof of how seriously pious
Medinians took the doctrine of equality in marriage law, is seen in the fact
that Malik extended the Muslim’s right to live married to four women simul-
taneously also i slaves, whereas other jurists—including Abn Hanifa and
al-Shafi'i—only allowed two women to slaves, four being the privilege of free-
men; al-Muwalta’, 1L, p. 26, and al-Zurqgini, on this passage.

? Fakikat al-Khulafa' p. 49. [For the kafd’a see aiso D. Santillana, Tstituzioni
di diritio musulmano melichita, I, pp. 206 £.]
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Many mawdli took the easy way out by practising deception fo
remove the reason for their brusque treatment by the Arabs. They
were presumably the most cowardly and mean amongst them. If
their foreign non-Arab origin were the cause of rebuffs, fictitious
genealogies would remove this obstacle to equality. Since anyhow the
mawdli had changed their foreign names to omes with an Arab
sound?! when converted to Islam, tribal names, assnmed without
right, and genealogical lies were now to cause the difference between
them and full Arabs to disappear altogether.

Not only was it in accordance with the tendency of those who were
of the Arab nation to stigmatize this as despicable, but the intended
deception also incurred the disapproval of pious circles, the theo-
logians, frrespective of national comsiderations. Muhammed had
already condemned genealogical lies in Koran 33:4% and he is said to
have accused those who pretended to trace their descent from other
than their true father of disbelief, and to have threatened them with
exclusion from Paradise.® Certainly, however, this condemmation
originally referred to one particular type of deception, which was a
result of the undisciplined marital conditions in paganism: a child
whose father remained unknown because of the mother’s freedom in
sexual intercourse was allotted to one or other of those who could
have been the father, who was then obliged to recognize the child
as his.* For this adoption the relevant passage in al-Bukhari uses the

1 The grandfather of the poet Ishiq al-Mawsill was called M&han; his son
changed this into Mayman (Fiarist, p. 140, 11, Agh., V, p. 1 below). The father
of Muhallab b. AbI Sufra was originally called Bashira (¥aqat, I1, p. 387) or
Basfarsj {Fragm. kist. arab, ed. de Goeje p. 49). Fashrd’, Agh., X111, p. 64, is pre-
sumably a mistake; there also the Persian names of this family are to be found.
One sees that in such changes of name attention was paid to similarity of
sound. An interesting change is that of the name of the Iranian scholar
Zaradusht b. Adharkhar into Muhammad al-Mutawakkili (Yaqat, I1L p. 185,
probably in honour of the caliph MutawakXil under whose auspices the learned
Persian, to whose oral reparts Hamaza al-Isfahni often refers, was converted).

* According to some exegetes, Stira 68:13 also refers to this; others believe
that such connection of the Koranic verses is not reconcilable with the Islamic
tendency to take no account of genealogical points; Ibn Durayd, p. 108. In this
connection the name given to the intruder is typical: zanim (from zarama,
pieces of flesh hanging from the ears and necks of sheep and other animals).
Shazziz, a mawld of the Tamimites is mocked: thered one (see appendix), the
ranlm; Agh., XIX, p. 163, 19; ‘abdun zanimun la'lmu'ljaddi min ‘ammin
wa-khElH, %111, p. 53, 12; Marwin al-Asghar mocks the poet ‘All b. al-Jahm:
zantmuw awlédil-zina's, Agh., X1, p. 4, 11; muzannam, dgh., XXI, p. 187, 7. In
later language zanins simply means bastard (Dozy s.v.) and is equal to the He-
brew mamzdy; in metaphorical usage the word means also a shameless person as
is evident from no. 176 of the Responsa of the Ge'onim, ed. Harkavy (Studies
and Communications of the Imp. Libr. 5t Petersburg, IV, p. 72, 23}.

8 B, Fard’id, no. 36, cf. Mandgib, no. 6,

¢ Nikdk, no. 36, cf. especially al-Muwatie’, 111, pp. 20z £.
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expression ##¢afa (Jata VILI). This word? (and the related ndta, to hang
on) is generally used of the reception of a stranger and his complete
genealogical assimilation by another tribe, and has usually an over-
tone of mockery. ‘You are a d2'7 who was tied (nita) to the family of
Hashim as a drinking vessel is tied behind the rider.’? The comparison
with ‘a drinking vessel which is hung on’ is common in this context®
just as the ‘drinking vessel of the rider’ is generally used to denote a
matter which is treated as despicable or at least of no importance.
This is best illustrated in the saying ascribed to the Prophet: ‘Do
not treat me like the drinking vessel of the rider (ke-gadahs I-rdkibi):
the rider fills the vessel and then puts it aside and covers it with his
luggage. If he needs a drink he drinks from the vessel, if he wants to
wash, he washes in it, and if he does riot need it at all he empties it;
{you must not treat me thus) but mention me at the beginning, the
middle and the end of the prayer.’t As we have seen this image is a
favourite description of unjustified claims to belong to a tribe to
which one isreally a stranger. This practice must have been common in
the pagan era (by way of adoption)® as well as in the early days of
Islam;® otherwise it would hardly have been this very circumstance
which was used in the A#jd"—with or without justification—to injure
troublesome opponents.” During paganism some people had adopted

t dl-Muwatia’, ibid., p. 206 penult., in IV (yuitpu), Agh., XI, D. 171 ult. The
mother of the poet Suwayd al-Vashkuri was, before her marriage to Ab Kahil,
married to a Dhubyini; when he died she was pregnant with Suwayd and her
second hushand adopted the child (istaldfz Ad# Kahil ibnaka); in an even more
general sense in Ibn Hishdm, p. 64, 2.

% Hassan b, Thabit, Diwdr, p. 37 penult. [ed. Hirschield, 226:7] = Agh., IV,
P. 6, 8 (da'? Agh., = hajtx). Similar comparisons using the same expression,
{nifa, mandy) ibid., p. 83 ult., g7, 5, from below [Hirschf., 228:3; 221:3], Agh.,
XXI, p. 208, 2. Cf. the word fenwaf of this root in a variant to Ham., p. 240,
v. 4. “Allaga is vsed in the same meaning, e.g. Agh., XII, p. 46, 19

® Al-sikd’ al-mu'allag, Agh., VILL, p. 31, 18, used by the poet al-Afrwag against
Kuthayyir (died 105) who, though belonging to the Khuzi‘a tribe, wanted
above all to be recognised as Qurayshite of the Banti Kindna and submitted to
many poetical, bat also some real, beatings with this end in view.—In later
days Abt Nuwis {in al-'Igd, II, p. 302, 3) made the comparison: ‘As the waw,
which 15 without justification added to the word *Amr(u)".

£ QAT ‘Tyad, al-Shifa’ (lith. ed. Constantinople 1295}, 1I, p. 56.

¥ Tabanng, B. Nikdh, no. 15, al-Azragl, p. 460, 7; it put the adopted on a par
with true children in matters of inheritance also. )

® It is surprising to learn, Agh., XI, p. 8o, that it bappened with the express
approval of *Umar that Yazid b. ‘Ubayd, who in the Jahiliyya had become a
slave of the Bana 8a*d, incorporated himself and all his family into that tribe
and disdained to return to his own.

7 Beveral of Hassdn's satires are very instructive in this respect, especially
Diwan, p. 34, 5 [ed. Hirschield, 59:3] where Sa'd b, AbI Sarh is scorned
because ‘Abit Sarh was impotent and begot no child and now after his death you
claim to be his son.’ It is known that it was told of al.-Walid b. al-Mughira that
his father declared him to be his son only when he was eighteen years old; a

1
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their prisoners of war! or their slaves, perhaps because they wished
to enhance tribal prestige with an increase of the numtber (‘adad) of
its sons and members or to gain for the family the property of a
wealthy mawld (we bave an example of this from the middle of the
Umayyad period).? For such adoption the verb isfalliaga was used.®

By generalizing in a way those sayings ascribed to Muhammed which
we have quoted above the theologians represent such corrections of
genealogical facts as being sharply condemned by the Prophet him-
self: ‘Doubly cursed is he,” the Prophet is made to say, ‘who claims
descent from anyone but his rightful father or who insinuates himself
into any tribe other than that of his patrons.’* Muhammed praises
three of his companions® because, though not Arabs by descent, they
were most faithful followers of his teaching: the Persian Salmén,
the Abyssinian Bilal and the Greek Suhayb b. Sindn. This Suhayb,®
however, who came to Mecca as a slave, traced his descent back to
the Arab Namir b. Qasit, and when he was reproached by ‘Umar
invenied a convenient hypothesis to justify his genealogical claim.”

1 Cf, the example of Shanfard, Agh., XXI, p. 134.

t dgh., I, p. 134, 11 fi,, the example of the poet Nusayb (died 108) whom his
patrons want to adopt for such purposes; but the poet, realizing the intention,
does not consent. The above-mentioned consideration that the ‘wded of the
family should be increased, explains the frequent legal cases about the inheri-
tance of the wald', as seen from examples in Muwatta', 111, p. 263.

3 dgh, 1, p 7ult, 8, 4.

4 Al-Mubarrad, p. 1o, c¢f. B. Jizya, no. 10 man fawalld ghayr mawdlihi. [CL
al-Haythami, Majme' al-Zawdid, IV, p. 232; Kanz al-' Ummal, X, nos. 15638,
and also VI, nos. 725-31, 734—46.]

3 Cf. also Muslim, V, p. 200, B. Buyi', no. 100.

8 This name was presumably given him in view of his descent (name taken
from colour, see appendix to this volume). Cf. sukb al-sibal in the dictionaries
s.v. and a verse of Dhu’l-Rumma in Ibn-al-Sikkit, p. 165 [ed. Cheikho, p. 198;
Duwan, z3:22], cf. Kremer, Cullurgeschicktz, 11, p. 155. The beards of the
Persians scem to have given the Arabs many opportunities for mockery; in
the 'Antar romance, from whose Persians episodes a whole anthology of derisive
names for Persians could be made, they are among other things ridiculed, as
‘broad-beard with tufted moustache’ (‘arid al-diagn mantidf al-sibal; ‘Ant.,
V, p. 134, 3). This last name (cI. madhlidl al-sibal, X V1L, p. 110, 11) is presumably
the opposite of maftdl al-sibal, describing the Arab hero (X1, p. 25, 3); f.
Landberg, Proverbes ef dictons, I, p. 258. The shaven beard of Persian fire priests
is derided in Ham., p. 820, v. 3. (Cf. Long beard’ as a scornful form of address,
Tab., LI, p. 1310, 15; while alass al-likyati {*with sparse beard’) is the shameful
name with which an anonymous poet insults the Banw’'l-Hujaym of the Tamim
tribe; Agh., XVIIL, p. 170, 20, It is also found, however, that the hero must
bave a long beard, Agk., XVII, p. 9o, 4.}

? Al-Mubarrad, p. 366. [C{. Ibn Sa’'d, III/1, p. 162; Ibn 'Asildr, VI, p. 453;
Ibn Hajar, Isaba, 111, p. 255.]

passage of the Koran is referred to this (al-Bayddaws, II, p. 348, 4). Hassin's
satirical verses pp. 94-95 [Hirschi,, nos. 173-4, 181, 183] against Ibn al-Ziba'rf
put this event into its proper place and should be read in this context.
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The true Arabs were only being faithful to their traditional views?
in indignantly repudiating such genealogical pretensions. Theology®
and tribal pride—otherwise heterogenous and opposing forces—were
united in their disapproval of les which seemed despicable to either.
To those who taught that descent was irrelevant the endeavour to
think up untrue descents for wordly reasons must have been doubly
reprehensible,

The Arabs called a person who falsely claimed descent other than
the true one da‘f, i.e. ‘usurper, intruder’; this was a shameful thing
to be,® and the epithet was a sure form of insult.? But it seems that
the ambitious mawdli incurred this opprobrium even where their status
was connected with circumstances that were honourable from the
Islamic point of view. The family of Ab{i Bakra in Basra, who were
among the first Muslim settlers at that place and participated largely
in its founding,® did not scruple to claim 2 fictitious genealogy though
their ancestor had been a client of the Prophet himself. A poet from
Basra ridicules this vain undertaking in the following epigram:

Family of Abll Bakra, awake! Sunlight is not eclipsed by the light
of a little lamp;

Verily clientship with the Prophet is a nobler connection than is
descent from the Bant °“Ilaj.%

! Al.Nabigha, 2412, and also 212, 5.

* The introduction of Ziyad b. Abihi, the fanatical enemy of the *Alids, into
the tribe of Abk Sufyin gave the pious Muslims a special opportunity to be
indignant with such falsifications; al-Ya'qnbi, II, p. 2¢5. It was the target for
ridicule and disapproval zlso for non-religious reasons, dgk., XVII, p, 57.

3 Ham., p. 652, v. 1, This peint is utilized by Arab satirical poetry, ¢f. p. 671,
v. 4. An example is the satirical poem of Farazdaq against Ayyfb al-Dabbi,
who was said to have been really a Zinjl and insinuated himself into the tribe
of Dabba, Agh., XIX, p. 24. In the competition of the two rival poets, Ibn
Qanbar and Muslim b. al-Walid {in Haron al-Rashid’s time), the latter, who
called himself a descendant of the Angar, is told: y@ de'l al-Ansér (Agh., X111,
. 9).

¢ An original example is the insult of Mts& b. al-Wajih against Yazid b. zl-
Muhallab, governor of Khiirasan (sec above p. 126, note 1) who had scolded
him for pretending to be a Himyarite with »& da‘? and the reply was 'O son
of 2 woman from Marw, whose geneological lies are more obvious than yours?
Are you nat the mawlg of ‘Uthmin b. al-*As al-Thaqafi? Was not your grand-
father a Magian named Basfarj, which you made into Abt Sufra?’, Fragm,
kist.arab., p. 49. A combination of this insult is: da'f ad'iyd’ ie. someone who
lies himself into 2 tribe which itself claims a fictitious genealogy and is therefore
da'f itself. Thus the poet Ibn Harma is ridiculed for having unjustly related
himself to the Khulj whose genealogy was not certain (c¢f. Robertson Smith,
p. 16); Agh., IV, p. 102, Ibn Durayd, p. 244.

5 Ibn al-Fagih, p. 188.

¢ Ibn Durayd, p. 186, There are presumably valuable data on this in the first
part of the Kilgb Ansdb al-dshrif by al-Baladhuri, of which Ch. Schefer of
Paris has a MS.; cf. De Goeje’s account of its contentsin ZDMG, XXXVIII,
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In assessing these conditions no account should be taken of cases
where genealogical lies were dictated not by vain ambition but by
the need to survive, as for example in the case of the Kharijite
‘Imran b. Hittan, who had to fee from a’l-Hajjaj’s anger like 2 hunted
animal and changed his tribal alliance in self-defence. “To-day I am
Yemenite,” he said of himself; ‘when I meet a Yemenite; and if T meet
& Ma'addite T am of the tribe of 'Adnan.”

The Kharijite confession is the one which did the most to encourage
emancipation from rigid tribal affiliations. Thus it is particularly
valuable to become acquainted with the relevant sayings of the
Kharijite poet and martyr before we begin our description of the
Shu‘iibiyya. No Muslim party was more predisposed to take seriously
the Islamic teaching of the equality of races and tribes in Islam? than
the Kharijites, who thought Nabataeans and Abyssinian slaves just
as well suited as the proud Qurayshites to gain the leadership of the
Islamic community in free elections by the people. Amongst the
many divisions of the freely developing Kharijism there was a party
whose founder, Yazid b. Unaysa, carried the equality of ‘Arab and
*Ajam so far as to proclaim the doctrine that God would send another
prophet from amongst the *Ajam, together with a book of divine
revelation which is already extant in heaven and which would
abrogate the religion of Muhammed.® In the context of these convic-
tions, the words of the poet of this party who replied to those who
asked him whether he belonged to Rabi‘a and Mudar or to the Band
Qahtan, ‘We are the sons of Islam, and God is one, and the best
servant of God is he who is grateful to him.’® are a clear echo of the
Prophet’s teaching during his farewell pilgrimage. The despised
mawdli did in fact gladly join this party, which best guaranteed
their human rights.® Already under Mu'awiya I there was a Khdri-
jite rebellion of mawdli led by a certain Abi ‘Al from Kifa who was
a mawld of the Ban@ Hirith. “We have,” said the rebels, ‘heard a
wonderful Koran which guides on the right path; we have accepted

1 Al-Mubarrad, p. 532. I3. He says in another poem, p. 533, 6: “He does not
cease to question me to gain knowledge, about me but men are either deceived
or deceivers.’

t Al-Shahrastani, p. 101, below,

3 This did not prevent pecple who had not understood this point in the
Khirijite teaching remaining faithful to Arab prejedices. The poet al-Tirimmakh
was a Khirijite, and yet we find him a fanatical Yemenite partisan, Agk.,
XV, p. 113, 6 from below.

4 Agh., ¥NI, p. 154, 6 from below, cf. Dozy [Histoive des Musulmans
d'Espagne, I, p. 142; German transl.:] Gesch.d. Mauven in Sp., 1, p. 8.

s Kremer, Culfurgesch. d. Orients, 11, p. 157.

p. 389. The caliph al-Mahdf officially restored the proper afiliation of this

family by proclaiming them again as mewdl of the Prophet’s house, al-Fakhri,
p. 2I4.



‘ARAB AND ‘AJAM 131

its teaching and have added no companion to God. This God has sent
the Prophet to 2ll mankind and has not withheld him from anyone.’?
This is presumably the earliest attempt of the foreign element to
reject, even if only cautiously, the doctrine of Arab superiority. This
viewpoint also explains how it could happen that even old historians
of Islam made the representatives of the Shu'dbiyya into Khari-
jites;* we shall return to this when treating of Abli ‘Ubayda in the
last chapter.

But it was only much later that the prevailing trend allowed the
old Arab tribal barriers to be pierced. In particular al-Hajjij, a
fanatical enemy of the mawdli, seems to have taken the sayings
directed against the intruders seriously. For example, he threatened
Himrin b. Abén (in Basra), a prisoner of war from ‘Ayn al-Tamr
who had been freed by *Uthmin and who attempted to pass as an
Arab of the Namir tribe, with death if he did not admit his true
descent and desist from his attempts at insinuating himself among
the Arabs.® There were presumably many such examples, which did
not, however, prevent constant and determined attempts at intrusion
by descendants of the non-Arabs in the various provinces of Islam.*
This is proof that the harshness and brutality with which men like
al-Hajjaj punished such deceptions did not last long and were an
exception to the general rule. We find the da"#s in the highest political
posttions; it is sufficient to mention Muhallab b, Abi Sufra and his
son.®

It was not difficult for Arabs of doubtful genealogy to correct their
pedigree, particularly at the beginning of the *Abbasid period. Abfl
Nukhayla, a light-hearted poet of doubtful descent (mashkak fi
nasabiki)—the story of his being driven from home by his parents
was presumably only invented to conceal his true origin—built
himself a house in the area of the Banii Himman avowedly in order
an yusahhiha nasabahu, ie., to correct his genealogy and gain the
right to call himself al-Himmani. The elders of the tribe supported
him in this undertaking.® Nobody appears to have objected to
al-Ghifrif b. *Ata’, brother of the slave-girl Khayzurin, who became
the wife of the caliph al-Mahdi and gave birth to Hariin al-Rashid,
passing as a member of the Arab tribe of the Banid Harith b, Ka'b,”

1 Al-Ya'qabi, I, p. 262; cf. Tbn al-Athir, ITI, p, 179,

3 Cf.- Brinmow, Die Charidschiten unfer den ersten Owmajjaden {Leiden
1884), p. 31, note 4.

3 Al-RBaladhuri, p. 368, cf. Yaqut, III, p. 597.

¢ A typical example from Andalusia in Ibn Bashkuwil, ed. Codera, no. 771,
P- 357-

& See above p. 126, note 1.

8 Agh., XVIII, p. 145.

7 Yaqat, I, p. 480, 12. !
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despite his obvious foreign descent.? He was sufficiently respected (he
became governor of Yemen and Khurasan) to dare to do this. But less
important people than this brother-in-law of the caliph al-Mahdi and
uncle of Harfin could also make such attempts, A dikgdn from Kiifa,
in the reign of Har@in, undertook a long journey when he felt that he
had become rich enough to equal the Arab aristocrats. On his return
he introduced himself to society as a descendant of the Bapii Tamim:
‘He goes to bed as mawld,'—taunted his former friend, the poet
*All b, Khalil, ‘and awakens claiming to be an Arab.’? Or as another
poet puts it:

To-day you are descended from Hashim, bravo! and to-morrow
you are mawld and the day after you are a confederate of an
Arab tribe.

If this is true you are all mankind, o Hashimi, o mawid,

O Arab?

In earlier, stricter times the mawid relationship was disciplined by
a rigorous customary law; it was hard for a client of a tribe to change
his patron. But even in early times it appears to have been possible
by formal buying to withdraw a mawld from the clientship of his
original patron and to incorporate him into another clientship.t
Against such attempts the traditional decree al-wald’ li-man &'tega
was directed, i.e, as client a man is subordinate to the person who
has freed the former slave.® Later it was not particularly difficult to
become the mawld of a different tribe wherever and as often as one
wished. The example of the poet Abu'l-‘Atihiya shows how people
could join different tribes as mawld at any moment.® The caliph
al-Mutawakkil even decreed that a favourite of his court who be-
longed to the Bana Azd should rencunce this relationship and become
mawld of the caliph.” This would have been impossible in the good old
days of Arab tribal strictness.

What was possible in this respect Is seen from the example of the
poet Ibn Munadir (beginning of the "Abbasid period), a true mawld
who, despite his frivolity and unchastity, succeeded in becoming an
authority in the field of kadith philology. Even the famous anthority
on tradition, Sufyin b. ‘Uyayna, consulted him about lingnistic
difficulties in traditions which nobody could so easily unravel as this

1 Al-Ya'qabi, 1T, p. 481.

* Agh., XIII, p. 18.

3 Al.'Igd, 111, p. 301,

S Agh., I, p. 129, 17, indicates this,
5 B. Shurif, no. 13.

S Agh., IIL, p. 141.

* Al-¥a'qubi, II, p. 507
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mawlé of Sulayman b. Qahramin. This patron of Ibn Munadir had
himself originally been the mawld of Ubayd Allih (governor of Sijistan
under al-Hajjaj) a son of Abfi Bakra, of whom we have just heard
{p. r2g) that though originally a slave of the tribe of Thaqif, he was a
freed-man of the Prophet. “Ubayd Alldh now tried to pass himself ofi
as a full-blooded Thagafl. Sulayman insinuated himself into the tribe
of Tamim, and Ibn Munadir told people that he was of the tribe of
Sulaym. ‘Thus,” says our source, Tbn Munadir is the mawld of the
mawld of a mawld and at the same time a da'3, client of a da*7, This
has never been repeated in history.”* This fact is sufficlent to show
the indifferent leniency with which these conditions, previously so
much more sirictly judged, were treated in "Abbasid times. In the
course of time such conditions became more and more common,?
though they did not escape the strong criticism of genealogists and
the scorn of satirists.

It was not only barbarian revolutionaries and rebels who assurned
Arab genealogies in order to make dynastic claims;® courtiers of the
caliph also indulged undisturbed in the flourishing business of
genealogical falsifications. Amongst the viziers of the caliph al-
Mu'tamid there was the Persian Ismi‘il b. Bulbul, who, during the
reign of this prince, wielded much influence in state affairs, hardly
anybody in higher circles taking it amiss that he was a da'7, trying
everything in his power to pass as descendant of the Banu Shaybin,
In speech and writing he indulged in the most choice linguistic finesses
in order to pass more easily as a full Arab.? It took a mocker like
Ibn Bassim {(died 303), who made epigrams even against his own
father, to touch satirically upon the genealogy of this psendo-
Shaybanite vizier.® On the other hand there were some panegyrists
who made the assumed descent of the intruder the subject of servile
praise: ‘They say: Abu'l-Saqr (this was the by-name of Ibn Bulbul)
boasts that he is descended from the Shayban; I told them: By no
means, Shayban boasts of him. Many a father was elevated in nobility

1 Al-Tahiz in Agh., XVII, p. 9. It also happened that two brothers of the
same family guarrelled about the claim to Arab tribal affiliation, one brother
denouncing the intrusion of the other, who wanted to deny his foreign descent
at all costs; dgh., XX, p. 67 (Flasan b, Wabhb {died 250} and his brother Sulay-
min bW.).

* An example Agh., XVII, p. 84, 11.

® The most remarkable example of this is that of the rebel ‘All $5hib al-Zinj
with his *Alid genealogy. He called himself Al b. Muhammad b. Ahmad etc. b,
al-Husayn b. 'Ali b. Abi Tilib. According to Abl Bakr al-Stli this rebel simply
copied the genealogy of another man; the Muhammad b, Ahmad with whom
the list of his ancestors began was a contemporary only three years older than
himself; al-Husti, I, p. 259.

4 Ibn al-Mu‘tazz, ed, Lang, ZDMG, XL, p. 572, v. 131.

& Al-Mas*nds, VIIT, p. 239, 3, ¢f. p. 108, 2 and al-Hustd, I, pp, 245 .
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by his son who descended from him.”? Only the descendants of the
families of the old Persian immigrants into southern Arabia appear
to have prided themselves on the consciousness of their Persian
descent and to have aimed at no assimilation with the Arabs. As late
as the third century these families are still distinguished as Abna’.2
But they participated eagerly in the intellectual life of the Arabs and
produced many an excellent Arabic poet® and famous Islamic
theologian.*
Vi

What we have considered so far have merely been the clever
manoeuvres of individwal importance. But we see the methods
through which these ambitious Persians tried to enhance their own
personal value, being employed in the course of Islamic history by
whole peoples and races. Peoples who were brought under Arab rule
and who wished to have a part in the preferential position of the
Arabs before all other races in the Islamic world easily invented
Arab genealogies for themselves. This for instance was done by the
Kurds, for whom it was comparatively easy because, like the Arab
Bedouins, they were nomads.® A Berber group in North Africa named
Barr b. Qays as their ancestor, taking no account even of the fact that
this Qays whom they claimed as tribal ancestor died without child-
ren.® Ibn Khaldiin dealt exhaustively with these genealogical fables
of the Berber tribes” and from the various versions of these one can
recognise the endeavours of the genealogists to give this self-confident
people, who strove against the Arabs to an unusual degree, an equal
place inside Islam. The author of the history of the Almoravids,
Almohads and Almerinids mentions in the introduction to the last
part of his work the legends about the Arab descent of the Berbers,
and the emigration of their ancestors from Arab lands; and he also
cites verses invented to strengthen these fables.®

The negro peoples who had accepted Islam also connected them-
selves genealogically with the Arab people. The traditions of the
Bornu represent their pre-Islamic rulers as being descended from south

r Al-Fakhri, p. 209, For such turns of the Arabic language (2afiehhiru biki’l-
ansabi) cf. al-Amidi, Muwdzana, p. 140.

¥ Jaztrat al-* Avab, pp. 55, 13; 88, 13: 104, 2; 114, 5. It isinteresting that the
racial conscience and national tendency of these Persians wasso active that they
falsified the Radi'l gaside in favour of Persian national bias (ibid., 234, 10},
though this gaside speaks well of the Persians in any case (241, 7-8).

3 Ibid., p. 57, 17.

1 See above, p. 108,

* Al-Mas‘ndi, III, pp. 253 £.

¢ Al-Balidhurd, p. 223,

" Histaire des Beybeéres, ed. De Slane, T, pp. 107 #. On the motives which made
the Berbers claim relationship with the Arabs, Ibn Xhaldin has some pertinent
remarks, l.c. IL, p. 4, transln., vol. IIT, p. 184.

¥ Annales regum Mauritanige, ed, Tornberg, I, pp, 184-6.
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Arabian heroes; the Muslim dynasty traces descent from *Uthman;
and also the Fula negroes claim Arab descent.? Popular legend and
etymology show real orgies of invention in giving effect to this aspira-
tion which is so widespread among the lowest nations in Islam.
We find tendencies with a similar aim also amongst the Persians.
And this leads us to the discussion of another manifestation of the
reaction of the non-Arab elements against Arab arrogance, The
Persians retained great pride in their glorious past long after they
were conquered, and guarded zealously the traditions of this past, so
that they would not, and could not, give up such traditions by
deliberately wiping out their glorious memories. When individual
Persians proved untrue to their descent and, despite Arab protest,
insinvnated themselves into Arab tribes by means of clumsy fables,
it was only the frivolity of individuals who were concerned in these
more or less successful undertakings, and the descent of the whole
Persian people was never involved. But it was not only individual
mawali who were scorned; the arrogance of the Arabs affected the
whole nation. To the desire to bring the Persian nation closer to Arab
descent is due the exploitation of those legends which claim that the
Persians descended from Isaac?, the brother of Ismi'il, whom the
Arabs called their ancestor. This assertion is without doubt the
invention of the systematic genealogists® who liked to embroider their
science with biblical touches, but no one was more glad of it than
were the Muslims of Persian descent. Whereas on the one hand it
showed that the Persians were brothers of the Arabs and as such could
claim full equality with them, it contained on the other hand some
indication that in a sense they were above them because their ances-
tor was the child of a free born mother, whereas the ancestor of the
Arabs was the son of a slave woman.* The ancestor of the Arabs,
Ishmael, is thus confronted with Isaac® as the ancestor of the Persians
or the non-Arabs in general; ®hence comes an increased tendency to

1 G, A, Krause, in Awusland, 1883, p. 183.

# From a son of Isaac called Nails, in particular, many Persian lineages are
descended, Ibn al-Faqih, p. 197, 5.

3 The poet Jarir (died 110) can use it already as a well-known theory; Yiqut,
II, p. 862, 21 £, Agh., VII, p. 65 from below, where sZdalin must be corrected
to sdrafa. [Diwan, ed. al-Sawi, p. 242, 10 f]. )

* But Arab fanaticism represented them as being descended from Lot; Ibn
Badran, p. 8.

8 It is noteworthy that in the Kitab al-"Ayn (cited by al-Nawaw], commen-
tary to Muslim, T, p. 164) and also in the Sunan of Nasd’i {commented ed. of
Dimnati, Cairo zzgg, p. 19) a son of Abraham called Farritkh is mentioned,
who is said to be the Abu'l-*Ajam (patriarch of non-Arabs). For the sons of this
patriarch see al-Baydawi, I, p. 85, 24.

¢ The Greeks, too, are said to be descended from him [al-Mas*tdi, Mursf, II,
- 244=]; Ibn Badran, p. 470. 'Al-Isméa'lliyya wa’l-Ishiqiyya’ (Ishmaelites and
Isaacites) means *Arabs and non-Arabs'; al-'Igd, I, p. 91, 13.
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make Isaac feature more prominently in ancient history.! Not Is-
ma'll, as the Arabs claim,? but Isaac, as the Bible teaches, is said to
have been the son of Abraham whom the obedient patriarch was
willing to slaughter on Allak's demand. {al-dhab?h).® The legend of
the spring of Zamzam in Mecca was approached with similar intent.
Long before accepting Islam the Persians whose Abrahamite descent
is stressed also on this occasion®, claim to have made pilgrimages to
this holy spring in honour of Abraham, and they have continued this
plous custom to the time of Sasin b. Bibak.® Such legends® were not
put about by the Arabs in order to claim an international past for the
Zamzam fable,” but owe their existence to the reaction of non-Arab
elements in Islam.

It is true that the theologians who, as we have previously observed,
furthered as much as they could the teaching of the equality of all
nations within Islam gladly accepted such legends. Inalate tradition
they represent the Prophet himself as saying that the people of Faris
are members of the prophetic family and peinting to the relationship
of Isma'll to Ishaq.® Nevertheless this genealogical fable is not of
Arab origin, but was put about by the reaction of the non-Arab ele-
ments in Islam. In particular it was advanced by the circle who in
Islamic history represented the strongest and most self-confident
reaction of Iran against the contempt of the exponents of the old
Arab views: this is the party of the ekl al-faswiya, i.e. the confessors
of equality (of nationalities), or al-Shu'Gbiyya, as it is usually called.
In the next chapter we shall deal with the nature of this party, its
aims and literary manifestations.

! How far this was taken is best shown by the fact that even those Persians
who were not converted to Istam connected their religion to Abraham in order
to impress the Muslims amongst whom they lived, Chwolsohn, Ssabier, I, p. 646.

*In Arab circles people became so accustomed to replacing Isaac with
Isma'il that, in a Muslim paraphrase of Genes. 28: 13 ascribed to Wahb b.
Munnabih, the ancestors of Jacob are called ‘Fshiq and Isma‘il’, Ibn al-Faqih,

. 97, 20,
P -’?Z')n this disputed guestion, c¢f, aiso the references given by me in ZDMG,
XXXII, p. 350, note 5, For the sake of completeness I refer also to the following
additional passages: al-Mas'adi, VI, p. 425, Qutb al-Din, Gesck, 4, Stadt Mekka,
p- 370, Fakhr al-Din al-Rézi, Mafatik, VII, pp. 155 £, al-Maqqad, I, 487, 7,
Ibn Khallikan, no. 747 (VIII, p. 148, 35).

¢ Al-Mas'ndl, I, pp. 148 {., (idem, Aitab al-Tanblk, p. 10g,] al-Qazwinl, I,

.1 .
P 5%?5.q&t, 1L, p. 941.

¢Ibn al-Athir, ed. Buliq, [ed. Tornberg, I, p. 47] I, p. 26, fights these
‘hallucinations of the Persians’ (Rhuvtifa al-'Ajem) as he calls them.

7 Thus Dozy, De lsrackiter. te Mekka, p. 150,

s Al.Siddiqi, fol. 38 b.



CHAPTER FOUR

THE SHUUBIYYA

THE party of the Shu'dbiyva shows in the very name which it
probably gave itself (whereas the description ‘Confessors of equality’
was presumably bestowed by its opponents), what it considered as
the centre of its party platiorm and where it placed the weight of its
opposition to others. This name goes back to the Koranic verse
which teaches the equality of all men within Islam (see above p. I55)
and is derived from the Arabic word which in this passage is used
for ‘pecoples’: shu'@b.1 We are thus dealing with a party which, in
the name of the Koran and of the Sunna founded on its teachings,
seriously demanded the equality of non-Arabs with Arabs within
Islam, and which in the lterary field (because the Shu'Gbiyya pariy
is a group of authors and scholars and not of dissatisfied people and
rebellious mobs) furthered an agitation to establish their own
teaching and oppose contrary opinion.? This party, the zenith of whose
power we might put in the second and third century A.H. (we shall see
that polemic against it reached its peak in the third century) rep-
resented in its most modest expression the teaching of the full
equality of the *Ajam with the Arabs, and in more daring formula-
tions attempted even to assert Arab inferfority in the face of Persian
superiority. The favour which outstanding Persian families enjoyed
at the *Abbisid court, and the great influence which they had in the
government of Islam, encouraged the Persians and their friends to
express openly their long-suppressed resentment of Arab racial arro-
gance; and the free language that they used was possibly encouraged
by the example of the caliphs themselves. A good observer charac-
terized (and he was probably not the first to do so) the relation of
the Umayyad and ‘Abbisid dynasties by calling the first an Arab
and the latter an ‘AjamI or Khurdsanian empire.® In a sense the

! According to some philologists sku' b is used in respect of non-Arabs only
and in this context is the same as gaba’#l (tribes} which is only used “of Arabs,
According to another view shii*d (sing. of shu'ab) is a wider generic word,
whereas gablls is of narrower meaning: a ski'd contains several gabd’il;
al-‘Igd, 11, p. 55.

t[Cf. H. A. R. Gibb, Studies on the Civilization of Islam, pp. 62—73: ‘The
Social Significance of the Sku' dbiyya’.] .

8 Al-J3hiz, Kitab al-Bayan, fol. 156a [I1I, p. 366].
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situation created by the fall of the Umayyad rule in respect of in-
fluence and the position of the wvarious natiomalities, is correctly
described in the last words of a warning poem which later historians
make Nagr b. Sayyar, the Khorisinian governor of the last Umayyad
ruler Marwan 11, address to the latter: ‘Flee from your dwelling-place
and say’—so someone is enjoined—: ‘Farewell Arabs and Islam.™

Islam, however, was by no means at an end, but the Arabs had to
take many a rebuff during the time which followed. Under the caliph
Abil Ja‘far al-Mansir we already witness the spectacle of an Arab
vainly waiting for admission at the gates of the caliph's palace,
whereas the Khurisanis freely enter and ridicule the raw Arab.®

Amongst the many viziers at the height of *Abbésid rule there is
hardly one of Arab descent, most of them being mawdis and Persians,
and yet there are but few indications that such conditions were
considered unnatural. The sentiment which prevailed in this group
in respect of Arab glory is evident from the disgust of a vizier when
the poet Abii Tammam (died 231) compared the caliph with Hatim
Tayyi’, Ahnaf, and Iyas, who were the pride of the Arab race: “You
compare the Commander of the Faithful to these Arab barbarians?’®
Amongst the statesmen of the empire there are people of obscure
descent ke Rabi® b. Yiinus, the vizier of the second 'Abbasid caliph
al-Mansfir who was descended from a certain Kaysan, the client of
‘Uthmdin, but according to other reports was a foundling.* This
example shows how at this time the idea accepted by Arab society
of seeing only people of blameless and noble Arab descent at the head
of the state had been completely pushed into the background, where-
as in older days the mere fact that the female ancestor of a man had
been a lagife i.e. a foundling of unknown descent, had been con-
sidered shameful.?

The caliph al-Ma’miin did not conceal the fact that he valued the
Persian race higher tham the Arab race, and when an Arab re-
proached him for favouring the inhabitants of Khurisin above the
Arabs from Syrtia, the caliph characterized the Arabs thus:® ‘1 have
never bidden a Qays descend from his horse but he ate up all my
treasure to the last dirham; the southern Arabs (Yemen) I do not

1 Al-Mas'ndi, 111, p. 62,

* Agh., XVILL, p. 148, 16 1.

¢ Ybn Khallikdn, no. 146, IT p. 74. It is typical that Abl Nuwis openly
prefers Persian ways to the unrefined Bedouin life, which he despises. See the
passages in Noldeke's essay on this poet in Orient wnd Occident, I, p. 367. Also,
Abu'l-"Ala’ calls the Bedouins {2'ifa wakskiyya, Sigé al-Zand, 11, p. 140, v. 3.
cf. I, p. £23, vv. 2-3.

¢ Al-Fakhet, p. 208, [Cf. D. Sourdel, Le Viziral ‘abbaside, p. 88.]

& Al-Tabrizl to Ham., p. 4, 8; Hassin, Diwgn, p. 2¢ penult. [ed. Hirschield,
137:1] awidd al-lagita, cf. from later days Agh., XVIII, p. x78, 4.

¢ Tab., III, 1142.
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love and they love me not; the Quda‘a Arabs await the arrival of the
Sufyani? in order to join him; the Rabi‘a Arabs are angry with God
that he chose his Prophet from the Mudar tribe, and there aré no two
amongst them but one is a rebel.’ The preference for Persians was a
tradition of the "Abbisid house,® and I conjecture that it is the
purpose of a very odd tradition of al-Bukhari to express a conviction
of the damaging consequences of this trend. Those who are acquain-
fed with the style of the Islamic traditions and who are not blinded
by the wonderful isn4d will easily understand the general intention
of theologians of the beginning of the third century, when they made
‘Umar, after being struck by the dagger of the Persian Abii Lu'lv’a,
say just to ‘Abd Alldh, son of al-*Abbas, who was the ancestor of the
‘Abbisid dynasty: ‘Praise be to Allah who did not let me die through
a man confessing Islam. You and your father (*Abbas) would have
been delighted if al-Madina had been full of Barbarians ( ulij);
al-‘Abbis had the largest number of foreign slaves in the town.’®
This fiction is nothing but a criticism of the conditions under that
dynasty, linked with the dynasty’s founder.

Under the “Abbisids a certain religious romanticism ventured to
the surface in Persian families, who openly strove for the restoration
of Persian religious customs. The appearance of the zindig trend
which Kremer described in detail in this context is a clear proof of
this fact,

The history of the Muslim wars in Central Asia, particularly under
the rule of al-Ma'miin’s suceessor al-Mu'tasim, reveals instructive
facts about the defiant reaction of the ‘Ajam element against
Islam in the third century of its rule. None of the figures prominent
in this history, however, shows more clearly than Afshin—otherwise
known as Khaydhar b. Kawas—the superficial penetration of Islam
in the educated non-Arab circles. This general of al-Mu‘tasim, who
came from Sogdiana and who had suppressed the revolution of
Babak, so dangerous for Islam, who had led the caliph’s troops in the
fight against the Christians, and who thus played a prominent role
in several of the religious wars of Islam, was so little 2 Muslim that
he cruelly maltreated two propagandists of Islam who wished to
transform a pagan temple into a mosque; he ridiculed Islamic
laws and—as a compatriot who Wwas converted to Islam witnessed
against him—ate meat of strangled animals (a horror to Muslims),
and also induced others to do so by saying that such meat was fresher

? The Mahdi of the followers of the Umayyad dynasty; of. Snouck Hur-
gronje, Der Makdi, p. 13. [= Verspreide Geschriften, I, p. 155; cf. also Goldziher,
Streitschrift des GazZll gegen die Bafinijja-Sekte, p. 52; and D. B. Macdonald’s
paragraph on the Sufyani in his article ‘al-Mahdl" in the Enc. of Islam.]

* CL. Kremer, Culiurgeschichtlicke Streifeiige, p. 31, note 1,

3 B. Fada'il ai-Ashab, no, 8.
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than that of animals killed according to the Islamic rite. He used to
kill a black sheep every Wednesday by cutting it in half and would
then walk between the two parts. He ridiculed circumcision and other
Muslim customs, and paid no attention to them. He did not cease,
even as a Muslim, to read the religious books of his nation, and kept
splendid copies of them, ornamented with gold and jewels, and,
while he helped the caliph in his campaigns aginst the enemies of the
Muslim state, he dreamed of the yestoration of the Persian empire
and the ‘white religion’, and mocked Arabs, Maghribines, and Muslim
Turks. The first he called dogs to whom one throws bones in order
then to beat their heads black and blue with a stick.®

This may well be an example of the sentiment of those pre-eminent
non-Arabs who for material advantages joired the Muslim power,
wishing to participate in its victories, but in truth gnashed their
teeth at the destroyers of their national independence and the tradi-
tions of their ancestors. The influence of foreign elements in Islam
grew from caliph to caliph® until it led to the decay of the caliphs’
state. The advancement of the foreign elements was of course
accompanied by a decline of the Arabs.

Since the rule of the caliph al-Mutawakkil, who became a victim of
the intrigues of his Turkish camarilla, the infiuence of the Turks® had
become decisive for the government of Baghdad. The most important
offices in the court, the administration, and the army fell to them,
though they were ignorant even of the Arabic language.* Turkish
generals were sent to calm the restive Arabs of the Arabian peninsula
and bring them to obedience, and the history of these days tells of
the cruelties which they inflicted on the Arabs and ‘Alid pretenders.
Their palace intrigues decided the politics of the court. Under
al-Musta'in things had gone so far that the caliph gave two Turkish
court officials ‘a free hand in respect of the state treasury, and per-
mitted them to do what they liked with state money’; and when the
caliph was informed of the discovery of an intrigue by the Turkish
clique against his life he could tell their leaders that they were un-
grateful, since he had had his silver and gold plate melted down and
had limited his own pleasures in order to make larger provision for
them and gain their satisfaction.’®

Arabic circles must have felt very bitter about this preponderance

1 Tab., IT1, pp. 1309-1513, Fragm. kist. arab, ed. de Goeje, pp. 405-6.

2 The conditions under al-Withiq are reflected in an anonymeous poem of
that time, 4gh., XXI, p. 254.

* The caliph al-Muhtadi (died 256 after less than a year’s reign) intended to
give more influence to the Persians than to the Turks (al-Ya'qabl, II, p. 618).
On the influence of Turks, see also the data in Karabacek, Mithetlungen aus der
Sammiung Papyr, Rainer, 1, pp. 95 f.

4 Cf. al-Mas'ndi, VII, p. 363, 2.

v Tab., IIL, pp. 1512, I544.
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of foreign influence. We may take as a symptom of this feeling a song
which was much applauded at the court of caliph al-Muntasir (247-

48):

O mistress of the house in al-Burk—o mistress of rule and power,
Fear God and kil us not, we are neither Daylam nor Turks.!

The conditions of the caliphate at the time of the unhappy al-
Mu'tazz especially elicited cries of horror from Arab poets. They
were honest enough to call things by their true name:

They (the Turks) start rebellions and thus destroy our empire
and our rule is nothing but a guest now;

The Turks have become possessors of the rule and the world must
be silent and obey.

This is not the way to keep the empire in order, no enemy can be
fought thus and no unity preserved.?

and another says:

‘The free men are gone, they have been destroyed and lost; time
has placed me amongst barbarians,

It is said to me: You remain too much at home: I said: because
there is no joy in going out.

Whom do I meet when I look around? Apes riding on saddles.®

This foreign rule, to which the Arab enemies of the ‘Abbasid
dynasty could point asasignof the latter’s ineffectuality, as to a regime
jeopardized between Turks and Daylamites,* subsequently became
more and more firmly established. The rise of independent dymasties
within the caliphate pushed back and broke not only the latter's
power but also that of the nation from which this institution stemmed.
In the fourth century descendants of the ‘Abbasid lineage loitered
about the courts of the new dynasts as flattering poets and sued for
subordinate positions in the administration.® It is to the high credit
of the Arab poet of the fourth century, al-Mutanabbi, that he
showed a deep sensitivity to this decay of his nation, In his work we
see a horror of existing national conditions which is enhanced into

tdgh., TX, p. 86, 14. It is of course an anachronism when the caliph al-
Rashid is named as author of this song.

* Al-Mas*ndi, VII, pp. 378, 5, 400, 6, 401, 0.

#Ibn Lankak (died 300) in Yatimat al-Daky, I, p. 118; cf. ‘Abd Allzh al-
Isfahé&n], ibid., 111, p. 129.

¢ Muhammad iba Hini’, ZDMG, XXIV, p. 484, v. 2 [Diwan, ed. Zahid *All,
47 124).

® Yatimat al-Dahr, IV, pp. 84 £, 112; ¢f. now for the position of the members
of the ' Abbasid family, Kremer, {bzr das Einnohmebudge! des * Abbasidenveiches
(Vienna 1887), p. 13 note.
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rousing warlike desires® against the rule of barbarians who were
intellectually and morally inferior to the Arabs. ‘Men’ he says, ‘gain
their value through their ruler, but there is no well-being for Arabs
ruled by barbarians who have neither education nor glory, neither
protective allegiance nor faith. Wherever you go you will find men
guarded by servants as if they were cattle.’® But such poetic outcries
had little influence on the revival of past greatness. The Arab element
was declining in all fields,

I1

This kind of political and social atmosphere was not unfavourable
to the appearance and the diffusion of such tendencies as were rep-
resented by the Shu'f@bite party. Whereas previously the maximum
demand of the pietists had been to get the Arabs accustomed to res-
pect the foreign nationalities in Islam, these elements could now
proceed to violent attacks against the Arab race, and the theologians
now felt obliged to teach traditions recommending respect for the
Arabs. It is instructive to pay attention to these traditions when
considering the development of the positions held by the various
nationalities in Islam. Thus the Prophet was represented as saying
to the Persian Salmin—the choice of the addressee was particularly
suitable for this occasion:—Do not bear me a grudge lest you forsake
your religion (because of this feeling).” Salman replied: ‘How could
I bear you a grudge when God has given us true guidance through
you?’ Thereupon the Prophet said: ‘If you bear the Arabs a grudge
you also bear me a grudge.” 'Uthmanb. "Affan is made to teachin
the name of the Prophet: ‘He who insults the Arabs does not partake
of my intercession and is not tonched by my love.’® In these fictitious
sayings, which belong to the latest stratum of tradition, there is
expressed the position of the theologians vis-g-vis a trend of thought
which was steadily gaining ascendancy among the non-Arab peoples,
a trend which aimed at lowering the estimation of the Arabs and at
repaying the rebuffs they had suffered at the hands of the Arabs for
two centuries. Such traditions were to counter-balance the views
expressed in the colder fictions in which the feeling of the 'Ajam
sought and found its theological support, as we have seen in the
examples quoted above.? It is noteworthy that these are the same
traditions as those which the Xharijites used in Africa in order to
justify the Persian dynasty of the Rustamids in T&hart {middle of

1 Diwdn of al-Mutanabbi, 10: 22 ff., ed. Dieterici, I, p. 57.

: Diwgn of al-Mutanabbi, 58: 2-4, ed. Dieterici, 1, p. 148,

3 Masabth al-Suana, 11, p. 193. [Also al-Dhahabi, Sivar A'ldm al-Nubald',
1, p. 302. For other similar traditions see Ibn Qutayba, K. al-'Arab, in Ras@’il
al-Bulaghd’, p. 375; al-Haythami, Maejma' al-Zawd'id, X, p. 53.]

4 pp. 110-1.
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the second century) as against the Arab caliphate’—which is another
proof for the affinity between these politico-religions dissenters and
the tendencies of the Shu‘Gbiyya.? _

To the same group of pronouncements we may attribute those
apocryphal sayings of the Prophet in which to imitate the customs of
the *Ajam was forbidden, or at least frowned upon—presumably as a
reaction against the preponderance of Persian and Turkish customs.
Disapproval voiced in ancient times was now strengthened by
representing the object of disapproval as a custom of the A‘jim,
assimilation to whom was to be avoided, much as it nsed to be streszsed
that the customs of Jews and Christians® were to be avoided. Here
belong not only customs connected with religion but also habits of
daily life, as for example rising to one’s feet as a sign of respect,* the
use of knives at meals—which was discouraged as a typically Persian
custom—some details of toilet, shaving and many other things,
including the use of leopards® as riding animals.’ Opportunity for
zealous opposition to the imitation of foreign customs probably
existed also in earlier times”, but it would then hardly have been
made a religious question. The pronouncements relevant to our
purpose reveal their origin in the time of the decline of *Abbasid
power by their connection with pseudo-prophecies which announce
the political ascendancy of foreign elements. In former days the
scruples which now manifest themselves appear not to have come to
the fore. On the contrary, in a tradition cited by Malik b. Anas the
Prophet mentions a custom of Greeks and Persians® in order to

1 In the Chrownique d'Abou Zakaria, translated by Emile Masqueray, Paris
1879, pp. 4-10, there is a collection of these traditions and Koran passages
—because such too were used by African Kharijites, esp. 5: 59, 48.16.

2 See above, p. 130.

3 Cf, Giatz's Monalsschrift, 1880, pp. 300 f.

% A comparison of the traditions in which getting wp as a means of showing
respect is either prohibited or frowned upon will give the impression that the
reason given-—that this is a custom of the A‘3jim—is of later origin than the
idea itself. From B. Isti'dhin, no. 26, one may conclude that in older times
this form of showing respect was considered quite in order. I add the passages
where the relevant data can be found: al-Ghazali, Thyd, 1T, p. 198; al-Qastallani,
IX, p. 168; Agh., VIII, p. 161; cf. Kitad al-Addad, p- 185, 5, from below; al-'Tgd,
I, p. 274 [al-Haythami, Majma' al-Zaw&’id, VII1, p. 40; Kanz al-' Ummal, IX,
P. 87 (nos. 837—44). On. kissing hands as showing respect see ibid, p. 166. i

& Cf. Mrue. Dieuladfoy, La Perse, la Chaldde of iz Susiane (Paris 1887), p. 528,
on domestic uses of this animal by the inhabitants of the Shatt al-'Arab.

¢ Al-Siddiqi, fols. 134b-142.

? Note Hassin, Dfwdn, p. 6%, 5 from below [ed. Hirschfeld, 25:12]. But
this was not rare; a post who had known the good old days introduces himsels
to al-Ma’'mén in foreign dress, al-'Igd, I, p. 170. Compare also a saying, ibid., I,
P- 65 below, where the Arab manmmer of dress, riding and archery, etc, are
recommended in contrast to ease and Persian manners.

® It is interesting to observe that al-Zurgini wants to make by force the
Faris into Arabs: akklat min Taghlib, who have adopted this name.

K
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explain the keeping back of an edict which he had previously intended
to issue.l

111

The trend with which we are here concerned has an intimate
connection with the political and lterary renaissance of the Persians
which, furthered by the appearance of autonomous states in Central
Asia, revived the national consciousness of Persians and restored
their national and literary traditions.” The newly emerging rulers
found support for their efforts to establish antonomous states in the
renewed blossoming of the national consciousness of the ceniral Asian
peoples subjugated by Islam; and they did not object to being seen
as continuing the tradition of Persian national princes and being put
on the same level as the Chosroes.® The manifestations of this national
renaissance offered a firm background for the literary battle of
Muslim Persians against Arabs, which was sponsored by the
Shu'dbiyya movement.

Before discussing these literary phenomena we must make yet
another observation: the freedom that the non-Arab nationalities in
Islam could permit themselves at that time was used predominantly
by the Persians—since they were, next to the Arabs, the most
eminent intellectual force of the Muslim empire—but it seems that
non-Persians also shared the boldness with which the Arabs were now
confronted.

The poet Dik al-Jinn (died 235/6) appears to have been a rep-
resentative of a particularly Syrian patriotism. He was descended
from a certain Tamim who was converted to Islam after the battle of
Mu'ta. This poet was a Shu‘Gibite zealot of anti-Arab sentiment. “The
Arabs’, he said ‘have no precedence over us, since our descent is -
united in Abraham; we have become Muslims like them; if one of
them kills one of us he is punished with death; and God had never
announced that they are preferred to us.’* He was so much attached
to his home country that he never left Syria either to visit the court
of the Caliphs or to wander about in the fashion of poets.

Tradition was also used in this connection to support or to put
into circulation some ideas which arose in one or another Muskim

1 Al-Muwagta’, 111, p. 94; Mustim, III, p. 346. In al-Bukhari I have not found
this tradition.

* Cf Schack, Heldensagen des Firdiisi, znd ed., pp. 21 f, and the study by
Julius Mohl cited there. [See also B. Spuler, Iran in frikislamischer Zeit,
passim, especially pp. 239 £.]

3 Agh., XVII, p, 110, 8.

4 Agh., XII, p. 142, It is obvious that such a person must also have con-
demned the racial hatred between Qaysites and Yemenites. Instructive in this
connection is a poem by him (ibid., p. 140), inspired by the fact that the Yemen-
ite inhabitants of Emesa deposed a preacher of northern Arab descent.
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circle. The following cbviously tendentious tradition seems to have
originated in the despised group of the Nabataeans? for the purpose
of showing that the Nabataeans also are worthy to participate in
ruling the empire, which was in fact a Kharijite idea. ‘Ubayda al-
Salmani reports: '] have heard “All say: If someone asks our descent
he may learn that we are Nabataeans from K&tha'® The name of
‘Ubayda al-Salmini (died 72} is presumably only wsed to give
authority to this fiction; the list of its transmitters includes the
Harrgnian Ma'mar (b. Rashid).?

The Nabataeanswho endeavoured to counter the contempt in which
the Arabs held them by reference to their glorious past connections
with the Babylonian empire, found advocates also amongst the
philosophers, The philosophers Dirar b. ‘Amr al-Ghatafani® and
Thumima b. al-Ashras {died 213) tock up their cause and taught
that the Nabataeans could hold their own in competition with Arabs.
Al-Mas'adi, to whom we owe our knowledge of this fact,® adds that
the famous man of letters and philosopher, al-Jzhiz, also followed the
doctrine of the Dirarites; and this author does in fact mention in his

3 The remnants of the Aramaic population of Syria and Mesopotamia, as well
as those ‘who’, in the fashion of those Nabataeans, ‘had settled, indulged in
agriculture and crafts, have little respect for tribal affiliation and mix with
helots’ (Sprenger, Alte Geographie Arvabiens, p. 233). In both cases Nabataean in
the mouths of Arabs is a term of insult {(nabbatahu, Agh., XIII, p. 73, 12; 38
nabatf, ibid, XVIII, p. 182, 22); cf. the poem of Hurayth b, *Anndb against the
Banii Thu'al (these are much praised by Imrq,, 41, and F&tim is proud of his
descent from them: Agk., XVI, p. 107, 3); Ham., p. 650, especially v, 5 (diydfiy-
vatun quifun) or later Yaqut, I, p. 355, 16 nasib nabifaha; Agh., X1L, p. 39, 18
Ja-siru ma'a'l-anbafi. It is said of them that they carry servitude with patience
(Hassan, p. 54, I4 (ed. Hirschfeld, x8g: 8]} aad they are quoted as an ex-
ample when speaking of the common people (Ibn. Hish., p. 306 ult.); nabif is
the opposite of Rkivar al-gawsm (the better people, Jazirat al-'Arab, p. 104, 22).
A falsificator of the poem by Di‘bil, praising the southern Arab tribes, who
wants to disparage the Qurayshites, says of them in an interpclated line:
ma'shorun mutanabbifana (Agh., XVIIL, p. 52, 1), whereas otherwise the Naba-
taeans are contrasted with the Quraysh; ibid, XI, p. 4, 6. Al-Shifi' is reported
to have said: There are three types of men who despise you when you honour
them and honour you if you degrade them: women, slaves and Nabataeans
(al-Ghazdli, Tky&’, 11, p. 30). Abl Nukhayla mentions the Nabataeans of Mesopo-
tamia (especially Harran, Hit, Mosul and Takrit} with the special epithet:
‘who sell bouses and eat lentils’; Agh., XVIII, p. r44, 7. For a game typical of
them {fatraj) see Kremer, Beilrdge zur arabischen Lexicographie, 1, p. 17,

¢ Yaqut IV, p. 318. [Cl. al-Bakri, Mu'fam ma'sta‘jam, s.v. Kothd; Lisan
ai-* Arab, s.v. nb¢. Ibn Bablya, Ma'anl gl-Akkbdr, ed. 1379, p. 407: 2 Muslim
convert should not be contemptuously called ‘Nabataean’, since the House of
the Prophet as well as the Nabataeans are descendants of Abraham.]

@ Died 153, Tabagat al-Huff., V, no. 26.

4 This Mu tazilite, according to Ibn Hazm (Leiden Ms. Warner no. 480, vol.
11, fol. #2a) [Cairo 1899 ff., IV, p. 66], agrees with the Kharijites also in denying
the punishments of the grave (‘adhad al-gabr).

5 Pratries d'or, II1, p. 107,
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Kitab al-Hayawan that many of his contemporaries accused him of
belonging to that sect since he quoted their opinions.! The teaching
of Dirir about Nabataean superiority to the Arabs—a teaching for
which he was reckoned amongst the Shu'ibites,? despite his Arab
descent—also appears in his attitude to the basic question of the
Islamic doctrine of the state, the question of the caliphate. It is said
of him that he put forward the thesis that as between a Qurayshite
and a non-Arab® (Ibn Hazm says: Abyssinian, al-Shahrastani:
Nabataean) who are both suggested for the office of the caliph, pre-
ference must definitely be given to the non-Arab if both are otherwise
equally qualified through their attachment to the sacred book of God
and the Sunna; his rather pettifogging motive for this is: “because
the Nabataean resp. Abyssinian can be more easily deposed should he
prove unworthy.'

But the most important expression of non-Arab reaction against
the Arabs in these circles is found at the time when such a reaction
began to be manifest at all sides, in the much discussed falsification
of Ibn Wahshiyya, known as the Nabataean Agriculfure, the literary
character of which is no more in dispute after Alfred v. Gutschmid’s
conclusive investigations.® This book, which was written in the third
century, must be considered the most outstanding document of
Nabataean Shu'fibiyya; and as such it appears in the description of its
general trend which is given by the defender of its authenticity:
‘Ibn Wahshiyya, moved by grim hatred of the Arabs and full of
bitterness about their contempt of his compatriots, decided fo trans-
late and make accessible the remnants of ancient Babylonian litera-
ture preserved by them in order to show that the ancestors of his
people, so despised by the Arabs, had had a great civilization and had
excelled in knowledge many peoples of antiquity.’ The author inten-
ded to contrast the unimportance of the ancient Arabs in science and
culture with the great achievements of his own race in order to
answer the limitless arrogance of the ruling race.

The most eminent representatives of the nationalities were not
always anxious, in this movement, to work only in the interest of

1MS. of the Vienna Hofbibliothek, N.F. no. 151, fol, 3a [al-Hayawan, I, 12-3].

® Al.'Iqd, II1, p. 445.

3 Al.Nawawi to Muslim, IV, p. 265, mentions the doctrine of Dirfir (sekkafat
Dir@r); in this quotation the doctrine generally refers to ‘Non-Qurayshites sach
a5 Nabataeans and others’ (ghayr al-qurashiyyi min al-nabaf wa-ghayrikim); cf.
al-Mawardi, ed, Enger, p. 5, 2 from below, jani* al-nds: all men.

4 Ibn Hazm, ibid., vol. 11, fol, 8zb [IV, p. 88]; al-Shahrastani, p. 63.

5 'Dig nabalgische Landwivtschaft und ihre Geschawistey, ZDMG., vol. XV,
1861); Noldeke, ‘Nock einiges uber die mabatdische Landwivischaft,’ ib. vol.
XXIX (z875), Pp. 445 4.

¢ Chwolsohn, Uber die Uberreste der altbabyloniscken Literatur in avabischen
Ubersetzungen (St Petersburg 1859), p. 9; Gutschmid, Le., p. 92.
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their own nationality, since this was served equally well indirectly
by working in favour of some other emergent nationality in Islam.
The crux of the matter was after all the negative exposition, namely
that the Arabs had no exclusive right to claim to hegemony in
Islam. It is notable that it was Harrinian scholars who had worked
in favour of the Daylamite nationality in the spirit of the Shu‘gbiyya,
This literary work was primarily meant to benefit the rulers of the
Biyid dynasty who were, as is well known, of Daylamite descent,
and who seem to have done everything in their power to appear
equal to the Arab caliph. They also invented an Arab descent*—an
artifice which was much later adopted also by the Circassian sultans
in Egypt,®—and fitted the pre-history of their house to this genea-
logy. The famous physician Sinan, son of Thabit b. Qurra (died 321},
wrote a book which had for its subject ‘the fame of the Daylamites,
their genealogy, origin and ancestors’,® and another Harrdnian
scholar, the belletrist Ibrahim b. Hilal (died 384) wrote a Kifab
al-Téf1 at the command of the Bfiyld prince, which was filled with
tendentious inventions.? Al-Tha'alibi mentions this book frequently
in his ‘Pear] of the Epoch’. Places conquered by Islam were here
represented as adopting the new religion veluntarily, whence the
conclusion was to be drawn that as Islam did not have to be enforced
upon foreign nations they did not deserve a lower status in Islam.5
It was in accord with the own Inclinations of the Harrinian scholars
to stress the value of non-Arab nations. This could only serve to
justify their own adherence to their national traditions.

The Coptic element in Egypt also participated in the ferment
of old nations within the Islamic empire against the aspirations
of the Arabism which tended to extinguish all national individuality.
Just as in Aramaic circles a Nabataean literature was invented for
this purpose, the Copts wrote bocks which described the deeds of the
ancient Egyptians with a bias against the Arabs. Such attempts were
to provide proof that the boastful Arabs who settled on the site of the
culture of ancient Egypt were far eclipsed by the intellectual and
material creations of the old rulers of the land, the ancestors of the

} Al-Mas'tdl, VILI, p. 280; al-'T¢d, 11, pp. 58-5; Wiistenfeld, Register 21 den
genealogischen Tabellen, p. 109, They traced their descent to Isaac (Yahtdi b.
Ya'qab b. Ishaq): al-Fakhkri, p. 325.

2 Ci. no, 106 in Catalogue d'une collection de Manuscripls appartenant & la
Maison Brill védigé pay Houtsma, 1886, p. 21, The endeavour to give Arab
genealogies to foreign nations is ridiculed in a poem by Abfl Bujayr (el-'Iqd,
ITI, p. 300), cf. above p. 134.

3Ibn AbI Usaybi‘a, ed, A. Miller, I, p, 224.

1This follows from his own admission quoted in al-Tha'alibi, Yatimat al-
Dalr, I1, p. 26; cf. Abuifeda, Annales, 11, p. 584.

5 Qne can find an example in Yaqit, IV, p. 984, s.v. Huzu.
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despised and downtrodden Copts who, on conversion to Islam, had
not put behind them the traditions of their ancestors.® There are no
continuous remnants of this literature, but we do find isolated quota-~
tions in later writings. Baron v. Rosen pointed out on the occasion
of his discussion of such quotations, which frequently occur in a work
of the sixth century, the connection of this lost literature with the
Shu'ibiyya movement in Islam.?

Iv

In the literary activity of this movement, directed at achieving
equal status in Islam for the non-Arab nations, the greatest part was
undoubtedly teken by the Muslims of Persian race. It is not as-
tonishing that the literature of the Shu'tdbiyya has survived only in
rare traces and relics, though these are very characteristic of their
kind. The followers of the Shu'abiyya were for the most part people
who were suspect from the religious point of view, being so-called
Zindigs, and it is well known that the ecclesiastic-pietistic trend
which, since the fifth-sixth centuries A.H., had been gaining the upper
hand in literature, did not favour the survival of heretical and
schismatic works.

We do marvel, however, at the freeness with which Shu'dbites
expressed themselves in such of their literary products as are still
extant. Whereas in the Umayyad period it was dangerous for the
poet Ismi‘il b. Yasdr, who was moved by Shu'iibite ideas and
ridiculed the pre-Islamic Arabs and their barbaric customs,® to boast
of his Persian descent,? it was possible under the ‘Abbisids ior
scholars, poets and belletrists freely to oppose the national vanity of
the Arabs with their proud references to Iranian ancestry.® Among
the descendants of the former Persian aristocracy ancestral
genealogy was as carefully transmitted as among the ‘descendants
of Qahtan and ‘Adnan’® It is related of the famous grammarian
Yinus b. Habib (died 185), who was visited also by desert Arabs

* Perhaps there is some connection between this movement and the accounts
mentioned in Chwolsohn, Die Ssabier, I, pp. 492 £.

® Notices sommaires des Manuscrits arabes du Musée asiatique, 1, p. I72.

3 Agh., IV, p. 120: ‘Many a crowned head I call uncle, great ones of noble
tribe. They are named ‘"Persians'’ according to their excellent descent. (Cf. Iba
Badrim, ed. Dozy, p. 8, 7.) ‘Desist then, o Imim [read: o Umima], from boasting
to us, leave injustice and speak the truth: while we brought up our daughters
yvou buried yours in the sands.’ ‘Indeed,” answered the Arab—'you needed
your daughters but we did not’ (reference to the incest of which the Persians
were accused). [The error ‘o Imam’ for ‘O Umiame'—aname of a woman—has
been corrected by C. A. Nallino, Raccolta di seritli, VI, p. 139.)

& Kremer, Culturgeschichtl. Streifrige, pp. 20 1,

5 We cannot really believe the statement of the author of the Filrist, p. 120,
that such inclinations were frowned upon by the Barmakides.

SAl-Mas'tdi, II, p. 241.
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desiring to profit from his linguistic mowledge of Arabic, that he
referred with pride to his Persian descent. The orator and theologian
Mubammad b, al-Layth, a mawld of the Umayyad family, who
traced his ancestors back to Dard b. Dird, was able to show his
preference for Persians under the Barmakids; presumably the ortho-
dox called him #i#dig for this reason alone, though he wrote a book to
disprove this heresy.® The famous secretary of al-Ma'miin and direc-
tor of the “Treasure of Wisdom’, Sahl b. Harlin from Dastmaysan,
wrote a large number of books expressing his fanatical feelings against
Arabs and his preference for Persians. He was probably the most
outstanding Shu'fibite of his day, and the literary curiosity which
made him famous was presumably also a consequence of his tendency
to ridicule Arab ideals. This is the only explanation for his having
written a number of treatises on miserliness; according to another
anthority he wrote an entire book?® deriding generosity and praising
miserliness.*

O inhabitants of Maysin—he calls to his compatriots, God be
with you who are of good root and branch.

Your faces are silver, mixed with gold, your hands are like the
rain of the plains.®

Does Kalb wish me to count myself amongst his famity? There is
little science amongst the 'dogs.®

Do these people believe that a house on a high peak reaching for
the stars as if it were a star itself

Counts no more than a hair tent in the middle of the plain in whose
rooms live cattle and beetles?”

This was the time when it was possible for Arabic poets of Persian
descent to use the noble language of the Qurayshites, which they mas-
tered supremely well, to protest against the presumption of the Arabs.
At their head stood the Shu'{ibite poet Bashshér b. Burd (died 168),
from whom there have been transmitted boastful poems about his

1 Fligel, Grammat. Schulen dev Avaber, p. 36.

® Fihrist, p. 120, 24 i,

¥ Al-Husrd, 11, p. 142, There the origin of this book is said to be in Sahl’s
striving to show the power of his eloquence on a paradoxical subject, Fikrist,
ibid., 4. A #isdla of his in favour of miserliness is quoted at length in al-‘Tgd,
ITL, p. 335.

4 Approval of miserliness and disapproval of generosity is also a.ti:nbuted to
the Andalusian scholar Abt Hayyan; al-Maqqari, I, p. 830, above,

& Here then generosity is praised after all.

¢ The word-play: Kalb (Arab tribal name) and Aalb {noun = dog) is often
used ironically; ¢f. my Zd&kiviten, p. 179.

7 Al-Hugrd, 11, p. 190.
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descent from the ‘Quraysh of the Persians’® as well as sharp satire
against the Arabs®—satire which was probably much repeated in the
national circles to which this poet belonged, since almost 200 years
later we hear its echo, in a poet who sounded the last tones of
Persian complaints against the Arabs: Ab@ Sa'id al-Rustami:?®

The Arabs boast of being master of the world and commanders
of peoples.

Why do they not rather boast of being skilful sheep and carnel
herders?*

If T am asked about my descent—says the same poet—I am of the
tribe of Rustam
but my song is of Le'ayy b. Ghilib.?

I am the one who is publicly and secretly known

as a Persian whom Arabianism (al-fa'778) drew to itself.
T know well when calling the parcle®

that my origin is clear and my wood hard.”

1 Cf, Ibn al-Fagih, p. 196, ¢. “‘Quraysh of 2 nation’ is used of the most promi-
nent and excellent group in it. Southern Arabs use this phrase too and the
Duhma are called by them the ‘Quraysh of the Hamdan tribes’ because of their
bravery and virtue; Jazirat al-'Arab, p. 194, 24. [*Abd Shams b. Sa‘'d b, Zayd
Manit are the ‘Quraysh of Tamim’, Abu'l-Baqd', al-Mandagidb al-Mazyadiyya,
MS. Brit. Mus. 1215, fol. 42.]

z Agh., 1II, p. 21, 33. For this poet see Kremer, Culiurgesckh. Sireifriige,
pp. 34 L.

3 Contemporary of the Sahib ibn *Abbid (died 385), in whose praise he made
many gasidas, of which a piece can be found in Ibn Khallikan, no. 95 (I, p. 133)
and no, 684 (VEI, p. 160); other passages from his poetical works are in al-
Husti, ITY, p. 13 and in the Kaskkil, pp. 163 £,

4 ALTha'alibi.,, Vertrauter Gef. 4, Einsamen, p. 272, no. 314. [Correctly:
Raghib al-Tgfahani, Mubddarat al-Udabd’, see I, p. zzo. From the additional
verses which precede in Raghib’s text it is clear that the correct translation is:
“They {the Persians) can boast that they are the tamers of the world and the
masters of its inhabitants, not the tamers of sheep and camels'.]

5 Yatimai al-Daky, 111, p. 129, 17, of. for his descent ib. p. 130, 12.

8 Shi‘@ri, i.e. my proper Persian descent which is evident from my parole; cf.
above, p. 163.

? Yaitma, l.c. p. 135, 8. Cf. for the last words (wa-'#d! salib) dgh., 11, p. 104,
6 £., XIV, p. 8g, 9;: Ham., . 474, v. 3 and the commentary, 23 also the ex-
pression of an older Shu'fibite {4gh., IV, p. 125, 20) who boasts ‘that his wood
is not weak (md “adi bi-dhi kkawarin; cf. 'l ddi khewar, al-Muwashshi, ed.
Briinnow, p. 19, 3) on the day of the battle.” Comparison of these passages
shows that this form of speech refers to glorious descent of which heroes boast
before the battle (see above p. 5%). For the use of ‘#d in this sense, YaqGt,
111, p. 472, 3, wa-ckhwilund min khayri ‘Adin wa-min zandi, and ibid., IV,
p. 177, 19. Notable also are al-Farazdaq, ed. Boucher, p. 18, 6-7, and the poem
of Hammad ‘Ajrad on Abn Ja‘far al-Mansir, al-*Igd, I, p. 120, where this
concept is enlarged upon, The poet Abt *Uyayna found two men of the same
family quite different: one generous, the other miserly. ‘Diwdd deserves praise,



THE SHU'UBIYYA I51

In an older generation people like him would not have made much
of the Persian sk:‘ar but would have been glad to keep it dark from
jealous genealogists and to make every effort to insinuate them-
selves into an Arab tribe.

To this group of poets belongs Ishiq b. Hassin al-Kburrami
{died zo0) from Sogdiana. He proudly points cut that he comes from
Sughd and that his value was not impaired by his being unable to
count Yuhabir or Jarm or *Ukl amongst his ancestors.! He even
went so far as to become an exponent of Persian pride and the
claims which educated Persians made vis-d-v4s the Arabs within
Islam.

It was decided by the Ma‘add (northern Arabs), young and old,
and the Qahtan (southern Arabs) all together

To 1ob my belongings, but this plundering was prevented by a
sword with sharp and well-smoothed blade.

I called to aid knights from Marw and Balkh, famous amongst

' noble men.

But woe, the place of my people is so far that only few helpers
can come;

Because my father is Sasan, Kisrd Hormuz’s son, and Khiqén is, if
you would know it, my cousin.

In paganism we ruled the necks of men; all followed us in
subjection as if moved by strings.

We have humiliated and judged you as we wished whether rightly
or wrongly.

But when Islam came and hearts went to it joyously which by it
turned to the created®

We followed God’s prophet and it was as if heaven would rain
upon us men {who overcame us}.®

A melancholy parallel indeed between the old world position of the
Persians and their humiliation by the Arabs. This reflection had a
more forceful effect upon the poet Mu‘bad, who called for open
revolt and the expulsion of the Arabs:

I am a noble of the tribe of Jam—he called in the name of the
nation~—~and I demand the inheritance of the Persian kings.

! Yaqnt, I11, pp. 395 .

* The translation of this line is doubtiul,

3 Yaqut, IV, p. 20.

_— I

but you deserve blame; this is a marvel as you are of the same wood (wa-anfumd
min ‘fGdin). But the same wood is split half for mosques, the other half for the
Jewish latrines; you are for the latrines, and the other for the mosque’ ete,,
Agh., XVIII, p. 22, 21.
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Tell all the sons of Hashim: submit yourselves before the hour
of regret arrives.

Retreat to the Hijaz and resume eating lizards! and herd your
cattle

While I seat myself on the throne of the kings supported by the
sharpness of my blade and the point of my pen (heroism and
science).?

It was easy to speak to Arabs in this manner at a time when the
foreigners were about to wrest the rule from them. What does your
old glory profit you, they asked the Arabs, of which you boast,
while in the present time you show ycurselves so unfit? ‘If you cannot
guard the past with new glory all that bas been is of no use.’”?

But among all the poets of that time the extreme left of the
Shu*tbiyya seems to have been most powerfully represented by the
Arab poet and philologian Abfi *Uthmin Sa‘'id b, Humayd b.
Bakhtigin (died 240), who boasted of his descent from Persian
princes or dihgdns. His father, an eminent exponent of Mu'tezilite
dogma, was already suspected of Shu'Qibl sympathies, The son gave

165 clear proof of this sentiment, for example in an epigram which he
directed against the chief ¢4d7 of the caliphs al-Mu'tasim and al-
Wathiq, Ahmad b. Abi Duwid (died 240), who was known for his
Mu'tazilite fanaticism and of ill-fame because of the Mu'tazilite
inquisition.* Ahmad called himself an Tyadi, a claim which sounded
suspicious to the friend of the Persians, who had no love for such
genealogical boasting of prehistoric tribal relationships.

You trace your descent to Iyad, presumably because your
father happened to be called Abd Duwid.®

1 The Bedouin Arabs are usually taunted with eating snakes, mice and
lizards; al-Muqaddasi, ed. de Goeje, 202, 11, Yatimat al-Dahr, I11, p. 102, 3
from below, Ru’'ba b. al-*Ajjij defended this Arab custom (dgh., XVIII,
- 133), of which he himself is no exception (ib, XXI, p. 87, 20). Cf. other
passages in my Mythos bei den Hebrdern, p. 99, note 3 (Engl. translation, p. 83,
note 2). [There Goldziher refers to Yazdagird's satire on the Arabs, the
Perstan Tabard, transl. Zotenberg, IIT, p. 38; Bashshdr b. Burd, in Agk., III,
P. 33

2 Vevirqute Gefd@hrte, p. 272 no. 314 [correctly: Righib al-IsfahZni, Muha-
darat al-Udaba’, I, pp. 219-20.], cf. the translation in Rickerts Ham., 11, p. 245.
[See Yaqtut, Irshad al-Arib, 1, pp. 322-3. From that passage it results that the
poem was written: in the name of ¥a'qiib al-Saffar. The poem is discussed at
length in an article ‘Ya'qb al-Saffar and Persian National Sentiment’ prepared
by the editor.]

3 Yaqut, IIT, p. 306, 1.

1 dgh., XV, p. 2.

& Like the Arab poet of pagan times, AbG Duwid al-Tyadi
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If he by chance were called "Amr b. Ma‘di verily you would
have said you were from Zubayd or Murad.?

This is a satire of those accidental occasions and clues which
sufficed for Arabs of those days to assume a glorious genealogy and
to make it plausible to credulous people. We shall see later that ridi-
cule of such vanities was a tendency of Shu'@ibl scholarship. The
presupposition of this tendency in the epigrams we have just men-
tioned is in accordance alse with everything else we know of the
literary character of Sa'id. He is named amongst the literary cham-
pions of the Persian race; he wrote a book entitled: “The Superiority
of the Persians’ and another: “Vindication of the Persians in the face
of the Arabs,” which was also known under the title ‘Bock of equality’
{taswiya)®, after one of the party names of the Shu'@biyya: A4l al-
taswiva.

At that time ‘the excellence of the Persians’ offered a much-
cultivated literary field?, and though none of these books and tracts
have survived, quotations from this Shu‘iibite literature in the
works of al-Jihiz and Ibn *Abd Rabbihi reveal part of their contents
and their general trend. The Ki#2b al-Baydn wa'l-Tabyin of the former
author® and the great encyclopaedic work, Kitdb al-'Igd al-Farid,
of the latter, an Andalusian writer, have transmitted some of the
main points of the argument of the Shu'Gbiyya through the polemics
and replies which they reproduce. The ‘Igd in particular has pre-
served long excerpts from a polemic of Ibn Qutayba—who wrote a
book devoted entirely to the excellences of the Arabs®, and dealt with
the subject also elsewhere®—against the Shu'Gbiyya and the latter’s
reply to the advocaies of the Arab cause; it was first published in a

! Like that southern Arab hero of the Jahiliyya: ‘Amr. b. Ma'dikarib.

1 Fikvist, p. 123, 22 f.

¢ Ibid.,, p. 228, 8 etc. An anonymous beok called Mefékhir or Mafakhir
ai-*Afam in Flugel, L.c. [above, p, 149, note 1] p. 34, quoted in Fikrist, p. 42, .

1 Cf. Rosen's letter to Prof. Fleischer in ZDMG, XXVIIL, p. 169, and further
the same author’s Manuscrils arvabes de I'Institut des languss orientales (St.
Petersburg 1877), pp. 74 ff.

8 Fikrist, p. 78, mentions a work by Ibn Qutayba ‘On the equality of Arabs and
Persians”; Ibn *Abd Rabbihi quotes his excerpts from a work of I.Q. entitled:
'On. the excellences of Arabs'; it may be assumed that these varying titles refer
to the same work of 1.Q. [Cf. Brockelmann, Supplement, I, pp. 185-6,
no. g.}

¢ ‘We learn about the general trend of his relevant writings from al.Biriini
([Chromology] ed. Sachau, p. 238), who strongly opposes them. He accuses I1.Q.
of attacking the *Ajam in ‘all his work and especially in his book treating of the
“Superiority of the Arabs” ' and says that he disparages fapatically Persian
character and accuses them of disbelief while ascribing all kinds of excellences
to the old Arabs which they could not have had, for example, astronomical
knowledge, ete.
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study by Hammer-Purgstall in German translation! and lengthy
excerpts were edited in the original language in the appendix to
v. Kremer’s Culturgeschichtliche Streifziige. Since then an oriental
edition of the book of Ibn *Abd Rabbihi has become available and
the relevant passages may be studied in full by anyone versed in the
Arabic language.®

Apart from these sources for a more detailed knowledge of the
Shu'Gbiyya we must mention a ‘Refutation of the Shu'Gbiyya’ by
Abu'l-Hasan Abmad b. Yahya al-Baladhuri, the well-known historian
of the Muslim conquests (died 279), from which a meagre excerpt
is transmitted by al-Mas'adi,® who participated in this literature in
the fourth century (he died in 346). In the passage just mentioned he
says: ‘We have mentioned in our work on the origins of religion the
different opinions on the question whether descent alone, or good
works alone, or descent with good works, can serve as a basis for a
claim to superiority, as well as the views of the Shu'tbiyya and
opposing parties.” However, this work, like many others written
to combat the Shu'Gbiyya,* is no longer available, and so we have to
rely chiefly on al-Jahiz and Ibn Qutayba for the trend of thought of
the Shu‘dbiyya.

v

With the aid of these guides we will consider the points which the
Shu'dbiyya made in their struggle with the Arabs. This survey will
also convince us how trivial were the points on which the Shu‘itbiyya,
and therefore also thefr opponents, chose to fight out their batile.
Tt is natural that the Shu‘dbiyya took as their point of departure the
often discussed Koranic verse and Muhammed's farewell sermon
which, as we have pointed out before, appears to have been suitably

1 Uber diec Menschenklasse welche von den Arabern Schoubifje genannt wivd
(Sttzungsbervichle dev Kais. Akademie d. Wissenschafien, phil. hist. Cl., vol. I
(1848), pp. 330 &

* Ed. Buiaq (1203), 11, pp- 85-o0. [CL. also the text published under the title
K. ai-*Argh in Rasa'il al-Bulaghd, 3rd ed., pp. 344—77; for its character of.
Brockelmann’s discussion quoted above, p. 153, note 5.}

% Pyaiyies d'ov, 111, pp. 109-113. By this vadd ‘ala'l-Shu'dbiyye is pre-
sumably meant not a special work but a long excursus in one of Balddhtird’s
genealogical writings.

4 The aunthor of the book of the Agh@nt, who was a contemporary of the
Sha'iibite movement in poetry and literature (born 284 died 356/7), was not
indifferent to this presumption of the nationalities. That he sided with the
Arabs—as is evident from several quotations of his work in the course of our
study—is not astonishing if we consider that he himself was a full-blood Arab:
his descent is connected to the Umayyads. I presume that his lost work, K#ab
al-Ta'dil wa'i-Intigaf f1 Ma'athir al-' Arab wa-Mathdlibikd (Ibo Khallikn, no.
451, vol. V, p. 28, 1), belongs to that literary group with which we are con-
cerned in the above discussion.
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interpolated for the purpose of this argument. To the proud traditions
of the Arabs they oppose the most glorious events in the history of the
non-Arabs. The Nimrods, Amaleks, Chosroes and Caesars, Sulayman
and Alexander the Great—all non-Arabs—are cited in order to prove
what power and authority were united in non-Arab hands in the past.
Nor are the Indian kings ignored; a letter sent by one of them to
‘“Umar IT was said to have begun thus: “From the king of kings, son
of a thousand kings, whose spouse is the daughter of a thousand
kings, in whose stables there are a ithousand elephants, in whose
empire there are two streams on whose banks grow aloe and fuwwa?
and coconuts and the scented kafir plant which can be smelt for
twelve miles: to the king of the Arabs who does not add other beings
to God. I desire that you send me a man who may instruct me in
Islam and teach me the laws of this religion.’®

The non-Arabs also carry away the palm in prophecy, since all the
prophets since the creation of the world, with the exception of Hiid,
Salih, Jsma T and Muhammed, were non-Arabs. The ancestors of all
mankind from whom all humanity descended, Adam and Noah,
were not Arabs. The Shu'iibites do not fail to mention arts and
sciences which were given to mankind by non-Arabs: philosophy,
astronomy and silk embroidery, which were practised by non-Arabs
whilst the Arabs were still in a state of deepest barbarism, while
everything that Arabs can be proud of is centred in poetry; but here
too® they are outdone by others, notably by the Greeks. The games
which were invented by non-Arabs: chess and nard, are also men-
tioned.* What have the Arabs to set against such refinements of

)

! Rubia tinctorum, Imm. L&w, Aramdische Pflanzennamen, p. 311,

2 Other anthorities place this fable in earlier times: Haytham b. *Adi relates
on the anthority of ‘Abd al-Malik b. ‘Umayr (died r36) that the latter saw in
the archive of Mu‘dwiya after his death (!} a letter from the Emperor of China
with an introduction similar to the above: al-Jahiz, Kitdd al-Hayawdsn, fol. 386b
[VIL, p. r13; ¢f. the long letter said to have been sent by an Indian King to
al-Ma'min; al-Khalidiyyan, ai-Tuhaf wa'l-Haddya, ed. 8. al-Dahhin, pp. 159 £.]

S Noteworthy in this context is the saying of the vizier al-EFasan b. Sahl
{died 236)—as is well known of Persian origin: The accomplishments of higher
education (al-adab) are ten: three of them are Shahrajinite, three Nushirwénite,
three Arabic, but the tenth excels them all. Shahrajinite are playing the Iute,
chess and the game with javelins; Nushirwanite are the art of healing, arith-
metic and riding; Arabic are poetry, genealogy and knowledge of ancient
stories; but the tenth, which excels all, is the knowledge of pretty tales which
men weave into their conversation (al-Husrd, I, p. 142 below). The same saying
from another source with a few deviations ZDMG, XITI, p. 243.

¢ Cf. al-Mas'udi, I, p. 157, for this game. The Persians used to mention the
game as a claim to glory, Ibn Khallikdn, VII, p. 52, no. 659; al-Damiri, II,
p- t71. It was adopted with Persian technical terms as early as the first days of
Islam in Medina {dgh., XVII, p. 103), and was played especially by belletrists,
together with shatrani and girg {Agk., IV, p. 52, 2). In the second century it
was & well-known game in Arabia {ib., XXI, p. 91, 4}. Theologians opposed and
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civilization in order to make good their claim to glory? ‘In the face
of this they are but howling wolves and prowling beasts, devouring
one another and engaged in eternal mutual fighting.’ Even the purity
of their descent is insulted by pointing out that their women, when
taken prisoners of war, served the animal lusts of thelr victors.!
Al-Jahiz quotes other points from the polemic of the Shu‘abiyya
against the Arabs.? They referred especially to some customs of the
pagan Arabs (such as the terrible fire oath al-k#ila® and other customs
surviving until Islam from pagan times) in order to disgrace the
Arabs; for example, the use of the staff and bow at public speeches.*
“The staff,’ say the followers of the Shu‘@ibiyya, ‘is used for beating
rhythm, spears for fighting, sticks for attack, bows for shooting, but
there is no relation between speaking and the staff, and none between
an address and a bow.® As if such things existed only in order to
divert men’s minds from the contents of the speech. It is unthinkable
that the presence of such instruments could stimulate the listeners
or further the speech. Even musicians think that the achievements

1 AL Iqd, 11, p. 86, 9o, ¢f. LUl for. Phil., 1886, p. 23,12 bi

¢ Kitab al-Bayan we'l-Tabyin, fols. 133b . [111, pp. ¥2 #f. Instead of ‘make a
marching camel come to halé' read: 'keep a camel on the road’; the sentence
about Persian speakers should read: ‘and the most eloquent in the da#? Persian
and the Pahlawi language are the inhabitants of the city of Ahwaz’, and in the
next sentence: “What regards the cantillation of the karbadh and the Jangnage
of the mobadh, this belongs to him who composed the commentary of the
zameama’.]

2 Cf. above, p. 167.

a1 Al.Harith b, Hilliza stands leaning on his bow when reciting his gasida
against the Taghlibites, dgh., IX, p. 178, 16. Al-Nabighaleanson his staff while
saying a poem, ib., 11, p- 162, 8 below; cf. also Schwarzlose, Die Waffen der alten
Araber, D. 38. The Prophet, tao uses the mikksara (cf. Qdmis, 5. v. khsy) for his
speech, B. Jard'iz, no. 83, note also Ham., p. 710, v. 5. This custom continued
also in later days. The Kharijite agitator Abt Hamza (130) leaned upon an
Arab bow while speaking to the people from the minbar in Medina, Agh., XX,
p. 105, 3 from below = al-Jahiz in a passage edited by von Rosen, Zapiski,
II, p. 143, § [@i-Bayan, II, p. 122]. Perhaps the ‘red stafi ’ of the preacher in
Mecca {(J{remer, Beitrage sur Avab. Lewicographie, 11, p. 36) is a relic of the
ancient Arab custom which was alse followed by the Prophet. [Cf. verses about
the speaker’s stafl in Usima's K. al-'Asd, ‘Abd al-Salam Hirdn, Nawddir
al-Makht@tdt, 11, pp. 200—1.]

t The Arabs are particularly proud of their bows and prefer them to Persian
ones; in a tradition the Prophet is made to curse all who neglect Arab bows
and prefer to Persian ones (al-3iddiqi, fol. z 34a). The inventor of the former is
snid to be Misikha, Ibn Durayd, p. 288, 3.

condemned it and had many traditions combatting it (el-Muwafla’, IV,

p. 182): ‘He who plays nardshir is like those who dirty their bands with the
blood and meat of pigs (al-Baghawl, Masdbth al-Sunna, 11, p. 94). [CL. al-Suyntl,
al-Durr ol-Manthar, 11, pp. 3719-20.] Much earlier the Jewish doctors had
branded it as damnable entertainment (Bab, Kethabheth, fol. 63b).

R U T,
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of those who use a baton! cannot compare with the achievements of

those who make do without. Those who use staffs when spealing are
like ranters; one gets the impression of dealing with rough desert
Arabs and is reminded of the crudeness of Bedouins. It Iocks as if
such speakers are trying to halt a marching camel. Anyway,’ they
reply to the Arab boasts of their outstanding gifts as orators,? ‘the
gift of oratory is common to many peoples; its development is a
necessity for all races. Even gypsies, well known as rough and most
uneducated people, with great sensuality and an evil temperament,
make long speeches; and all barbaric people excel in speech-making,
though the content of their speeches may be rough and uncultured
and their expression fanlty and vulgar. But we know that the most
perfect of men are the Persians, the best of whom are the inhabitants
of Faris, and of these the people of Marw speak in the sweetest, most
pleasant and captivating manmner; the most elegant Persian is the
Dari dialect,® the best Pahlawi is spoken by the inhabitants of the
district of Ahwiz.’

‘But in regard to the cantillations of the Persian priests and the
language of the Mdbad, the author of the commentary of the
Zamzama* says: He who strives for a high level of eloquence

1 On the use of the baton {gadib) in Arab music, cf. dgk., I, p. 117, 19; VII,
p. 188, 8 from below. These passages also show the Arabic linguistic usage for
the designation of beating time.

t “The wisdom {hikma) of the Riim is in their brain, that of Indians in their
phantasy, of Greeks in the soul, of Arabs in the tongue’-—such is a saying of the
Arabs concerning the psychology of peoples; al-Siddiqi, fol. 148b.

3 Al-Daylami put into circnlation the following apocryphal saying by the
Prophet: ‘If God intends a matter which demands tenderness he reveals it to the
ministering angels in da»f Persian, but if He wishes for something demanding
striciness He uses Arabic’ Another version substitutes for tenderness and
strictness, anger and pleasure. Even Muslim critics thought this tradition too
suspect: al-Siddigi, fol. gzb. Iba al-Jawz included it in his index of false
traditions (el-mawdin'at), like that other saying according to which use of
Persian diminishes the muruwws of a man; ibid., fol, g5b. [The tradition in
praise of Persian dialects also in al-Suyi{l, al-La'dlf al-Magni'a, 1, pp. 10-11,
accompanied by a contrasting tradition in disfavour of Persian. Traditions
about Persian diminishing the muruwwsa: ibid,, II, pp. 283—2; Kanz al- Ummdal,
111, pp. 373—4; al-Sahml, Ta'rikk Jurjdn, p. 383; al-Dhahabi, Mizan al-I'tidal,
I p. 477 (s.v. Talha); cf. al-Twrthshi, al-Hawddith wa'l-Bida', p. 104 Malik
disapproved speaking Persian in the mosque.]

4 Zamzama, according to the traditional explanation (see Vullers s.v.), is the
name of ene of the sacred books of the Persians. Zamzam is usually applied in
the sense of ‘humming, murmuring’, to the recitation of the prayers and
sacred texts of the Persians, In the description of the Mihrajan festival by al-
Nuwayzl (printed in Golius, Notae in Alferganum, p. 25, 11) it is related that the
mabad offered the king a dish with various kinds of fruit: gad zamzama ‘alayha
= ‘super quibus sacra dicebat verba’. ‘Umar forbids the Magi to ‘hum before
eating’ (Sprenger, Mokammed, I1I, p. 377 note); this refers to the sacred
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and desires to learn the strangest (choicest) expressions and to
deepen his knowledge of the language should study the bock of
Kazwand.? But he who wishes to achieve reason, high culture, know-
ledge of etiquette (al-"ilm bi’l-maratib),® of good examples (al-'ibar)
of proverbs,® noble expressions and fine thoughts should get acquain-
ted with the ‘stories of the kings."

1 This is presumably a textual error; even =z discussion with specialists of
Persian literature did not lead to establishing with certainty the correct reading.
[The printed text has kérwand.] It is possible that the word is a corruption of
k@rndgma. Such a book is ascribed to Ardashir, Mirkhond, transl. by de Sacy,
Meémoires sur diverses antiquités de la Perse (Paris 1793), p. 280; of. the K@rndma
fiStrat Anfishivedn, Fikvist, p. 305, ZDMG, KXII, p. 732, 00, 13- [This explana-
tion is hardly plausible. In Jahiz, al-Tarbt', §155, the MSS. have Kawrid.]

* For the explanation of this expression we ¢an make use of an account of the
belletristic circle of the caliph al-Mu‘tamid which is quoted in zl-Mas'odi,
VIII, pp. 102-3. Among other subjects of intellectual conversation it is men-
tioned that at the caliph's court one discussed ‘the forms of meetings, the
places to be taken by subordinates and superiors, and the places and manner
of their ranking (ayfiyyat mardtibikin, Barbier de Meynard: ‘sur fa hiérarchie
3 observer’); ibid., p. 104, 7, it is said that in these discussions one considered
‘what is told in this counection of previous kirgs.’

9{The printed text has the correct reading wa'l-mathuld?, which means

‘examples’, not ‘proverbs’, 5o that the following note is not relevant in this

formulae which had to be said before eating. In a poem cited in Ibn al-Fagih,
ed. de Goeje, p. 216, 3, 2 Persian priest is named: shaykh muzamsim, Le. the
humming sheikh; of. also Golius, Lc., p. 28, 3, 4. Also in Siral “dntar, 111, p. 59,
it is said of the Magi that they yuzamzsimi bi-keldm al-Yahiad we-laviget al-
Majfis in the fire temple, 2nd the name of the Zamzam well has been connecied
with this designation of religious recitation by Persians (Vaqit, II, p. 947, 14).
A Christian author also mentions the unintelligible murmur (ref@na) of the Magi
(Hoffmann, Auseige aus syrvischen Acten christl. Mdriyrer, p. 95} and the same
word is used in the Talmud, bab. S6ta, 22z, of the Magi rdfén meghshd we-ld
yada® may Gmar. But it is not only Arabie which uses the word zemzam in res-
pect of Persian religious texts and magic formulae in general (Ibn Hishim,
p. 171, 7 camzamat al-hdhin, otherwise also hamhama, Agh., XIV, p. 11, 6 or
ajlaba, ‘Alq., 3:2T rdgin muflibux); Persian authors use it also. Prol Spiegel
wrote to me about this on March 19, 1886: “In this sense the word is also used
by Firdosl. Thus M3pir says, p. 1443, 6 from below, to his guest: “Bring the
Zandawesta and Barsdm, in murmur (bi-zamzan) will T ask your reply’ i.e. "You
are to swear by Awesta that what you say is true.” Also p. 1638, 4, in the same
book, during an expedition of Nushirwin against the Greeks, it is recounted of
the great men: bi-zamaam ham? &farin khwdnadand. Nevertheless Y am reluctant
to interpret tafsir zamzama in the sense of “commentary on the Avesta,” since to
my knowledge there is no mention there of the things of which al-J2hiz speaks.
[See however above, P. 156 note 2, where it is pointed out that according to
the correct translation this passage does not quote the commentary at all.] But
if one wanis to understand by it the exegetical Parsee literature in a wider
sense, this is in my belief legitimate, since the Parsees have many maxims
thongh no proverbs.” Further on he refers to Mainyokhard and the sayings of
Buzurj-Mihr, Skakn., p. 1713. Abw'l."Ald’ compares the noise of lances on
armour to the murmuring of the Persians (haynamat al.’ Afam), Sigt., 11, p. 153,
V. 4.
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After a reference to the literature of the Greeks and Indians, the
representatives of the Shu'tbiyya resume their glorification of the
gifts of non-Arabs in this manner: ‘He who reads all these books by
Persians, Greeks and Indians will understand the depth of spirit of
these nations and see their remarkable wisdom and will then be able
to decide where eloquence and rhetoric can really be found and where
this art attained perfection, and how those peoples who are famed for
fine understanding of concepts, well chosen expressions and dis-
crimination, judge the fact that Arabs agitate with spears, staffs and
bows during their speeches. Indeed you are camel drivers and sheep
herders; you continue to use lances in setfled life, having retained
this habit from your desert wanderings, you carry them in your
permanent habitations because you used to carry them in your tents,
and in peace because your feuds accustomed you to it. You have long
dealt with camels; therefore your speech, too, is clumsy and the
sounds you use are rough because of this, so that one might think
there are only deaf people amongst you when you speak in public.’
Then follows a long excursus, which is quite impoertant to archaeclo-
glists, on primitive weapons of combat and Arab strategy as compared
with the developed instruments ¢f war and military art among
the Persians. Because of my insufficient knowledge of these archaeolo-
gical subjects I must forego a more detailed reproduction of this
excursus.!

Against these argnments al-Jihiz represents the pro-Arab view
and endeavours to refute the attacks of the Shn‘fibiyya, but does not
deal with any one of them in as much detail as with the attack on the
rhetorical gifts of Arabs. His remarks on Indian and Greek literature
are interesting chiefly because of their naiveté. ‘It is true,” he says,
‘that the Indians have left a vast literature, but it consists entirely

1 In order to understand them, the passage by Iba Quiaybe, mentioned by
Rosen, 1.c., p. 476, will have to be compared.

place.] These seem to have impressed Arab belleirists; in the jourth century
Abuo’l-Fadl al-Sukkari {cf. Yagat, Irshid al-Arth, II, p. 33] and Ablt *Abd Allah
al-AblwardI concerned themselves with spreading them in the Arabic language
{Yattmat al-Daky, IV, pp. 22 L., 25); cf. also ibid., p. 167 below and my Beitrige
zur Literaturgeschichte dev Shi‘a, p. 28,

4 Styar al-mulikh. These are works like those which Firdawsl used as sources

for the national traditions treated by him and from which al-Tabari (cf. N&1-
deke, Geschichte der Perser und Avaber, pp. X1V fl.} quotes extracts, A large
number of Siyar al-multh books are enomerated by al-Birani, ed. Sachau,
P- 99, 17 #. and in the Fikrist, Among older Arab authors they are used and
cited also by Ibn Quiayba; cf. Rosen, ‘Zur arabischen Literaturgeschichie der
dltern Zeit', Mélanges asiatigues, St Petersbourg, VIII (18806), p. 777. [CL. also
Mubhammad Qazwini, Bist Magdla, Teheran 1332 solar A.H., II, pp. 7 #.;
V. Minossky, in Studi orienialisiici in onore di Giovgio Levi della Vida, 1T, PP-
159-62, with further references.]

L
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of anonymous® works transmitted from very ancient times to
posterity. The Greeks had solid achievements in philesophy and logic,
but the founder of logic himself had a whining way of reciting, and
though he taught scientific distinction of the parts of speech he
himself was no great orator. Galen was the most eminent logician,
but the Greeks themselves do not name him amongst the masters of
the art of speaking. The Persians may have good orators but iheir
eloquence is always the result of long thought, deep study and
counsel, It is founded in literary scholarship, so that the successor
always builds upon the efforts of his predecessors and the last man
always uses the fruit of all previous thinking. It is quite different
amongst the Arabs.® Their eloquence is spontaneous, extempore, as
if the result of inspiration. It is produced without effort or deep
study, without exercise of reason and without the aid of others. The
speaker prepares to speak or recite a verse, on the day of battle, or
when watering the beasts, or when driving his caimnel on his wan-
derings; as soon as he concentrates his thoughts on the subject of his
speech the concepts and words just flow from his mouth as if by
themselves. Nor did the old Arab poets endeavour to preserve their
speeches or transmit it to their children. The Arabs had no know-
ledge of writing and their art was inborn and not acquired.® To speak

1 Anonymous and pseudonymous works are considered abnormal by these
circles, See only Fihrist, p. 355, 14: '1say, however, that it is folly for an eminent
man to sit down and take all the trouble 4o write a book containing 2,000 pages,
the composition of which plagues his mind and thoughts, then to trouble his
hand and body with copying these things and then afterwards to attribute all
this to another man, whether real or fictitious (r. maewyadin aw ma damin
instead of the accusative of the ed.); this I say is a folly which must not
be expected of anyone and to which no one consents who has given but one hoor
to science. What use or reward would there bein such an act?’ On psendonyms
see also Aghk., 1, p. 169, 3 from below.

2 The remark of the best aesthetic critic of Arabic literature, Ibn al-Athir
al-Jazari (died 637), on a shortcoming of Arab literature might be mentioned
here. Iba 2)- Athir concludes his treatise on poetry and prose with the following
words: ‘I found that in respect of the poini just mentioned the Arabs are out.
done by the Persians. Persian poets write poetical books which from beginning
to end contain well-ordered descriptions of stories and events and which move
in the highest levels of the eloquence of the national language. Thus, for
example, el-Firdawsi wrote his book Skidhnama in Go,000 lines; it contains the
whole history of the Persians and is the Koran of the nation, since their most
important rhetoricians are in agreement that there is nothing in their literature
to excel this work in elegance. There is nothing comparable in the Arabic
language despite its wealth and versatility, and despite the fact that the Persian
language is but a drop in the sea in comparison with it." In other words: the
Persians excel the Arabs by having an epical literature which the latter lack.
Al-Mathal ai-Sd’iv, p. 503 {end of the worl).

3 A similar idea is also ascribed to Ibn al-Mugaffa'—the praise of Arabs
would be more effective if it came from such a source: *The Arabs are wise
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well was so natural to everyone that it was not necessary to write
down the work performed or to make it the subject of study
and tradition; just as the examples of their predecessors were not
available to them. Thus only that which a man had involuntarily
remembered was ever transmitted; it is but a small part of the great
mass which is known only to him who counts the drops in the clouds
and knows the number of the grains of sand. Of this any Shu‘tbite
might convince himself if he but came to the dwelling-places of the
true Arabs.’

In another work, too, al- Jahiz seizes the opportunity to attack the
Shu'tibiyya. What he says reveals that the representatives of the
Shu'‘fibiyya even in his days did not rest content with defending
their assertions but had gone as far as immoderate aggression. He
states that the long disputations eventunally led to real scuffles, and
he voices the comviction that the ideas of the Shu'@ibiyya lead to
religious apostasy ‘since the Arabs were the first to produce Islam.’*
Al-Jahiz has given proof of his anti-Shu‘ibite tendency in other
works, too. In the introduction te his Kvab al-Hayawan he feels
called upon to say, among other things, of the opponents of his
literary activity: “You have criticized me for my book on the descen- 175
dants of "Adnan and Qah{in and accused me of exceeding the limits
of enthusiasm, saying that I have been guilty of fanaticism, showing
the glory of the ‘Adnénis only by disparaging the Qahtanis; you
further find fault with me because of my book on Arabs and mawdl
and accuse me of depriving the mawadli of their rights, attributing
things to the Arabs which they do not deserve; and you also reprove
me for my book on Arabs and non-Arabs, and think that because of
this distinction the same can be said as of the distinction between
Arabs and mawalz.'®

VI

From these literary data it is evident that in the lifetime of Ibn
Qutayba and al-Jahiz, i.e. in the third century A.H., the literary fend
between the friends of the Arabs and the Shu'Gbites was indulged
in to a far greater extent than the relics of the literature would
indicate. As an echo, so to speak, of this literary movement we find in
the fourth century the learned Iranian al-Birtini, who wrote in

! Kitab al-Hayowdin, fol. 308b [VIL, p. 220]. Unfortunately this part of the
marnuseript is very corrupt and hastily written.
2Ibid., fol. za [I, pp. 4-5]. :

without following examples or the fraditions of predecessors; they deal with
camels and shkeep, live in tents made from hair and skins.. . . they have educated
themselves and their high sentiment has elevated them etc.’ (there follows a
panegyric on the historical position of the Arab people), al-'I¢d, 1T, p. 51.
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Arabic, defending the cause of the Persian race against the exaggera-
tions of the pro-Arabs, and especially against Ibn Qutayba.’ Religious
sectarianism also profited from this agitation of minds. Towards the
end of the third century we find that the Qarmatjan propaganda in
southern Persia combines their religious and political teachings with
the thesis ‘that God does mot like the Arabs because they killed
al-Husayn, that He prefers to them the subjects of the Chosroes and
their successors because only they did defend the rights of the Imams
to the Caliphate,’® a doctrine which was taught to the initiated
amongst the followers of the Ismai iliyya, of which these Qarmatians
were a branch. According to the account of Akhfi Muhsin this doctrine
was taught in the ninth grade of initiation into the mysteries of the
sect.®

While the Arabs and the national zealots were engaged in trivial
quarrels about the recognition of the excellences of their respective
races, the philosophical consideration of social conditions appeared
as an unbiased element. The philosophers were little suited to side
with one or the other party; they weighed the virtues and faults of
races and nationalities coolly and rationally, and found that they
counterpoised each other in each people. Al-Kindi made the ancestor
of the Grecks a brother to Qahtin presumably for just such reasons.*
An interesting document of this unbiased way of looking at things is
the competition of confessions and nationalities as it is represented
in a chapter of the encyclopaedia of the Ikhwén al-5afa’, presumably
not without intent to take a reasonable stand in the quarrels of that
time.®

But in any case the activities of the Shu‘tibiyya did at least damp
the enthusiasm of those circles which hitherto had not ceased to dis-
parage all and sundry in favour of the Arabs. The highly developed
self-confidence of the Arabs must have been subjected to a great deal
of doubt until in the fourth century Abu'l-'Al3’ al-Ma'arri, himself
a descendant of the tribe of Qudd‘a (though at the same time a
mocker of everything that was sacred to others), could write a poem
to the glory of the Persian people:

1 Chronologie dev ovientalischen Vilker, ed. Sachau, p. 238, cf. the editor’s

introduction, p. 27.

2 De Goeje, Mémoires sur les Carmathes du Bahrain &t les Fatimides 2nd ed.
PP- 335 207, 9-

3 Guyard, Fragments relatifs & lo doctrine des Ismaélis (NMotices et extraits,
XXIL, i), p. 403. [Statements in anti-Isma'7li pamphlets, such as that by Akht
Mulsin, cannot be accepted on their face value; nevertheless we may well
believe that the early Ismi‘ili missionaries occasionally appealed to Persian
naticnal sentiment.]

4 [A}-Mas'tadi, Murfij al-Dhakad, 11, p. 244, whence] Ibn Badrin, p. 48.

5 [Rasd’il Thhwan al-Safd', Cairo 1928, IL, pp. 235-44 =] Thier und Mensch
vor dem Kémig der Genien, ed. Dieterici, pp. 59-68; not without influence on later
representations like Fakikat al-Khulafd’, p. 136.



THE SHU'UBIYYA 163

May Qudi‘a list their days of glory and Himyar boast their kings

While the Arab king al-Mundhir was but a governor in the service
of Kisra of a town in the land of Taff,

Will not he who seeks silver find this {the search for silver)
trivial when you spend red gold?

And who will Jook for pearls at the bottom of the sea when from
your mouth flow the noblest of pearls?

You are pointed out with the finger, etc.

Thus the Persian race is addressed in praise by the Arab poet.?

1 Siqt al-Zand, 111, p. 24. [At the end of this chapter it may be recalled that
Goldziher published a study of the Shu‘abiyya of Spain in Zeitschrift der
deutschen morgenlindischen Gesellschafl, 1899, pp. 60r fi.,, and that the text
analyzed by him is printed in full in ‘Abd al-Saldm Hirin's Nawddir ai-
Makhjutat, 111.]
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CHAPTER FIVE

THE SHUUBIYYA AND ITS
MANIFESTATION IN SCHOLARSHIP

SINCE Shu'dbiyya signifies a movement entirely literary represented
by scholars and belletrists its influence was inevitably felt not only in
competitive polemic, as we have seen in the last chapter, but also in
the treatment of those branches of scholarship in which the question
of nationality was necessarily paramount. We deal here with two
branches of scholarship in particular, in order to show how the
followers of the Shu'@biyya brought their views into play in their
treatment of the subject. We refer to the two groups of knowledge
and research which grew particularly from Arab national conscious-
ness and from which Arab national feeling drew most of its nourish-
ment, and which therefore seemed to call most for interference by the
Shu'{biyya—namely genealogy (‘#lm al-ansdb} in its connection with
research into old Arab stories, and Arabic philology (‘ilm al-lugha).

A, GENEALOGY

I

The old Arabs had no science of genealogy—indeed science had
na part in their lives at all—but they had to be concerned with
genealogical questions because of the nature and direction of their
political life, social views, and the ancient customary law upon which
family connections were founded. Among a people whose poets
constantly dwell upon the glorious deeds of tribal ancestors, pro-
claim them at every opportunity, and defend them in competition
with other tribes, the individual tribes were obliged to know, not only
the traditions concerning these deeds, but also the lineages of their
ancestors—even if they had no systematic genealogical trees—and
transmit them from generation to generatiom. These freely trans-
mitted lineages did not yet, however, become symbols of canonical
importance as they did later on and they could not yet go back to the
distant past. It would, however, be underestimating these genealogies
to think that they moved only in the individual circle of particular
family consciousness, and that they did not rise to the level of putting
various groups under a common ancestor. Néldeke has lately pro-
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vided us with some data to show that even in pre-Islamic days
genealogical descriptions of a collective nature had existed.® But a
systematization of these loose and fragmentary traditions had not
been achieved so far. The collective designations of ancestors reaching
back to the remote past were, so to speak, in the air: a continuouns
chain did not yet exist to connect them with generations for which
the tribal traditions already had some fixed dates. The filling of these
gaps pre-supposed an enormous number of fictions for which the
basis was found only after Islam.

The fact that the Arabs, despite the opposite direction of Islamic
teaching, did not cease to find pleasure in their inherited tribal
boasting, and to cultivate the traditions of their particularistic tribal
pride, was of help in founding the system of genealogical traditions
which became possible with the awakening of speculative inclina-
tions in Islem after administrative interests also had favoured the
establishment of genealogical data, Closer acquaintance with
Biblical history, to which the exegetes of the Koran were perforce
led by the Biblical allusions and references in it, later enriched these
beginnings with new material and paved the way for the connection
of Arab genealogy with Biblical accounts. Jewish scholars bad their
share in creating these links.? The ever-increasing competition of
northern and southern Arabs, as we have seen, promoted these
efforts; and the genealogy which went beyond 'Adnén as it was
plotted in the scholarly workshops, was to give theoretical justifica-
tion for those feuds which had their root only in a hazy sense of tribal
differences. Names which in Arab traditions were merely general
descriptions now found their fixed place in the genealogical register:
for example Ma'add,® which had been a more general concept in old
days, now found a fixed place in the register of ancestors of the
northern Arabs.* For the more particular confirmation of fictitious
claims and for the firmer ratification of the sequence of ancestors,

1 ZpMG, XL, p. 178.

#[1bn Sa‘'d, I,/1 pp. 28-9, guoted by] Sprenger, Muhammed, 111, p. CXHKIII
on Abfd Ya'qib, the Jewish convert from Palmyra. The same information is in
Tab., I, p. 1116, and cf. Meier, ‘Ante-Mahometan bistory of Arabia' (Calentia
Review, no, XXXIX, 1853), p. 40. From a note by Ibn al-Kalbi (in YVigut, IT,
p. 862) it is evident that this Abnt Va'qb produced Biblical genealogies and
fitted them to new circumstances with the aid of his own inventions. The
Palmyrene Jews were not considered equal even in Talmudic times, bab.
Yebhamatk, fol. 17a.

2 Ci. above, p. 88, note 8.

¢ ‘We will leave in suspense the gquestion whether the words ascribed to the
dying Labid, Agk., X1V, p. ro1, 5 from below (wa-kal and i3 min Rabl'ate aw
Mudar) can be quoted also as proof of the exact use of such genealogical con-
cepts. Even if one does not doubt the genuineness of the poem in which they
oceur, it could not have been the poet’s intention to specify his tribal affiliation.
He says only: Am I different from any other man, whether Rabi‘a or Mudar?

179
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such details were accredited by means of apocryphal verses—an
undoubted authority in the eyes of the uncritical public to whom this
learning continued to be imparted most diligently well into later
times.!

At any rate the extension of genealogy beyond ‘Adnan provided
new food for the genealogical competition of southern and northern
Arabs. The pious Muslims therefore condemned these genealogical
endeavours and were well able to quote traditional sayings to support
this condemnation.? The viewpoint of the pious Muslims is evident
from the following discussion of Ibn Khaldan, which also includes
the traditions relevant here: ‘Malik was asked whether it was per-
missible to trace one’s descent right to Adam. He disapproved,
asking, “How can this be known?” “And up to Isma'il?” Malik
disapproved of this also, saying: “Who can give information about
this?"* Nor was it thought fitiing for the descent of the prophets to
be traced genealogically. Many of the older authorities were of the
same opinion. Of one of them it is told that he used to remark on
Sira 16:10 (“And those who are behind them are known only to
Allah™): "“The genealogists therefore lied,”? Reference is made to the
tradition of Ibn *Abbés, according to which the Prophet used to say,
after he had traced his descent up to *Adnan: **And from here on the
genealogists lie,”'# Reference is also made to another of the Prophet’s
sayings—that this is a field the knowledge of which is of little use
and ignorance of which does no harm.® Other sayings, too, are quoted
in support of this opinion. Many of the authorities on tradition and
law, however, such as Ibn Ishiq, al-Tabari and al-Bukhari, thought
that the use of these old genealogies was permissible, and did not
disapprove of them, citing the case of Abit Bakr, who was called the

Y Cf. Tab., I, p. 1118: "One of the genealogists reported te me that he found a
group of Arab scholars who transmitted forty ancestors of Ma'add with Arab
names up to Ismi‘il; for their statements they brought proofs from the poems
of the Arabs. The number of ancestors corresponds to the number transmitted
by Jewish scholars, only the names differ. 'Al-Tabrizl, Hem., p. 159, does not
regard as unusual the fact that verses were invented for genealogical purposes,

¢ Cf. Agk., I, p. 8, 5 from below. [For the discussion about the status of
genealogical studies and the iracing of the Prophet’s lincage beyond ‘Adnan
see also Ibn Sa'd, 1/1, p. 28; al-Baladhurl, A»nsab al-Ashraf, 1, p. 12; Ibn ‘Abd
al-Barr, al-Inbah, Cairo 1350, pp. 42 ff.; Ibn Kathir, el-Bidaya, 11, p. 194.]

2 In order to justify continued pre-occupation with genealogy despite the
zbove sayings, the casnistic point was made that the word kadkaba belongs to
the adddd and tbus the above saying means just the opposite: ‘Genealogists
have said the treth’, ZDMG, 111, p, 104.

+ Cf, al-Mas‘adi, IV, p. 112, 118 [Ibn Sa'd, I/1, p. 28],

5 {Cf. Tbn Wahb, Jami®, pp. 4—5; Ibn Hazm, Jemharal Ansab al-'Arab, p. 3;
Ibn ‘Abd al-Barr, al-Inddh, p. 43; al-Sam'3ni, al-4Ansib, Hyderabad g6z,
Pp. 9-10; al-Suyltl, al- fami' al-Saghir, 11, p. 6o; al-Zurgani, Shark al-Mawihib,
V, p. 305; Kanz al-' Ummal, old ed., V, p. 236.]
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greatest scholar in the genealogy of Quraysh, Mudar and the other
Arabs.! Also Ibn ‘Abbas, Jubayr b. Mut'im, ‘Aqil b. Abi Talib and,
in the subsequent generation, Ibn'Shihab al-Zuhri, Ibn Sirin, ete. are
named as learned genealogists. In my view, the truth of this contro-
versial question is that neither of the two opinions can be maintained
in its absolute form. It is not the study of the easily accessible
genealogy of the more recent generations which is forbidden, since
this knowledge is needed for various religious, political and social
purposes. Moreover, it is transmitted that the Prophet and his
companions traced their descent to Mudar and made inquiries about
it. The following saying of the Prophet is also transmitted: “Leamn
of your genealogical tree as much as is needed for the practice of
active love towards blood relations.”? All this, of course, refers to the
closer generations and the above-mentioned interdiction refers to
distant generations, knowledge of which is not easily available, and
can be gained oaly through the evidence of poetic passages and by
means of deep study, because of the passage of time and the large
number of intervening generations, In some cases nothing can be
leammed of such distant epochs since whole peoples who were invalved
have since perished. To occupy oneself with such things is rightly
condermned.’s

The administrative considerations mentioned by Ibn Khalddn
(division of booty, participation in the income of the state, etc.)
made genealogical registers a political necessity in the days of the
old Caliphate. Sprenger has illustrated this fact with a large amount
of good evidence and has evaluated ‘Umar's importance in the
furtherance of this genealogical work.* Administrative considerations
also determined genealogical research, in order with its help to reject
unjustified claims and correct the current genealogical traditions of

* Al-Jahiz, Kit@b al-Baydn, fol. 105 a [, pp. 321-2] has a special list of the
most famous genealogists of the earliest days of Islam; ¢f. also Ibn Hajar, 1,
P- 461. [For Ablt Bakr as genealogist see al-Baladhuri, 4%sab al-dshkraf, I, p. 416;
Ibn ‘Abd al-Barr, al-Inbdk, p. 43; al-Suytli, Ta'rikk al-Khulafd’, Cairo 1952,
Dp. 42-3: for Jubayr b. Mut'im see E. Sachau in Mitteifungen des Seminars fiir
Orient. Sprachen, 1904, p. 172; Ibn ' Abd al-Barr, al-Isfi'db, p. 83; idem, al-Inbih,
D- 43; Ibn Hajar, al-f5aba, I, p. 235; for "Aqil: Ibn ‘Abd al-Barr, al-I'nbak, p. 43;
Ibn Abi’l-Hadid, Skark Nahf el-Baligha, 111, p. 82; al-Safadi, N, agt al-Himyan,
P 200].

* CL al-'Iqd, I1, p, 44, {al-Bukharl, al-Adab al-Mufrad, pp. 17-18; Ibn Hazm,
Jamharat Ansab al-'Arab, p. z; Ibn Abd al-Barr, al-Tnddh, p. 42; al-Sam'ani,
al-Ansad, 1, pp. 5-81.

3 [Ibn Khaldtn, al-*Ibar, Bulag 1284, II, pp. 3-4; I have omitted the comma
put by Goldziber between Ion Shikab and al-Zuhri; in the ed. also we between
the two shonld be omitted,]

& Mukammned, 111, pp. CXXII ff. Now the important passage of the Kifab

al-Khav@j (ed. Baldq), p. 14, 62, can be compared for the institution of the
dawawin by ‘Umar.
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individual families.? This was the more important since it seems to
have happened quite frequently that a lineage attached itself without
justification to some more powerful group—e.g. the Quraysh—per-
haps because the two groups lived in political unity.? But it appears
that the conditions created by ‘Umar were soon violated and pro-
tection was exercised in this field too. This, at least, would seem to
follow from the information that Ziyid accepted Haritha b. Badr
(died s0), who was a Tamimite, into the diwdn of the Qurayshites
because he had a great affection for him.®

This however was quite different genealogical material from that
which the pagans used in their poetry for panegyric and satire and
from which they drew material for tribal competition. Yet the impor-
tance which was attached to the genealogical tables by the govern-
ment was on the one hand an aid to the continuation of the old Arab
tribal jealousy, while on the other it became the point of departure
for the progressive systematization of genealogy. This department of
knowledge became a popular branch of the philological sciences
which were just beginning to develop. The Hanzalite Daghfal (who
flourished under Mu‘awiya I and died 50) is named as the father of
the recognised science of genealogy. ‘More learned in genealogy than
Daghfal’ became an Arabic proverb.* From a poem by Miskin al-
Dirimi (died o) one may conclude that at the time it was not only
information on facts of descent but also, in the old Arab manner, on
the excellences and faults of the individual members of the genealogi-
cal chain which was expected of the genealogists. Apart from Daghial,
and Shihab b. Madh'iir, this poem indicates the family of the Bann'l-
Kawwi'5 as authorities in this field.® It is interesting that Daghfal

1 The best known example is that of the Khulj. The Banfi *Awf, who believed
themselves to be Dhubyinis, were incorporated into the Quraysh: al-¥a‘qnbi,
I, p. 277, It is difficult to find the motive which makes *All advacate the main-
tenance of the Dhubyani traditions of the Band ‘Awf. [For ‘Awi ¢f. also
al-Baladburi, Ansab al-Ashrdf, 1, pp. 42—43; Ibn Habib, al-Mulkabbar, p. 169;
Ibn Hazm, Jamharat Ansab al-*Arab, p. 165.]

1 Cf. e.g., the satirical poem by Hassin against the Band ‘Awf; Diwdx,
p. 1o, 17 [ed. Hirschield, 208: 1], against the Band Asad b. Khuzayma,
ibid. 82, 11 [Hirschi., oo: 3], against the Bani Thaqii, ibid. p. 83, 5 [Hirschi,,
198: 3]. All this fllustrates the uncertainty of genealogical traditions.

3 dgh., XXI, p. 22, 4. [See also the satirical verses about him for raoving his
diwdn to Quraysh: al-Balidhurl, Ansab al-Ashrdf, MS., fol. 10031.]

4+ Al-Maydani, TI, p. 253. [Daghfal was the son of Hanzal, but belonged to
the Sadts branch of Shaybin.]

5 Probably the well-known Kharijite family, descendants of Ibn al-Kawwa’,
who in Hariira was amongst the opponents of *All {al-¥a'q@ibi, IT, p. 223); a
satire against the Vashlurite family is in 4gh., XIIL p, 54. "Abd Alldh b. al-
ICawwd’ sketches for Mu'dwiya, in the mamnner of genealogists ¢f the early
time, the character of inhabitants of the various provinces of the empire in
short, and pregnant sentences; Ibn al-Fagih, p. 135, and the parallel passages
mentioned by de Goeje, ib. b. Cf. also Tbn Qutayba, ed. Wiistenfeld, p. 266.
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already exceeds the boundaries of specifically national genealogy and
makes the connection with Biblical patriarchs.

At the beginning of the Umayyad period these primitive beginnings
which had previously existed in genealogical matters found their
further development.

The activity of Daghfal under Mu'awiya I shows us that this
productivity in the ancient history of the Arabs in fact and fiction
found much encouragement under this prince's rule, which is shown,
too, by the activity of the southern Arab scholar *Abid b. Shariya at
the court of the caliph, who had summoned this man to Syria in
order to discuss with him information concerning antiquity.® The
compilation of a work on ‘the old stories, the kings of the Arabs and
non-Arabs, the confusion of languages and its cause, the history of
the dispersal of mankind in the various countries’ is said to have been
due to such information.® This work, which is now completely lost
and in which, as is evident from the title, the ancient history of the
Arabs was interwoven with Biblical accounts,* was widespread and
widely read in the first centuries of Islam. We learn from al-Hamdani
(died 334) that in his day various versions of the book were current;
these were so widely divergent and so much was added to the original
text that there were hardly two copies alike;® and the younger con-
temporary of the above-mentioned author, al-Mas'fidi (died 346),
calls it a ‘well-known book in everybody’s hands.’®

The genealogists of the old school were not only knowledgeable in
matters of descent, nor were they mere collectors of nomenclatures.
Continuing in this respect the activities of the old poets,” who in
pre-Islamic days were the only organs of historical memory, they
were also concerned—as we have already hinted in the case of
Daghfal—with the characterization and description of the qualities
of tribes, and had the gift of summarizing these in short, sharply

! Ibn al-Fagih, p. 314.

? Also explanations of old proverbs by means of legends from the Arab past;
Agh., XXI, p. 191, 206, 8. [The correct form of the name is *Ubayd.]

8 Fikeist, pp. 89-00. The title: Kiidb al-Mulik wa-ARkb&r al-Mdadin ('Book of
kings and news on past lineages’).

$ Cf. also al-Mas'gdi, 111, p. 275.

% Ibn Hajar, I11, p. zoz2.

¢ Al-Mas'adi, IV, p. 89,

¥ The sharp observation of the physical characteristics of the tribes as signs
of tribal affiliation is worthy of note: the Fazarites were known by their yellow
teeth, Asadites by their bent posture on horseback, ete.; Agh., XVI, p. 55, 21;
cf. Sprenger, III, p. 389.

¢ Al-Jahiz, Bayan, fol. 110a [I, p. 351]. [See also the edition by Schulthess

in ZDMG, LIV, p. 451, with copious notes on Daghfal and the other genealogists
mentioned. For Daghfal add al-Jahiz, ai-Bayan, index p. 295; Ibn Habib,
al-Muhabbar, p. 478.1
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characteristic, and apt sayings;! they were also eloquent in giving
personal descriptions of eminent men of the past.? The genealogists
were also the depositories of the history and the traditions of the
Arab tribes, of all that is called akibdr, i.e. ‘accounts’,® of the batile-
days of the old Arabs (ayyam al-' Arab), and the proverbs which could
not be understood without knowledge of ancient Arab history, to
which they constantly referred. They were also concerned with
archaeological questions and linked also this part of their information
to the exegesis of ancient poetry. Some of the data which they offer
probably have their origin in a more easy and plausible explanation
of such verses. To transmit the historical connections and occasions
of such verses or—as was probably even more often the case—to
discover them, was the main task of these men, and a large part of
the traditions which form the stories of the ancient Arabs owes its
existence to this activity of transmitting and inventing.* They also
included pre-historic fables among their iraditions and later also
biblical legends, a ficld which they later shared with the gussds, i.e.
the tellers of edifying stories.

“Tales of the history of *‘Ad and Jurhum which the two
marvellous scholars Zayd (b. al-Kayyis al-Namarl) and
Daghfal inquired into.'®

The latter is called ‘the unfathomable sea of story tellers’ (balkr
al-ruwdt al-khaddrim)® and both were bracketed together under the
name of al-‘iddan, roughly ‘the two devils of fellows.”” It is not
surprising that such men were known as the ‘scholars of the Arabs’
{(“wlamd’ al-"Arab)® since they could give information about the
nation's past. This was seen as a sign of special gifts, and ordinary
people also attributed to these revealers of the past a deep insight
into future events about which they were questioned. The poet
Qudama al-Quray'i, to whom Daghfal presented his genealogy in

1 Al.Jahiz, Bayan, fol. 38a (1, p. 2471: the characteristic which Daghfal gives
of the Bantt ‘Amir, etc.; al-'Tgd, 11, p. 33, gawl Daghfal [ qab&’il al-' Avab, I11,
P- 353, of the Bant Makhzum.

tAgh., I, p. & above.

3 Much as the authors of the old T&leddth interweave the historical traditions
of old times with genealogical material.

4 An interesting passage in al-Tabrizi's commentary to the Hamasa, p. 697,
v. 3, shows that correct statements on the historical occasions of the verses were
considered as belonging to the particular field of genealogists,

B [Al-QuiAmi, Diwan, 114, quoted by] al-Maydani, I, p. 15.

¢ Al-Qasida al.Faziriyya, fol, 185b (MS. of the Royal Library, Berlin, cod.
Petermanm, no, 184).

7 Al-Maydani, EL, p. 31.

8 Agh., XVI, p. 20, ¢f. Tab,, I, p. 1118,
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exact sequence,! wanted to know 4lso the day of his death. “This is
not my field’ replied Daghial.? This assumption of the deeper illumi-
nation of genealogists has its roots in the past of the genealogical art.
It seems that formerly questions about descent were settled by
people who were deemed to have knowledge of secret circumstances
and conditions, so-called g4’ifs who pretended to read from footprints3
and physiognomical characteristics matters which were closed to
common understanding.*

Ibn al-Kalbi lists ten characteristics which are typical only of
Arabs; five ave shown on the head, five on the rest of the body. Apart
from these physical qualities, Arabs are marked too by the ability of
giyafa. A man may observe two people, one of whom is short, the
other slender, one black-skinned, the other white, and from this he
may be able to conclude that the short man is the son of the slender
man, the black one of the white.® Usima b. Zayd was suspected of
illegitimate descent in the time of the Jahiliyya because his face was
quite black whereas his father Zayd b. Haritha ‘was whiter than
wool'. In the Prophet’s days a ¢4’if concluded from the comparison
of both their footprints that Usama could have descended only from
Zayd.® According to a biased fiction it was established in a similar
manner that ‘Asb. Wa'il is the father of ‘Amr b. al-'As.7 It is worthy
of note that this ga’if also held the office of cutting off the forelocks
of prisoners of war before they were set free® and was therefore called

L Fihyist, p. 89, 16.

? Al-Maydani, II, p. 253. !

* Similarity of feet is used even later as proof of a genealogical link, Agh.,
KVIIL, p. 178, 8.

¢ Cf. Freytag, Einleitung in das Studium der avab. Spracke, p. 134. A synonym
of ¢&'if is also kaziv; dgh., X, p. 38, 17. It might be mentioned that the Gi'on
Haya, whose words are cited by Moses b. Ezra in Kifgh al-Mubdara wa'l
Mudhdkara, fol. 192 (MS, Oxford, communication of Dr, Schreiner), in his
Hit@h al-Hawt explains the word 4 shsharim (Gen., 25:3) which in many old tran-
lations and commentaries (Onkelos, Jerus. Targum, Ibn Ezra, etc.) is consi-
dered an appellative—as ‘seers’ (gafa).

5 Al-'1gd, 11, p. 50,

¢ B. Fard'id, no. 30, Muslim, III, p. 359; cf. for further reference, Robertson
Smith, p. 286. The Bani Mudlij especially provided the gifa of the old Arabs,
Ibn Qutayba, ed. Witstenfeld, p. 32, 11 [Ibn Hazm, Jamkarat Ansab ai-* dvab,
P. 178, 16; Lisan al-"Arab, s.v. dlf]. In our days the Band Fahm in the region of
Mecca are considercd the best gdfs: they know from footprints the most
intimatle qualities of men (Doughty, II, p. 625).

T 4l Igd, 1, p. 164 below, cf, ib., P- 22.

® E.g. al-"1gd, 1L, p. 64 and frequently. Cf, in Wellhavsen, 4rgb. Heidenthum,
many passages referring to the removal of bair 25 2 punishment. See also Agh.,
XV, p. 56, 18. Unchaste women bave their heads shaved and are then Jed
through the streets; Agh., XVII, p. 83, 0. The old Babylonians, tao, used
shearing of hair as a punishment; Transactions of Soc. Bibl. Aveh., VIII (x884),
P- 241. [Cf. Kanz al-' Ummal, old ed., V1, pp. 355-6: removal of hair accompany-
ing a hadd; and Ibn Quteyba, ‘Uyiin al-4Akkbar, 1, p. 73.]
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Mujazziz.! The cutting off of hair was not merely an act of degrada-
tion and humiliation but had—as we shall see in a larger context in
an excursus to this volume—a religious meaning. The cut bair was
originally considered a sacrifice to the gods and it is impertant to
note in this case that this office was held by a soothsayer who was
also responsible for decisions in genealogical problems.>

While—as we have seen—the beginnings of speculative concern
with genealogy and ancient history go back to the earliest Umayyad
period, this branch of knowledge later developed into a much-
cultivated integral part of philological study. Right from the be-
ginning fictions and biased fables, more especially the party interests
of the northern and southern Arabs, were the easily accessible sources
from which genealogy derived its material, and supplemented the
gaps in the traditions or any known facts ;% it was according to these
that the latter—as far as they really existed—were interpreted and
used. Further developments retained the same characters. The
genealogists tolerate no uncertainties; in the case of any important
man they must be able to name the male and female ancestors with
great accuracy, and also their tribal affiliations.* If one considers that
—quite apart from differences of opinion in respect of the genealogy
of individual notables of the past®—genealogists are frequently at
loggerheads about general questions of the ancient history of the
Arabs which are to be regarded as elements of genealogical know-
ledge,® one will understand that this chapter of Arab science was a
battleground of individual caprices and tendentious inventions and
often of base interests. Genealogy also seems to have lacked that
control which otherwise saves biased theoreticians from excesses and
which lies in the collective consciousness of a people. Even in the
middle of the third century Ibn Qutayba can voice the accusation in
+he introduction to his manual of history ‘that the noblest do not

1 Cf. Ibn Hajar, III, p. 738, In al-Nawawl to Muslim Lc., there are also other
variants for this word, e.g. mufazzar or wmiupriz, etc., but they are not as well
documented as mujesriz. Cf. also aljazzdz as by-name for a man who cuts the
nagiys of prisoners before they are set free; Agk., X, p. 42, 5.

2 Cf, al-Muwatla', 111, p. z07. [The article ‘Kiyafa’ in the Enc. of Islam is
mainly based on this passage of Goldziher, but has a few additional references.]

s Whether we may believe such a notorious falsifier 25 Ibn al-Kaibi, when he
claims that he derived material from the archives of churches in Hira (Tab., I,
p. 1770), I am inclined to doubt.

4 An interesting line in this respect is in Ibn Hish#m, p. 113, 13. Compare to
this the appeal to genealogists, dgh., 1L, p. 166, 4, XIII, p. 151, 4 irom below.

s Cf, the various opinions on the descent of Imrq. {Agh., VIII, pp. 62 11.), or
on the time when Aws b. Hajar lived {ibid., X, p. 6).

¢ On the uncertainty of the genealogical determination of the tribe of Iyad,
see Noldeke, Ovient and Occident, I, pp. 68g-90. In the first century no complete
unanimity was reached on the question whether membership of the Quraysh
tribe was to be extended to all descendants of Nadr b. Kinana, or whether this
concept was to be limited; 4gk., XVIIL, p. 168 below.
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know their descent and the best know nothing of their ancestors;
Qurayshites are often ignorant of the point in their descent which
links them genealogically to the Prophet.’ It was thus easy for the
professional genealogists to palm off their handiwork on the public
and to indulge in wanton inventions and biased fables. The point
of view which dictated the inner'social life also set corresponding
problems ior genealogists and offered opportunity for vast differences
of opinion—whether a given tribe was of northern or southern Arab
origin. We will not deal here again with the often described dis-
cussion about the Quda'a and Khuzd'a—whether they belong to the
northern Arab group or are southern Arabs;! nor will we repeat the
fable with which harmonists sought to settle the question.? For the
settling of this problem, too, recourse was had to the device, so
popular in the genealogical and antiquarian literature, of making up
tendentious verses (the harmonizing fable has one too) which were to
serve as documentation. It is interesting that even Arab critics®
know how much faith to place in such inventions, and even collectors
with such a poor reputation for credibility as, for example, Ibn
al-Kalbi,* openly cast doubt® upon such documentary verses (shawd-
hid).

But it was not verses oaly that the genealogists fabricated as focs
probantes for the strengthening of one-sided inventions. They did not
worry about the extent of falsification if they were out to strengthen
a favourite thesis, whether the thesis were based on true tradition or
—as was frequently the case—on tendentious considerations. The
highest form of legitimization of a statement in the eye of Muslims
was always reference to some saying of the Prophet. If this were
recognised as authentic—and for this external points were usually
decisive—further opposition became impossible. Genealogists of
those days, in which the invention of Hadith was already flourishing,
did in fact refer to a hadith in order to strengthen a point if nothing
more authentic was available. Why should genealogists be any better
than theologians, who made extensive use of this device? One exam-
ple of this may suffice here:

Amongst the sub-tribes of the Quraysh there are the Bani Sama;
Sama whom they give as their ancestor is the son of Lu'ayy b.
Ghalib, and the latter is the son of the eponymous hero of the tribe

! For Khuzd'a I refer in addition to dghk., XVII, p. 158, 3 below.

*The latest discussions in Robertson Smith, pp. 8 f. and other passages
cited in the index. -

3 See above, p. 166, note 1.

1 Very characteristic judgments of this man 4gk., IX, p. 19, XVIII, p, 161
(magna’at Ibn ol-Kaibl), “Whenever’, says Yaqut, (II, p. 158), ‘scholars differ
about pre-Islamic matters the view of Ibn 2l-Kalbi is always the most reason-
able; nevertheless he is neglected and insulted with ironical remarks,”

& Tah, I, p. 751.
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of Quraysh. In Basra there was a quarter where the descendants of
this Sama lived together, and because of their name wished to be
considered as Qurayshites. The genealogists, presumably with the
consent of the other Qurayshites, did not admit this, since it was an
advantage to the latter to have fewer participants in the cash income
which they were drawing. The genealogists then transmitted the
following story, which probably had some foundation in the tradi-
tions of the tribe of Quraysh: Sama is said to have left his home
because of a family quarrel and to have been killed by a snake-bite
on his way to ‘Uman, where he first intended to go.? His wife Nijiya
married a man from Bahrayn, to whom she bore a son, Harith. This
son is said to have returned as a young man to the Qurayshites, his
mother pretending that he was the son of S52ma. The Banti Sima are
descended from this Harith and thus have no claim whatscever to be
considered as Qurayshites, so they were always called by the name
of Harith's mother: Band Nijiya.? To this family belonged *Al b.
al-Jahm al-Sami, court poet of Mutawakkil (died 24g). He still
had to bear the mockery which was the consequence of the genealogi-
cal troubles in the descent of the Bani Sima.® A poet of the descen-
dants of 'Ali, who was thus a full blood Qurayshite, addressed him
in the following words: ‘Sama, of course, was one of us, but his
children—that is a dark affajr; they are people who bring us genealo-
gies which resemble the muiterings of a dreamer’.*

On the other hand there were genealogists even at that time who
defended the Qurayshite affiliation of the Banf Sama. At their head
was al-Zubayr b. Bakkar, Qadi of Mecca {died 256), a liberal genealo-
gist who, though a Qurayshite himself, did not grudge the Bani
Sdma their claim to belong to Quraysh, because—as his enernies
maintained—members of the Sama family were opposed to the

1 Al-Ya‘qubi, I, p. 270, Wilstenfeld, Register zu den genealogischen Tabellen,
p. 411; cf, also Agh., XXI, pp. 198 {. [For the discussions about Sima see also
al-Baladhuri, Ausab al-Askrdf, I, pp. 46-7; Ibn Eazm, Jamharal dnsdb
al-' Avab, p. 163; Ibn Abi'l-Hadid, Sharh Nakj al-Balagha, I, pp. 262—4.]

2 Agh., 1X, p. 104. It happens also in historical times that a child begotten
in a previous marriage, but born in a new marriage, is called after the mother.
The example which we can study in detail in dgh., X1, p. 140, shows that the
principle al-walad it'l-firdsh or li-s@kib al-firdsh (which shows traces of the doc-
trine of Roman law pater est quem jusiaes nuptiae demonstrant) had not yet been
fully accepted in the middle of the Umayyad period; otherwise the legal quarrel
between Zufar and Dirir over the paternity of Art&t would be inexplicable.
I add for the sake of completeness the sources of this Muslirn legal principle
(cf. Robertson Smith, p. 109 below): al-Muwatta’, III, p. 203; B. Buyi', no. 100,
Waséyd, no. 4, Maghazi, no. 54, Fard'id, no. 18, Muhdribiin, no, 9, Khugimat,
no. 5; Muslim III, p. 357. [Ci. also ], Schacht, Origins of Muhammadan
Jurisprudence, pp. 181-2.]

3 Interesting notes about the position of this *Ali b. al-Jahm are to be found
in the article on Marwan al-Asghar, Agk., XI, pp. 3 .

& Al-Mas'adi, VI, p. 250,
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claims of the ‘Alids,* which determined the orthodox Qadi in their
favour. Thus, as late as the third century there were differences of
opinion and doubts amongst the genealogists about the tribal
affiliation of the Banii Sima. For example, in referring to a member
of this tribe, an unusual form of words was used: * ‘Umar b. ‘Abd
al-‘Aziz al-S4mi, who traces his descent to Sama b. Lu'ayy,’ the
addition indicating the doubt about the cotrectness of the genealogi-
cal claim. But their opponents thought they could end this quarrel
by inventing a saying of the Prophet, ‘My uncle Sama left no child-
ren.’® He who believed the authenticity of this saying could not
believe that the Banii Nijiya had Sma as their ancestor and were
true Qurayshites.

But the tradition about the Banii Sama did not find its way into
canonical collections of tradition. It is much more characteristic if
we find that a genealogical tradition of this kind was incorporated
into the highly respected canonical collection of al-Bukhiri-—the
other collections do not quote it. It has already been mentioned that
the genealogists differed about whether the tribe of Khuzi'a was of
northern or southern Arab origin. In order to have indisputable
authority for its northern descent the genealogists defending this
thesis invented a high-sounding saying: ‘From Ab& Hurayra. The
Prophet said: *Amr b. Luhayy b. Kami'a b. Khindif is the father of
the Khuzi'a.” Al-Bukhari took this saying from Ishaq b. Rahawayhi.4

It is not our intention to outline the history of the development of
Islamic genealogical science, for we are concerned here only with
stressing one particular point in this development. Thus we took the
liberty of jumping from the beginnings of the genealogical specula-
tions straight to the time of its highest development.

II

Inrespect of genealogical science too, the Arabs were excelled by the
Persians and other new Muslims. These people liked to interfere in a
field of research through the study of which they were able to control
the aspirations of their Arab co-religionists. The Arabs did not seem
to consider it natural that foreigners should participate in their
national science. Even al-Mutanabbi mocked 2 foreigner, an other-
wise respected statesman, because he undertook research into Arab

! To them also belonged al-Khirtdt b. Rishid who revolted against “All, Ibn
Durayd, p. 68. [The Qurayshite descent of the Bang Sama is also admitted by
al-Mus'ab b, Zubayr, Naseb Quraysk, p. 440; 1bn Habib, al-Mukabbar, p. 168.]

* Al-Wa'qaby, I, p. sg0.

3 Agh., IX, p. 105, 5. !

¢ B. Mandgib, no. Iz. Many traditions were also invented in connection with
the problem of Qudi‘a; they are collected by al-Siddiqi, fol. 86a. [See also Tbn
‘Abd al-Barr, al-Tnbdh, pp. 50-63; Ibn Kathir, al-Sira ai-Nabawiyya, Cairo
1964, 1, pp. 4-6; Kanz al-* Ummal, old ed., VII, P 143.]

M
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genealogy.! It is true that we find also amongst the true Arabs people
versed in genealogy as it was studied by the ancient Arabs.? But the
mawdli took hold, together with the other philological sciences, of the
study of Arab antiquity which was almost indispensable to the knowl-
edge of poetry, and they developed it far in excess of the framework
of the old Arabic ‘ilm al-ansdb. To what perfection some of them
brought this, and what influence they had on the development of this
field of study in the second century, is best seen from the example of
Hammad al-Rawiya (died 260)°. Harn al-Rashid once asked Isma‘il
b. Jami*, a scholar from Mecca, about the details of his own genealogy;
the Arab scholar could give no proper information, but referred the
caliph to Ishaq, son of the singer Tbrihim al-Mawsili, who happened
to be present. ‘May God make you ugly,’ cried the angry caliph;
‘you are a shaykh from the iribe of Quraysh and do not know your
genealogy and must ask a Persian for information.’®

The use that Persians made of this science of genealogy accorded
well with the system of the Shu'iibiyya party tendency; vet the
presence of this tendency was little noticed, as it appeared that the
more recent genealogists had only to link up with the traditions of
the older Arab genealogy. It is said already of the ancient genealogist
of the Quraysh tribe, Abii Jahm b. Hudhayfa, that people ‘feared
him because of his tongue’,’ and Daghfal himself is said to have
concerned himself with the faults and weaknesses of tribes and with
the shameful points in their history (mathdlib)® and thus to have
revived the practice of the pre-Islamic ‘insulis’ that were contrary
to the spirit of Islam.” $a'id b. al-Musayyab (died 94}, who was one
of the greatest theologians of his time and eminent also in genealogy,

11n the passage discussed by Chwolsohn, Die Ssabier, 1, p. 7oo [i.e. bikZ
nabatiyyun wmin ahli’l -sawddi yudarrisy ansaba ahli’l-fald, ed, Dieterici, p. 703].

* See a list in Ibn Qutayba, ed. Wistenfeld, pp. 265 fi.; from lafer days we
may mention the Shaybani "Awf b. al-Muhallim (died z10), known under the
name of Abu-1-Muhallim—he is called al-nass@ba, Agh,, XVIII, p. 153, 71 191,
23—by whom there were written notes, ibid., XX, p. 125, 5, cf. L, p. 32, 12.

8 Sprenger, III, pp. CLXXI . [cf. van Arendonk's article in the Enc. of
Islam 5.v.].

s Agh., VI, p. 6o,

s Ibn Durayd, p. 87. [For Abf Jahm cf. Mu'arrij al-Sadusi, Hadhf min Nasab
Quraysh, . 83 Mus'ab, Nasab Quraysh, p. 369; lbn *Abd al-Barr, al-Isi3'ah,
p. 631.]

¢ This tendency of the ancient Arab genealogy has an analogy in the Jewish
Megillsth Yuhasin, 'the lineage registers with good and bad family reports
with partly invented genealogies which were collected by some families in
Jerusalem,’ cf. the relevant passages from Mishna and Gemara in Bloch,
Beitrage zur Einleilung in die talmudische Literatuy {Wien 1884), I, p. 15.

1 Al-Eusrd, 111, p. 263. [*Aqil b. Abi Talib was feared on account of his
genealogical traditions: Tbn Abi’l-Hadid, Shark Nakf al-Baldgha, 111, p. 82;and
cf. the story of Halim b, Hizdm, al-Zubayr b, Bakkir, Jamharat Nasab
Quraysh, p. 363; Tbn ‘Asdkir, IV, p. 421.]
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is said to have told a man who asked him for instrzction in genealogy:
‘I suppose you want to learn this science in order to be able to insult
people,’? and it is remarkable that the son of this Sa‘id, himself a
genealogist, had to be punished by the government because he used
his science to the detriment of other men’s honour.? The genealogist
Hishdm ibn al-Kalbi (died 204) was “a great scholar, genealogist,
transmitter of the mashdiib and a scorner (‘ayydba)'® The business of
‘scorning’ remained closely linked with that of genealogy. The ‘scorns’
were not only concerned with revealing the shameful points in the
history and genealogy of tribes, but also with inquiring into the
authenticity of descent, as for example when the author of such a
book of mathdisb, the historian* Haytham b. ‘Adi (died 207), proves,
contrary to accepted belief, that Abii *Amr b, Umayya was not a
true son but an adopted son of the man he named as his father.
This proof injured the noble descent of all descendants of ‘Amr.*®
Another example shows genealogists—citing the above-mentioned
Haytham from Ibn al-Kalbi—inquiring into the fact that even in the
days of *Umar an Arab still had a regular marijtal union with the wife
of his deceased father, thongh Muhammed bad condemned such
marriages (nikdk al-magt). This caused damage to the reputation of
the latest descendants of this couple.® It is interesting that Haytham
himself was considered a da‘? and because of this was forced to
separate from his wife, who was an Arab woman of the tribe of Banfi
Harith b. Ka'b, because the woman’s tribal companions would not
tolerate her marriage to an intruder unable to legitimize his Arab
descent.” (Cf. above, pp. 122 ff.) In a satirical verse he was told:
‘If you count ‘Adi your father amongst the Banii Thu'al you must
put the 4 before the ‘2 (da'f instead of *Adi).® That he is called a
Kharijite® presumably only means, in this as in other cases, that he
did not set great store by the prerogatives of Arabs.

This field of study must have been very welcome to the Persian
philologists at a time when evidence of the faults of the Arabs,
shame of their tribes and disparaging details from their past could
support their thesis about the superiority of the non-Arabs.

These scholars had, of course, to inquire also into the good points
of the various tribes—a literary speciality which appears to have

1 Al-Tqd, 1Y, p. 51.

2 Ibn Qutayba, p. 224, 3.

3 Agh., XXI, p. 246, 12 [Yaqut, Irshad, VII, p. 262].

* He also transmitted sacred Iegends Abu’l-Mahdsin, I, p, 424.
& dgh., I, p. 7 below,

¢ Adgk., XI, . 55 below.

?Ibid, XVII, p. 109 [Yaqut, Irshad, VII, pp. 262-7].

8 Cf. al-"Igd, I1I, p, 301.

® Iba Qatayba, p. 267.
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been summed up by the genealogist Abu’l-Bakhtari (died 200) in his
‘great books of excellences’.! But the genealogists of the Shu'dbiyya
party favoured ‘scorns’ which accorded with their convictions; and
this striving was not in contrast to the literary taste of the time.
Even then satirical poets aimed at fighting the objects of their lam-
poons effectively by disparaging their tribe, and particularly by cast-
ing doubts upon their pure descent or suspecting the chastity of their
mothers,? or by applying this method against certain individuals
who were the objects of their particular hatred. Doubts about the
mother’s virtue and the purity of merital life remained one of the
most popular weapons of Arab satire,® which coniinued in this
respect the traditions of former times and the trend of their satirical
poets.* The most scandalous statement in the Islamic period was
I dare say uttered by al-Farazdaq in his 244" on al-Tirimmih about
family lifewithin the tribeof Tayyi’.>Though religious people objected
to a continuation of these traditions and condemmned them in
theory and practice,® philological literature did in fact favour their
continued existence.

The mere practice of this genre could not therefore be com-~

1 Fihrist, p. 100, 21,

¢ dgh., IX, p. 109, the sative of ‘All b. al-Jahm {died 250); among other
things, he addresses his opponents: "Your mother does not know who loosened
her belt, and who has given you to her, O unclear ones. You are a people—when
their descent is called, one and the same mother is to be named, but only God
knows the fathers, as there are many of them’, etc. In the same way the descent
of whole tribes was ridiculed and genealogists chose, e.g., the tribe of the
Banul-*Anbar as a target for their mockery by naming as their ancesiress
Umm Khirija, who was ill-famed for her pelyandry; al-Mubarrad, p. 265.

3 The satirical poems of *Abddn al-Khuzl against Abu’l-*Ald", who called
himeelf an Asadite, may serve as examples from later times: e.g. “Take, O
Abu'l-'Al’ my friendly advice. .. Never mock anyone older than you, you
might insult your father without knowing it.” Cf. the poemsin Yaftmat al-Daky,
11, pp. 127 #. Al-Saymazl addresses in a satire his fellow poet al-Bubturt:
“Va'bna'l-mubdhati [i'l-war&, i.e. “You son of a woman who was free to all’,
Agh., XVIII, p. 174, 3.

¢ E.g. Mufodd., 6:11; Agh., XX, p. 201, 21 {al-Mutalammis); Hewm., p. 113,
esp. v. 4; Agh., XXL, p. 14, 17—al-Afwah boasts of the jealousy of his own
fribe for their women in contrast to the enemy tribe whose ‘women were
dragged into captivity’.

5 e diwan de Farardak, ed. Boucher, p. 89.

¢ The pious Muslim neophyte Abil ‘Ubayd al-Qasim b. Sallam, the son of a
Greek slave from Herat (died 224), who achieved much authority in Islam,
was—apart from his theclogical work-—also author of lexicographical works
which were concerned chiefly with the explanation of difficult words ir the
tradition. In these works AblG ‘Ubayd often had to quote loci probantes from
old poets, but whenever he used a satirical verse he eliminated the personal
names in it, substituting for them fictitious ones in the same metre. This fal-
sification is credited to Abf ‘Ubayd as a special merit by the Maghribi theolo-
gian Qadi ‘Iyad (Skife', Ii, p. 237).



THE SHU‘TBIYYA AND ITS MANIFESTATION 179

sidered as due to hostility to the dignity of the Arabs, as its roots
are, as we have repeatedly seen, among the most authentic impulses
of Arab genius which, even where refined conditions of life gave no
opportunity for its full expression, was exercised at least in belletris-
tic play and literary dillettantism.? An author who is shown to be an
advocate of the Arab cause by a polemical writing against the Shu‘-
{biyya is the author of mathdlib works and he obviously does not
wish to assail the honour of the Arabs.?

But in the circle of the Shu‘iibis the point of view of the mathalib
had changed. Their philological interest is guided by an inclination to
use the points which occur in the mathdlib as proof of the inferiority
of the Arab race which is to be inferred from data referring to individ-
ual tribes. They could attempt this with the greater success because
in the mathdiib verses Arabs speak of their own compatriots; there
could apparently be no more objective material.

The same tendency is followed in smaller details of their genealogi-
cal activity. The most eminent circles of pure Arab society were to be
degraded by genealogical rneans.

Khalid b. Kulthim, whom we see as an opponent of Iranophile
genealogy, handed down the information that in the ‘Abbésid period
a Shu'tibi heretic (rajul min zanddigat al-shu'@biyya) had an argu-
ment with a descendant of the Umayyad caliph al-Walid, and this
degenerated into the rudest insults. In order to cast doubt upon the
lawful descent of al-Walid’s descendant, the Shu'dbi wrote a book in
which he tells of the adulterous relationship of one of the caliph's
wives with the poet Waddah, and of the sad end of the philanderer.?
Even if it most unlikely that the story of the love-affair of the
princess and Waddah is a malicious invention of a Shu‘dbite, the
above piece of information will nevertheless serve to show us the
nature of the aims pursued by the Shu'ibite party in Islamic society
during the second and third centuries.

I

These general observations can best be demonstrated by a concrete
example in the scholarly trend of one of the most important of those
philologists who lent their support to the Shu'@bl party. We refer to
Abti Ubayda Ma'mar b, al-Muthanna (died c.zo7-x1),* contemporary
of the above-mentioned genealogist and mathdlib writer al-Haytham

!See e.g in al-Mas'ndi, VI, pp. 136-56, an interesting collection of such
maikalib, A girl of the Band ‘Amir tribe is credited with a number of safirical
epigrams, poems in which about forty Arab tribes are mercilessly attacked. Cf.
also Journ. Asiak., 1853, I, pp. 550 f. [and al-Sam‘ami, al-A#nsgd, I, pp. 54-62].

* Abu “Abd *Alldh al-JTahmi, Fikrist, p. 112, 1 and 2.

*Agh., VI, p. 39.

#[Cf. H. A. R. Gibb's article ‘Abf *Ubayda’ in the new ed. of the Ene, of
Istam, in the light of which Goldziher’s conclusions have to be modified.]
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b. *Adi. By descent he was an ‘Ajami, but by affiliation he belonged
to the Arab tribe of Taym. Al-Jahiz says of him that there was
nobody amongst either the heretics or the orthodox who was more
learned in all branches of human knowledge than this Ab@ ‘Ubayda.*
The same respect for bis scholarship was shown by his younger con-
temporary Ibn Hishim, to whom we owe the edition of the biography
of the Prophet by Muhammad ibn Ishiq. In a number of passages in
this work he draws upon Ab@ ‘Ubayda’s scholarship for the explana-
tion of the true sense of old words and their illustration with examples
taken from poetry; he even chooses him as his guide to establish the
references contained in passages of the Koran. Abi ‘Ubayda had in
fact an exceedingly comprehensive knowledge of the language and of
the old stories of the Arab, which he dealt with in a large number of
special treatises;? and a great part of what we know today of pre-
Tslamic conditions and events amongst the Arab people, as well as of
their antiquities,® would have escaped usif Abii *Ubayda had not con-
cerned himself with the transmission of such information and data.?
“There are no two horses,” he boasted, ‘who came to close quarters in
pagan or Islamic times but I know of them and their riders.’ Together
with al-Asma'i and Ab@ Zayd he was the greatest expert of Arab
lugha at that time, excelling the first, according to Arab critics, but
being outdone by the latter in the extent of his knowledge.® We owe
very much to him in the field of the tradition and interpretation of
old poetry. In the latter he showed—as we may anticipate here—a
Shu‘abite bias.®

Tt is niot surprising that he gathered much of his information from
desert Arabs, as was the general practice of the great philologists of
his day; yet just as in other matters he had the laudable modesty to
admit his ignorance on questions which he could not answer,” so we

1 Harirl commentary, ed. de Szcy, 2nd ed., p. 672.

z A survey of his most important writings-—he wrote ¢. 200 monographs—
Ibn Khallikdn, no. 741 (VILI, p. 123).

3 Al.Mubarrad, pp. 441, 442, data about the use of the crown by ancient
Arab princes and the finding of old Arab coins.

i The vich source of information comprised in his traditions can be easily
seen if we examine e.g, Agh., X, pp. 8-84; the pre-Islamic stories +old there are
almost exclusively due to A *U. information, and the same is true of many other
parts of old Arab history and of poctic picces connected with it. Ibn Hishim,
pp. 180 fl., can relate the story of the war of Dahis and Ghabrad’ only according
to the account of AT,

5 Al-Suyhti, Muzkir, 11, pp. 202-3; ci. Rosen, Drebne arabsha Poezi (Peters-
burg 1872}, pp. 66-67.

8 Ibn Durayd, p. 77, mentions an old Arab couplet with the remark: “A.*U.
has added to these verses an explanation which I would not like to repeat here’,
presumably an explanatien not favourable to the Arzbs and therefore incon-
venient to the pro-Arab (see p. 192) Ibn Durayd.

? Agh., XVII, p. 27.
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find him more sceptical about that sort of information? than is other-
wise current in these circles of philologists,? and is altogether ready
to admit it if he is unable to glean any information about a detail of
Arab antiquity from his living sources.? But tradition* and exegesis
were not the only fields in which he excelled; he also contributed much
to higher criticism and aesthetic evaluation of Arabic poetry. Of the
deep insight of his judgment there is no better example than his
criticism of the poetry of the Christian poet al-Akhtal from the tribe
of Taghlib.®

Here, however, we are not considering this part of his activity and
it is only mentioned in order to indicate how great were the achieve-
ments of the non-Arab Abii ‘Ubayda in the Arab sciences; we shall
discuss in more detail his participation in the tendencies of the
Shu‘tibiyya. It may be said that Ab@t ‘Ubayda was a true Shu'bite
and students of his writings have called him that.® When he is occa-
sionally described as a Khirijite,” it is not the dogmatic and pelitical
side of the Kharijite party which seems to be in mind, but only that
aspect which the Shu'fibites share with the Kharijites: denial of pri-
vilege io any race. Here the followers of both parties meet quite
unintentionally on the same ground?® and only this point of view would
justify the superficial description of Abd ‘“Ubayda as a Kharijite,
which must, judging from other indications,? definitely be rejected,

1 He will have derived from the desert Arabs the information contained in a
citation, af-"Igd, I, p. 58, where he gives a precise canon of how thoroughbred
horses may be recognised. dgk., XX, p. 86, ro; 88, 1 he transmits from Ru'ba,
but Ru'ba died in 145 and a direct contact between him and A.'U. is hardly
likely In al-Sayati, Itgan {ed. Cairo r279), II, p. rg1 he is also made to quote
in the name of Ru’'ba a judgment on the Koramc passage I5: 94.

tAgh., IX, p. 151, Bfrom below fa-za ama If shaykh min'ulamd’ Bani Murra.

s Turaf *Arabiyya, ed. Landberg, p. 31, 2.

4 To this category belongs the knowledge of old proverbs (amihal) and the
establishment of their historical connections and moral application: for this,
too, Abl ‘Ubayda was an eminent authority (ef-'Igd, p. 333). Some proverbs
would have remained unintelligible but for A.*U.'s transmission of the reference
on which they were based, e.g. ‘more faithless than Qays b. *Agim’, or ‘more
faithless than ‘Utayba b. al-F&rith’ (al-Maydans, II, p. 10). There are many
examples of this. [Cf. also R. Sellheim, Die klassisch-arabischen Sprichwdrier-
sammiungen, The Hague, 1954, Pp. 69-70, 152.]

E dgk., VII, p. 174.

¢ Ibn Quiayba, ed. Wiistenfeld, p. 26¢: ‘He hated the Arabs’; al.Mas'adi,
V, p. 480: “Abt ‘Ubayda or another of the Shu'tibites’; ¢f. al-Magqari, I, p. 8235,
16,

7 Abulfeda, Anunales, II, p. 144, But al-Mas'ddi himself says of him, VII,
p. 8o, that he professed the views of the Khawiirif; cf. Tbn Qutayba, l.c.

3 Cf. above, p. 130,

@ It is unthinkable to find one who is seriously a Khirijite amongst the
admirers, and even more, the transmitters of al-Sayyid al-Himyari, the poet of
the Kaysdni party, as this is attested of A.'U., Agk., VII, p. 5. That poet ridi-
culed the rebels of Nahrawin and their leaders, ibid,, p. 16, 16-57.
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Much that we can observe of his Hterary characteristics in the
scattered remrnants of his work shows that he was intent on furthering
the aims of the Shu'dbiyya. In the course of his philological and
antiquarian studies he liked to point out non-Arab elements in the
culture and daily life of Arabia—which the pro-Arabs described with
satisfaction as altogether original and owing nothing to any other
nation. In Arab poetry and rhetoric, which the panegyrists of Arab
originality never ceased to praise as the fruit of the indigenous genius
of the Arab people, Abil ‘Ubayda finds connections with Persian
elements; for example, he attempts to explain the hyperbole of Arab
poets and orators as an imitation of the Persians!, and many fabulous
Arab tales he regards as imitations of corresponding fables in Persian
literature.® He also traces the foreign words in the poems of a most
truly Arab poet,? though he strongly denies the occurrence of foreign
words in the Koran, attributing their apparent presence to the
accidental agreement of words in various languages.* He looked for
foreign elements also in everyday customs of the Arabs, which
explains a story, told with great relish, about the introduction of a
Persian dish into Mecca.® He studied the history of the Persians in
detail and wrote a book on the subject, using information provided
by a Persian converted to Islam, ‘Umar Kisrd.® It may be men-
tioned that amongst the many writings of Ab@i ‘Ubayda there is one
entitled Kitzb al-Tdj, a title which Iranians and other non-Arabs,
writing of the glories of ancient Persians, liked to choose.” From this
book by Abfi ‘Ubayda we have fragments on old Arab genealogy,®
but it is not impossible that he dealt also with Persian matters.

Even as he sought for elements of Arab civilization which could be
attributed to Persian infiuence, so he liked—if he could justify it—
to reclaim for Persia persons who had gained a place of honour in the
culture of Islam in specifically Arab fields. He thus reclaimed for
Persia, for example, the family of the Ragqashi, who were famed
amongst the Arabs for their rhetorical gifts. The first of them to
have found a place in Arabic literature was Aban b. “Abd al-Iamid
al-Raqqgashi, famous as an Arab poet and translator of Persian books.

1 Al-Mubarrad, p. 351.

? Al.-Tawwazl in al-Suyttl’s Muzhir, 11, p. 253.

3Tbn Qutayba, ddab al-Kaib (MS. Imperial Libr, Vienna, N.F. no. 45} fol.
1570 [ed. Griineri, pp. 257, 53¢]-

4 Al-Suynii, Iigén, I, p. 167. [Already in Ibn Qutayba, 1l¢.]

& dgh., VIII, p. 4.

¢ Al-Masnadi, II, p, 238.

? Rosen, *Zur arabischen Literaturgeschichte der dltern Zeit’ I (Mélanges
asiatigues, Le.) p. 774.

§ 41-‘Igd, II, pp. 53 #. and probably also the quotations ibid,, I, pp. 11, 26,
36, Islamic history also seems to be contained in it, e.g. the citation ibid,, II,
p. 287,
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His translations from the Persian did much to enrich Arab literature.?
His son Hamdédn and his brother ‘Abd al-Hamid were also known in
Arabic poetry;®his great nephew al-Fadl b. ‘Isa b. Abdn al-Raqq&shi®
was one of the most important orators of his time and the latter's
son ‘Abd al-Samad is said to have excelled even his father in this art.
Concerning this AbG “Ubayda said: “Their ancestors were eminent
orators at the court of the Chosroes, when they became prisoners of
the Arabs and had descendants in the countries of Islam and in
Arabia itself, this rhetorical vein made its appearance and they
became amongst the people of this Arabic language the same as they
had been amongst the people of the Persian language, namely poets
and orators. But when they later intermarried with strangers this
gift receded and eventually decayed.'?

Thus Abli “Ubayda tried to take every foreign flower from the
proud Arabs’ bouquet of fame. He occasionally went further than he
could justify and had to face many disputes. In general, his manner
of treating Arab antiquity seems to have roused the ire of those
Arab philologists who, full-blood Arabs themselves, pursued other
lines in the study of their national language and traditions. This inner
difference explains the opposition which existed between Abi
“Ubayda and his learned contemporary and rival al-Asma'i.® This
difference of viewpoint and literary tendency was particularly evident
in the following matter. It was, as we shall soon see, in accordance
with the line taken by Abi “Ubayda to cultivate the genre of satire
in Arabic poetry and particularly the ki@’ directed against Arab
tribes, while al-Asma'l is said to have condemned this part of ancient
Arabic literature for religious reascns, to the point of never under-
taking a philological interpretation of a poem containing satire
(kija’).® Ibn al-A'rdbi’s low opinion of Abfi *Ubayda? might well be
due partly to the latter’s attitude towards the Arabs to whom the
mawld Tbn al-A'ribi was devoted. He was at great pains to prove
that Abf ‘Ubayda had insufficient knowledge of the Arabic language
and that at his only meeting with him he heard him make three
solecisms.®

t Fikvist, p. 119,

z Ibid., p. 163,

¥ Ci. a curiosity about him in al-Maydang, I, p. 360.

4 Al-Jahiz, Kitdb al-Baydn, fol. 103 b [I, p. 308]. )

$Ibn Khallikin, ro. 389, IV, p. 88. '

¢ Al-Suyat, Mughiz, 1L, p. 204.

T ZDMG, XII, p. 7o.

8 In his unfavourable judgment of al-A$ma‘l he was naturally guided by other
points of view, but it may be doubted whether Ibn 21-A'ribi’s remarks against
al-Agsma'l and AbG ‘Ubayda were influenced by the contrast of the Kifans

with the followers of the Basra school (Fligel, Die grammatischen Schulen der
Araber, p. 147).
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The rivalry of al-Asma‘l and Abfi ‘Ubayda arose not only from the
literary differences and their opposing views about Arab antiquity;
there seem also to have been purely worldly motives for their mutual
enmity. To assess these the following report by Abu’l-Faraj al-
Isfahini is of great importance: The singer and belletrist Ishiq al-
Mawsili used to receive instruction from al-Asma'i and make use of
his traditions; tension developed between them later and Ishig
directed satires against the other and told the caliph al-Rashid of his
faults, his ingratitude, his miserliness, the baseness of his soul, and
that he did not deserve favours. He described Abf "Ubayda on the
other hand as a reliable, faithful, generous and learned man. He said
the same things to Fadl b. al-Rabi‘, whose help he enlisted in the
intended destruction of al-Asma'l. He continued these activities until
al-Asma'l lost the favour of the court and Abd *Ubayda was invited
to take his place.”

1t is not surprising to learn that the representatives of the Arab
trend?® were in opposition to "Abi Ubayda particularly in respect of
genealogy. We have only recently mentioned the poet Waddah al-
Yaman, whohad to serve the Shu'tbites in many ways. He was famous
for his beanty, which was so outstanding that he had to guard against
the evil eye by veiling his face as had the ‘veiled Kindite' (al-Muganna'*
al-Kindif)® before him, but he was even better remembered for his
love affair with the wife of the Caliph al-Walid T and for his sad end.*
The name Waddah was given him because of his beauty: the word
means ‘the shining one’. His real name was *Abd al-Rahman b.
Ismil b. *Abd Kulil b. Dadh. The name of his great-grandfather
Diadh is Persian, and therefore AbG *Ubayda taught that he came
irom those Persians whom the Persian king Khusraw had sent to the
Yemen under the leadership of Wahriz in order to protect King Sayi
b. Dhi Yazan against the Ethiopians. This assertion was energetically
rebutted by the pro-Arab Khilid b. Kultham: ‘If you argue from the
linguistic character of the name, I maintain that ‘Abd Kulil is a
name indigenous to south Arabs only® and Abfi Jamad, the by-name
(kunya) of Dadh’s® father, is a southern Arab by-name, since the

Y Agh., V, p. 107,

* Amongst those who directed polemics against him after his death is also that
enemy of the Shu'abites, Ibn Qutayba; H-Xh,, I, p. 327, no. 8z25: isldk ghalaf
Abt *Ub.

5 dgh., VI, p. 33.

¢ Kremer, Culturgeschichte des Ovients, T, pp. 145 #. [For 2al-Waddah cf. also
Brockelmann, Suppt. I, pp. 82-3.]

$We find the name also among the northern Arabs e.g. *Abd 2l-Rahman b.
Samura was called before his conversion ‘A. Kulidl; al-Nawawi, Takdhib,
p. 380 (according to others, however, ‘Abd al-Ka'ba).

& Agk., VI, p. 45, T4; the poet boasts of his ancestors and mentions this
ancestor with this kunya.
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Persians never used such by-names. I can further mention that in
Yemen many people are called by the Ethiopian name Abraha and
by your method all these people must be given an Ethiopian descent.
Names are but symbols and marks. Many a man is called Abi Bakr,
without being the $iddiq, and many men are named ‘Umar without
being the Fariiq. Thus names cannot be used as proof or disproof of
any national descent.” Ab@t “Ubayda—concludes Khalid—was shamed
by this refutation and unable to reply.*

This anecdote prepares us to see Abll ‘Ubayda thwarting the pur-
poses of the pro-Arab party in the field of genealogy, and in effect we
have various indications of this. To prove that the pure Arab descent
of those circles, who used such genealogy as a title for their superiority
tothe rest of the Muslim people, was not above suspicion, and what is
more could not withstand a detailed examination of genealogical
facts, was one of the main aims of this kind of genealogical criticism.
In towns populated by mixed nationalities it was most appropriate
to the purposes of the party id prove the unreliability of the
claims of the Arab families and groups to be the true descendants of
one or the other desert tribe. How could the descendants of that
magnate of the tribe of Banit Sa‘'d called Fadaki b. A'bad have
survived with unmixed blood in Basra up to the third century?
Claims like these were easy game for men like Abl ‘Ubayda.? He
made diligent investigations in order to prove the absurdity of such
genealogical statements. For example, when the families of Nafi*
and Abii Bakra announced proudly that they were linear descen-
dants of the famous Arab healer Harith b. Kalada (who accepted
Islam only in ‘Umar’s time), Abil ‘Ubayda proved that this man had
left no son at all to carry on his line.®

It is easily understandable that in the genealogy of Arab tribes
Ablt ‘Ubayda was most attracted by the branch of the mathdlib.
But he was not only concerned with the proof that certain genealogi-
cal claims of Arab antiquity were invalid; he was also fond of pro-
ducing data from his philological arsenal with which to ridicule the
excessive racial vanity of Arabs in cases where nothing could be said
against it from a genealogical point of view. Typical of this is his
story about ‘Agil b. *Ullafa, who was so proud of his descent from
the Ban@ Murra that he subjected one of his daughter’s suitors,
whom he did not consider as her equal, to torture, the description of
which is almost untranslatable.* In general Abt *Ubayda seems to

have been fond of transmitting or inventing stories in which full-
! Ibid., p. 33. !
2 I'bn Durayd, p. 153, 4; cf. his objections against the Ban Arzam in Bagra,
ibid., p. 323 ult.
s dgk., XI, p. 86.
1 Ibid.
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blood Arabs confront each other and hurl the coarsest insults con-
cerning the other’s descent.! From all this we can easily get an idea
of what Abii ‘Ubayda intended with his writings ‘on the mawdli’
and ‘concerning tribes.” Amongst his works are also mentioned a book
of ‘the mathdlib of the tribe of Bahila' and a general ‘book of the
mathalid’ in which he proves the insufficiency of the genealogies of the
Arab tribes on whom he heaps all kinds of accusations.?

From what we have already heard about the material of genea-
logists, it does not seem incredible that—as al-Mas™adi thinks possible
—Abf ‘Ubayda (or another Shu'dbite} did not shrink from literary
falsifications, after the fashion of old Arab poetry, in order to support
the party’s policy in genealogical matters. In the days of the author
of ‘The Golden Meadows’ a book known under the name of al-IWikida
could still be read; it dealt with the subject of ‘excellences’ and ‘scorns’
and discussed those good and bad qualities of each Arab tribe which,
according to tradition, distinguished it from any other tribe. The
book reproduced poetical competitions between the court poets of
the Umayyad caliph Hisham, in which each poet—al-Mas‘fidi quotes
them by name—Dboasted of the superiorities of his own northern or
southern Arabrace and treated with contempt the dignity of that of his
rival. These boasts naturally only served as foils for the insults
which were to expose the vices and moral defects of ancient Arabs.
Abdi ‘Ubayda, or men like him, is said to have devised these verses
and the possibility of such an assumption shows clearly enough what
the eminent philologist was thought capable of in days not far distant
from his own.?

In the smatkdlib of Shu'iibite bias, then, as is evident from the last
mentioned literary fact, it was no longer {as had been the case with
the old mathalib traditions) full Arabs who stood up against other
full Arabs with the presumption of the great value of true Arab
descent. The Shu'ibites could not accept such an assumption. They
were out to destroy this belief in the value of uncontaminated Arab
descent, and the assembling of the old mathdish offered them the
opportunity of demonstrating how problematical was a man’s claim
on the fame of his ancestors. But in all this we must always take into
account their presumption of the lack of value of true Arab descent
even in a case where it was found to be well established. AbT *Ubayda
did not avoid—as did most of his contemporaries in his position—
pointing to his own origin. He boasts that he, the genealogist of the
Arab tribes who criticises their descent, heard from his own father

1 A typical example is found in al-Baladhuri's Ans@b al-Ashaf, p. 172.

* Fikhrist, pp. 53, 26, 27; 54, 2, 4; al-Mas'adi, VII, p. 8o,

8 Al-Mas'1di, V, p. 480, Excerpts from the Kitab al-Wdkide were quoted by
al-Mas'0dl in his ‘Middle Book' {al-Awsaf); it is cited in the commentary to the
Qagida Fazariyya, Ms. of the Royal Library, Berlin, Cod. Peterm., 184, fol. z70b.
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that the latter’s father had been a Persian Jew.! According to one
account (which is, however, rather curions) he owed his by-name
Abii *Ubayda to the fact that his grandfather had been a Jew. ‘Abd
‘Ubayda was a nickname given to Jews and the famous philologist is
said to have become very angry when addressed by this nickname.'?
He repaid in the same coin all those who held it against him that he
was a non-Arab. When he learned that a member of the Raqqashi
family, himself a mawld of this Arab tribe,® had remarked satirically
that he who could not be proud of his own genealogy criticised the
descent of others, he remarked to a large gathering: “The government
has overlocked an important fact when neglecting the collection of
the Jewish tax from Aban. His family is Jewish, and in their houses
the books of the Torah can still be found, whereas there is hardly any
copy of the Koran, They do in fact boast of knowing the Torah by
heart, whereas what they know of the Koran is hardly sufficient for
the prayer.'?

This, of course, does not mean much. Muslim genealogists were
bent on proving the Jewish descent of anybody whom they dis-
liked for any reason. This trick was not their owm invention, and their
application of it was, like many other things, an imitation of older
habits of Arab society. The two poets Artat b, Zufar and Shabib b.
al-Barsa’ (died 80) had had a poetic competition of long standing in
which each denied the other’s right to trace his descent from the
Band ‘Awf. Amongst the members of the tribe there was a singular
tradition® according to which a true *Awfi would become blind in his
old age.® Artit was able to point out that, while this applied to him,
Shabib himself had remained in full possession of his sight {after his
rival’s death he too is said to have gone blind}. Artat mocked him:
‘In the tribe of the ‘Awf there is a Jewish family in which youths are
like old men'’—implying that his opponent belong to this Jewish
branch which had insinuated itself into the ‘Awf tribe,

Thus we see that genealogists only had to follow existing patterns
when using this motive for their genealogical taunts. An example is

1 Fihrist, p. 53, 12.

2 Adgh., XVII p. 10.

# Cf. above, pp. 182-3

L Agh., XX, p. 78,

s Agh., X1, p. 97, 8. :

® We meet the same tradition later in respect of another tribe, i.e. that
branch of the Banit flanifa whichk in the early ‘Abbasid period were clients of
the Hashimite family and to whom belonged the blind scholar Abw’l.* Ayn3’
(died 282). The ancestor of this Abu'l-*Ayni® is said to have behaved im-
politely to 'All and therefore 'Ali had cursed him and his descendants with
blindness. Blindness was taken as sign of legitimacy in this family. See al.Hugri,
I, p. 251,

" Agh., X1, p. 141, 8 below; cf. the same phrase also VIII, p. 139, 8, 5 below, _
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the poet Marwin, grandson of Yahya b. Abi Hafsa (died 182). In his
family the tradition was current that the grandfather of the poet had
been a Persian who became ‘Uthman’s slave at the conquest of Is-
takhr. Hostile genealogists do not rest comtent with that. Abit
Hafsa was represented as a Jew who was converted to Islam by
“Uthman, or according to others only by Marwan b. al-Hakam*
Political and religious enmity also sharpened its weapons with such
assertions.?

These examples may serve to illusirate the genealogical accusation
which Ab@ ‘Ubayda’s enemies made against him. But we saw that he
used the same trick himself when necessary, and this is evident also
from the account of how Abit *Ubayda endeavoured to blacken the
descent of the Umayyad governor Khalid b. *Abd Allah al-Qasr,®
following in this respect the example of al-Mada'ini {died 130). This
sealous servant in the cause of the Umayyad caliphate traced his
descent to the southern Arab tribe of the Bajila, and amongst his
ancestors he named the famous pagan soothsayer Shiqq. According
to Arab concepts the genealogy of this man seems to have been open
to some doubt; Ibn al-Kalbi openly confesses—and this is typical of
the ways of the genealogical profession—My first lieina genealogical
matter was this, Khalid b, *Abd Allah asked me about his grand-
mother, Now I knew that Umm Kurayz was an ordinary prostitute
of the tribe of Asad. But I said to Khalid: “Zaynab bint *Ar‘ara bint
Jadhima b. Nasr b. Qu'ayn—she was your grandmother.” He was
glad and made me gifts.’* To discredit Khalid, Abi "Ubayda ad-
vanced the following revelation: his ancestor Kurz b. *Amir wasa Jew
from Tayma; he became a slave of the "Abd al-Qays and was able to
escape but was captured again by the tribe of "Abd Shams and was
forced into the service of Ghamghama, the son of that soothsayer
whom he names amongst his ancestors, who in his turn gave him to
somebody else. Having escaped a second time he became a priscner of
the Bani Asad, who married him to a slave of ill repute who bore him
a son called Asad. The Banii Asad then gave him his freedom, which
lasted only a short time because he was accidentally recognised by
members of the tribe of Hujr, to whom he had previously been slave,
and he was forced to continue in this state amongst them. They freed
him for ransom, and when he passed through T3'if with his patrons,
the Band Asad, he attached himself to the Bajila tribe, who soon

1 Al-Mubarrad, p. 271, Agh., IX, p. 36: the story is told in detail of the
emancipation of this mawiad; cf. also Abu’l-Mahasin, I, p. 506.

2 We +hink of the way in which enemies of the Fatimid dynasty asserted that
its founder was descended from a Jew (al-Bayan ai-Mughrib, I, p. 158 [B.
Lewis, The Origins of Tsma'tlism, Cambridge X940, PD. 67-81).

3 See for him Kremer, Culiurgeschichte, 1, p. 180.

4 Agh.,, XIX, p. 58
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rejected him. Khalid then was descended from this Kurz; and he
inherited from his grandfather and great-grandfather the gift of
excelling all his contemporaries in mendacity.1 This example shows
the way in which the ahi al-mathalib® sought to subject to ridicule and
mockery the genealogy of people whom they disliked, especially when
such people appeared as representatives of the Arab trend.®

v

We have described Abil ‘Ubayda’s Literary character in such detail
because we considered his activity typical of the whole group of
Shu'dibite philologists and genealogists, a comprehensive and ex-
haustive discussion of whom would call for a special chapter in literary
history, for which we wished only to supply some material here. But
the description of the Shu‘ibite mathdlid activity might be rounded
off with the mention of a successor to Abil ‘Ubayda, namely the
genealogist 'Allin al-Shu‘iibl, who was employed as copyist in the
‘library of the sciences’ in the days of the caliphs Hartin and al-
Ma’'miin. He was admittedly of Persian descent, and as his name
shows he belonged to the Shu‘Gbiyya party. This Shu‘dibite is quoted
as an &duthority in genealogical problems concerning Arab tribes.*
Though he wrote in praise of some tribes (Kindna and Rabi‘a)®,

1Agh., X1X, pp. 57 1.

? Thisis the name given to those who spread such scandalous rumours about
Khilid's ancestor; Agk., ibid., p. 55. I

? Perhaps this is the place to mention an anecdote which is found in el-'Igd,
11, p. 151, in respect of Bildl b. Abl Burda. A madman of whom Bilil demanded
some valuables which be had brought with him from the prison into which Biiat
had had him thrown replied: ‘Today is the Sabbath and on this day gifts may
Aot be made or accepted.” By this he is supposed to have pointed to Bilal's
Jewish blood, 4 skdb al-sabt is a name for Jews, ZDMG, XXXII, p. 342 note 1,
al-Hugri, III, p. 1o, ‘To rejoice like Yews on a Sabbath,” Yaght, I, p. 814, 19,
There is 2 Bedouin tribe to this day called Bant Sabt from which name extra-
ordinary conjectures have been made, of. Burton, The Land of Midian, I,
P. 337. [CL. however, Gibb’s pertinent criticism of Goldziher’s point of view in
the article quoted above, p. 179 note 4: ‘Materials relating to the tribes
were most frequently arranged under the categories of “virtues” (mandgib)
and "vices' (mazhalib); by the latter he gave much offence to the tribal pride
of the Arabs, the more so because they provided ammunition for the anti-Arab
polemics of the Persian shu'abiyys. Moreover, as a convinced Kharijite . . . he
had no respect for the contemporary Arab sharifs, especially the Muhallabids,
and publicly exposed their pretensions. For both these reasons he was aceused
by the opponents of the shu'dbiyye of being a bitter calumniator of the Arabs
(h@na aghra' I-nas bi-mashatim al-nds: Ibn Qutayba, Kifgh al-*Arab, in Rasé'il
al-Bulaghi', Cairo 1946, 346), but there is little evidence to identify him, as
Goldziher and Abmad Amin [Duka’l-Islém, I1X, 304-5] have done, with the
Persian shu'abiyye—rather, indeed, the contrary (cf. al-Mas'ndl, Tgubih,
243)."]

& Agh., X1, p. 172 above.

5 Fihrist, p. 106, 15, 16.
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his scholarly activity was chiefly directed to the mathdlid of Arab
tribes. A great work ‘Race-track of the mathalib’ bad the purpose of
investigating and finding fault with the past of all Arab tribes.*
We believe that we have found a piece of this work in the following
excerpt which is'quoted in the name of *Allan:®

“The Banii Minqar are a perfidious people, they are called kawddin
(i.e. horses descended from a thoroughbred stallion and a common
mare) and also a'rdg® al-bighal. They are the worst of God's creatures
in respect of protection; they are also called “4raitors” and “faith-
Jess”. Filthy miserliness also dwells amongst them. Qays b. *Agim,
one of their ancestors, emphasized nothing so much in his testamen-
tary exhortation to his children as care of their property, though this
is not usual among the Arabs, who on the contrary consider it a bad
habit, Thus it is this tribe that al-Akhtal b. RabI'a has in mind when
he says:

O Mingar b. ‘Ubayda! verily your shame is written in the drwdn
since Adam’s day;

The guest has a claim on every noble man, but the guest of the
Mingar is naked and robbed.

And al-Namir b. Tawlab says in a satire upon them, referring
particularly to their designation as traitors and faithless: “When
they are called faithless the meaning is that their elders are closer to
treason than their beardless youths.” ™
This is generally true of the Ban@ Sa'd,® but they themselves lay the
charge at the door of the Bani Minqar who attribute it to the Banil
Sinan b. Khalid b, Mingar, who is the grandfather of Qays b, ‘Asim.’8

Such is the #athdlib book by *Allan: and it can be imagined what a
mine of information for his purpose this Shu‘fbite scholar found in
the innumerable satires of the old poets. We hear also of a Ghilin
a1-Shu'@bi, who is quoted as the authority for the Persian descent
of Basshar b. Burd.” We admit, however, that we know no details of
this Ghilan, and it is not impossible that the name isa corruption of
*Allan.,

1 Fihrist, p. 105, 26 f.

2 Agh., K11, p. 156.

2 See above, p. 46.

1ie. the older the more faithless they become.

s The tribe to whom the Mingar belong. Cf. the poem and the occasion for it
in al-Maydani, II, p. ¢ (to the proverb: aghdaru min kundii’l-ghadari) and
al-‘Igd, I, p. 31.

8 Quite different things are told of the Banit Mingar in the panegyric by the

same Qays (Ham., D. 695).
T Agh., I11, p. 19 below.
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B, PHILCLOGY

I

Competition between anti-Arabs and Arabs expressed itself also
in the field of ideas concerning language. The national vanity of the
Arabs had bred no more favourite prejudice than that according to
which Arabic was the most beautiful sounding, richest and best of
all the languages of mankind, a belief which was raised by the
influence of Islam to almost religious significance® even amongst the
orthodox non-Arabs, as it concerned the langnage im which the
divine revelation was expressed in the Koran.

But the followers of the Shu'@biyya and other Iranophils would
not accept this belief. They sought to prove that non-Arabs, more
especially Greeks and Persians, surpassed the Arab people in richness
of language, beauty of poetry, and merit of eloquence. We have
already seen (pp. 157 ff.) the role which this point played in the argu-
ments of the older Shu'dbiyya. Here we will merely consider the
altercations about the superiority of the Arab language. Actually our
relevant material for this comes from the fourth century A.H., a
time at which the literary campaign of the Shu'ibiyya proper had
long passed its peak.? It seems on the other hand that the conflict
between Arabophils and Iranophils concerning the superiority of
language lasted longest, and kept the party designation of the
Shu‘Gbiyya alive until the end of the sixth century. At about that
time al-Zamakhshari, himself of Persian descent but deeply con-
vinced of Arab superiority® (died 538), wrote in the introduction to
his famous grammatical work al-Mufassal words which show us how
strongly, in the course of time, the unconscious identification of Islam
with Arabism took root in the conscience of believers: ‘I thank God,’
ke says, ‘that He made me busy with Arab philology and has made
me fight for the {cause of the) Arabs and has given me enthusiasm
for it, and that He did not make me leave their brave helpers and
join the band of the Shu‘ibiyya; that He saved me from this party
who can do nothing against the former but attack them with slan-
derous words and shoot at them the arrows of mockery.’*

This utterance of al-Zamakhshari is, chronologically speaking, the
last trace of the Shu'@biyya in literature. It goes against one of its

! The summary description of what theological science teaches in respect of

this idea is found in Fakhr al-Din al-Razi, Mafasik, VII, pp. 347 £. Ci. also
below, p. 195.
2 [See, however, below, p. 196 note 1, where it is pointed out that part of

the argument set forth by Ibn Féris in the fourth century is derived from Ibn
Qutayba, an author of the third century.]

# See his dictom, which De Sacy used as motto for his Arabic Ch:estoma.thy
[ = Jowrnal asiat., 1875, 11, p. 378, no. 1441

“[Ed. ]J. P. Brock, Christiania 1859, p. 2.]

N
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tendencies, which might be cailed linguistic Shu'@biyya, which we
have already described. Its manifestations are better known to us
from the polemics of its opponents than from its own positive state-
ments, though there is no lack of these either. From the literary
expositions of the friends of the Arabs we may supplement our
knowledge of the motives of this linguistic Shu'tbiyya.

The oldest of the docurnents belonging to this pro-Arab series! is
the ‘Genealogical etymological hand-book’ of Abl Bakr Muhammad
ibn Durayd {died 3zx). The author himself states in the introduction
1o his work? that the immediate occasion of its being written was that
he wished to refute the party whose followers attack the Arabic
language and claim that the names used by Arabs are without
etymological context. They refer here to the admission of the oldest
lexicographer of the Arabic language, al-Khalil, which Ibn Durayd
however calls apocryphal. In this book he answers opponents by
investigating the etymological context of every Arabic tribal name.
The representatives of the opposing party are unfortunately not cited
by name, Presumably they were people of the same type as the
Shu'Gibiyya.

But we do know the name of one of the most energetic represen-
tatives of the philological reaction against the Arabs amongst the
younger contemporaries of Ibn Durayd. He is Hamza b. 2l-Hasan
al-Isfahani (died 350).2 In the history of Islamic literature this
scholar is best known by his short historical handbook edited by
Gottwaldt (Leipzig 1848). In it also the Iranophil sentiment of the
author is evident, and al-Biriini, who held the same opinion at a
rather later date, says so expressly.* In great and small matters this
trajt shows itself by emphasis on specifically Persian points which
had obtained no similar ireatment from previous historians. In a
special chapter he gives a table of days of nawriz—iestivals which
appeared again with the predominance of Persian influence’-—from

1 [As we noted above, p. 19T n. 2, Ibn Qutayba’s passage from his Mushkil
al-Qur’dn, quoted below, p. 196 n. 1, should be kept in mind here, as being
an earlier discussion.]

% [Al.Ishtigag, ed. Wistenfeld, pp. 3-4.]

3 [For this author, cf. E. Mittwoch, ‘Die liferatische Tatigheit Hamza al-
Isbahanl’s’, Mitteilungen des Semimars fiir Ovienfalische Sprachen, Berlin
1909, For ‘died 350° read ‘died after 350'; of. Mittwoch, p. 5. n. 3. On
pp. 28-33 Mittwoch argues that though Hamza emphasized with pride his
Persian descent, he did not evince Shu‘@ibl tendencies in the sense of being
prejudiced against the Arabs or the Arabic language.]

4 Chranologie dey ovientalischen Volher, ed, Sachau, p. 52, 4 ta‘assaba Ii'i-furs,

t Kremer, Culturgeschichte, I, p. 8o, According to zl-Ya'qlbi, I, p. 366,
“Umar II abolished the nawsiz and mikraj@n gifts, which were re-introduced by
vazid II. Tnder al-Mutawakkil—as the poet al-Buhturi says—'the nawriz
day has 2gain become the same as instituted by Ardashix’, Tab., 111, p. 1448;
cf. Ibn al-Athir, VII, p. 30, ann. 245. Al-J&hiz (or rather Pseudo-]ahiz} speaks
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the year of the Adjra down to his own times. He also wrote a treatise
on the poems dealing with the feast days of nawrfiz and mihrajin.t
He collected many data from the history of Iranian antiquity and this
activity is evidence of his endeavour to put the Iranian past into the
foreground of Muslim consciousness. He also collected information
about the Iranian language—of course in the childish way usual in
those circles—and an excursus on its dialects, including Syriac (1),
is still available.? He obtained his information about this favourite
subject from direct contact® with Persian priests,* and he also used
Persian writings.5

His philological work, so far as we know it from quotations, is
pervaded with the endeavour to investigate the original forms of
the Muslim-Persian nomenclature and to establish its etymological
and historical relations;® to reconstruct and explain etymologically
the original Persian forms of geographical names which Arab national
philology had explained from Arab etymologies;” and in general to
recover the original Persian forms from the shape they had acquired
in the mouths of the conquering Arabs.? This was all the more of great
importance to the Persians who were faithful to their race, sirce
Arab chauvinism had not omitted to find reminiscences of the Arab

1 Cited by al-Birani, p. 31, 14,

® From the Kitab al-Tanbth of Hamza in Yaqat, XY, p. g25.

3 He also gathered information on Jewish matters directly from Jews, cf,
ZDMG, XXZXII, p. 358, note 1,

+¥aqat, 1, pp. 426, 637.

¥ ALBirlini, pp. 123, I, 125, I.

® Yiqit, I, pp. 29z ., 791, IV, p. 683.

7 On ‘Iraq, ibid,, I, pp. 417, 419, 1II, p. 629; Simarrad’, 111, p, x5.

¥ Yaqlt, I, pp. 555, 558: Baghddd—the garden of Dadawayhi.

at length about nawrir and mikrafén (MS, Imperial Libr. Vienna Mixt, g4, fols.
173 8. [al-Mahdsin wa'l -Addad, ed. van Vioten, pp. 359 £f.; cf. also pp. 373 £1.]
Therole which the Bityids played at the reintroduction of the mikrajén (Kremer,
l.c.} isillustrated ir a passage in the Responsa of the Ge'snim (ninth and tenth
centuries A.D.} : here the “Daylamites’ are mentioned as those who celebrate
the feast in Baghdad {ed. Harkavy, p. 22, no. 46). These feasts offered the
contemporary Arab poets under the Bliyids much material for festive poetry;
see the many newriz and mz'hmjﬁn' poems in al-Tha'slibl's Yatima. [For
nawrfiz and mikrajin cf. also A. Mez, Die Renaissance des Islams, pp. 400-2,
and B. Spuler, Iran in frikislamiscker Zeit, pp. 480 £.] Other revived Persian
festivals also offered opportunity for such poetry, e.g. gasfdus for the sadhag
(1L, pp. 173, 177), or poems for the occasion of sabb al-ma’ (ibid., p. 176). Arab
legends on the origin of the latter in al-J3hiz, l.c. [ed. van Vloten, pp. 364-5].
‘The fires of the Persians at the sadhag’ offer Abu'l-*Ald’ a poetical image,
Sigt gl-Zand, 1, p. 143, v. 2. [For the sadhag cf. also Mez, op. cit., pp. 397-8.]
The Muslims in Spain identified the Christian Whitsun with the mihrajan
(Maqgq., II, p. 88, 6). [This last sentence is not quite correct: the feast of the
‘angara, to which the name of mikrajgn was applied, is not the Christian Whit.
sun, but Midsummer Day.]
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conquests? in old Persian names. His etymology of the place-name
Bagra: bas rdh, i.e. ‘many ways'? shows that his Persian aspirations
in this field led him astray.

His favourite occupation was proving that Arabs had turmed
Persian names upside down, frequently in order to make them
suitable for their national purposes. His work Kifab al-Tashif wa'l
Tahvif (on mistakes in writing and corruptions) seems to be concerned
with this.® In general he liked to reclaim words for the Persiam
language that Arab philologisis had claimed for Arabic. Al-Tha'alibl
accused him, with reference to the word sdm, which Hamza identified
with the Persian st (silver), of being eager, because of his Persian
sympathies (fz'assub), to enlarge the dictionary of Arab foreign
words with many curious examples,? whereas Ab@ “Ubayda strangely
enough did not indulge in manifesting his national bias in this way,
since he countered the assumption that the Koran contained foreign
words with the view that such words were common to the foreign
language and Arabic.® Hamza's manner of philological research,
which we have just described, appears to have determined the trend
of his Kitad al-Mwwdzana (‘Book of Balancing’}), which is unfortun-
ately completely lost.® Al-Suyiitl quotes from this work in a learned
little treatise a passage in which Hamza derived from the Persian
word fasdkhin (sing tiskhiin, ‘head cover, which was used by judges
and scholars but never by others’) which appears in the tradition but
is missing from our dictionary.? He also ridicules the lying fables of
the Arabs;® and when we find among his works a treatise ‘On the
nobility of Arabs’ this does not necessarily mean that he was con-
cerned with finding proof of Arab superiority.®

The literary work of Hamza—whose method was not unique in
those days, as can be seen from the quotations in the articles con-

1 Tustar (Shitstar) was said to have been the name of an Arab from the {ribe
of the Bant 'Ij); ib,, I, p. 848.

t Ih. I, p. 637, according to a Persian priest.

3[A MS. of this work, entitled al-Tanblh ‘alé Qudith al-Taghlf, isfound ina
library in Teheran; see P. Kraus, Jabir ibn Hayydn, 11, p. 241 n, 7; cf. also pp.
17% 1. 2, 245 notes 2, 3, 4, 251 n. 2. The passages published so far do not
allow us to form a clear picture of the contents of the book.]

1 Al-Tha'alibi, Figh al-Lugka, ed. Rushayd Dahdah (Paris 1861), p. 120.

8 Ahove, p. 182; ¢f. also al-Muzhir, 1, p. 129.

& Cited also by Y&qit, I, p. 553 etc. (See Mittwoch, pp, 27-8.]

7 MS. Leiden Library Cod, Warner, no. 474, treatise on the fayiasdn, fol. 4b.

8[In his Amihal, MS. Munich 115; quoted by al-Maydani, I, p. 434 and]
al-Damird, 11, p. 287. [Mittwoch, pp. 3r-2, points out that this and another
similar critical remark need not prove a Shu'tbl tendency.]

¥ Al-Risdla al-mu'viba ‘an sharaf al-A ‘rab; in Qastallani, VIII, p. 31, there is
quoted a passage based on Stira 4:3 2bout the varjous gyntactical combinations
of numerals,
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cerning Persia in Yaqit's work—reveals the attempt to extend the
endeavours of the Iranophiles of the preceding century to the
linguistic field. The cardinal point of national Arab belief which had
to be overcome in this field was the thesis that Arabic was the best
of all the world languages, a thesis which the Prophet himself was
represented as expressing in an apoeryphal tradition in which ‘Al
says: ‘My dear, the Apostle of God told me that once the angel
Gabriel descended from heaven and said to him: ‘O Muhammed! all
things have a master: Adam is master of men, you are the master of
Adam’s descendants, the master of the Riim is Suhayb, the master of
the Persians Salman, the master of the Ethiopians is Bilal (see above,
P- 128), the master of trees is the lotus (sid7), the master of birds is
the eagle, the chief of months is Ramagan, the chief of weekdays is
Friday and Arabic is master of speech.”™ When seeking to demonstrate
conclustvely the richness of Arabic, the Arabs had always boasted of
the unequalled variety of synonyms in their language, and this
argument rernained a favourite one until quite recently, as contact
with Arabs will easily prove, The popular view on this matter is
expressed also in an episode in the romance of “Antar.? After *Antar
had fought and defeated the most celebrated heroes of the Arab tribes
and was able therefore to claim equality also for his poetical
achievements, he succeeded in having his poem pinned to the door
of the Ka'ba, where it was destined to become an object of respect for
the Arab heroes and poets. But this success did not come to him until
he had passed yet another test. The competing poets sent Imruu’
I-Qays to examine ‘Antar on the synonymy of sword, spear, armour,
snake and camel. But this rich synonymy was derided by authors
who were hostile to Arabs. The ironical remark ascribed to Hamza
must be understood in this context: ‘The names of misfortune
(al-dawdhi) are misfortunes themselves.’s The synonymy of dawahs
is well known for its richness and Hamza himself collected four
hundred such expressions, '
Abu’l-Husayn ibn Faris, the apologist for the Arab nation and

language,*had to defend Arabicagainst such attacks by the Shu'iibites.

We have already shown that this scholar intended in one of his
philological works to combat anti-Arab attacks on the Arabic
language, devoting some chapters of the work® to this purpose. Here

t Sayyid al-kalam al-'arabiyya, al-Damiri, II, p. 410 below.

2 Strat *Antar, XVIII, pp, 47-56. _

“[In the Cairo fragment of the K. al-Muwazana, fol, 4b, see Mitiwoch, p. 32;
quoted by] al-Tha‘alibi, le., p. 122. {Mittwoch again argues that there is no
need to look here for Shu'abf tendency.]

¢ He was the teacher of Badi' al-Hamadéani, the first author of magamas,
Ibn al-Athir to the year 308, IX, p. 78. [For Ibn Faris see also Enc. of Islam,
s.v., and Brockelmann, I, pp. 135-6, Suppl. I, pp. 177-80.] )

® [The work in question is al-534ib1 f£ Figh al-Lugha] Ci. particularly the
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we shall briefly repeat from that study? whatever may help in the
understanding of the movement.

Tbn Faris, as representative of the Arab party, of course starts
from the point of view that ‘Arabic is the best and richest of all
languages.’ ‘One cannot, however,” he says, ‘claim that it is possible
to express one’s thoughts correctly only in Arabic; but the inter-
change of thoughts in other languages is on the lowest level, since
they do nothing but communicate thoughts to others. Dumb people
also express their thoughts but only by means of bodily indications
and movements which point to the main part of their intentions; yvet
nobody will call this expression language, and still less will anyone
say of him who uses such means that he expresses himself clearly, let
alone eloquently.’

‘Arabic cannot be translated into any other language, as the gospels
from the Syriac could be translated into Ethiopian and Greelk, or as
the Torah and Psalter and other books of God could be translated into
Arabic, because the non-Arabs cannot compete with us in the wide
use of metaphorical expressions. How would it be possible to render
the 6oth verse of the eighth Siira in a language with words which
reproduce the exact sense; circumlocutions would have to be used,
what is summarized would have to be unrolled, what Is separated
connected, and what is hidden revealed, so that you might say:
When you have made a truce and treaty of peace with a people, but
fear their cunning and that they might break the contract, let them
know that you on your part will break the conditions and announce
war, so that you may both be clear about the breach of peace. The
same applies to Stra 18:10. There are passages also in the poets which
in translation can be rendered only by long paraphrase and many
words.” Ibn Firis makes a long list of those resources in which Arabic
excels all other languages. In grammar Arabic is far superior to other
languages because of its 4725, by which it can distinguish the logical
categories of speech with a clarity that is unknown to any other
nation in the word.

1 “Beitrige zur Geschichte der Sprachgelehrsamleit bei den Arabern’, no. ITX
(Sitzungsberichte der Wiener Ahademie der Wissenschaften, 1873, vol. LAXIIT,
phil. hist. Clasee). {In that study Goldziher analysed the work after the quota-
tions in al-Suydti’s al-Afwuzkir. The first quotation in the following paragraph
is the title of ch. 1II, ed. p. 12; the subsequent quotations arc from the text of
that chapter and are to be found in the ed, pp. 12 and 13. The passage is marked
as & quotation by being introduced with the words ‘One of the scholars said’,

and is in fact from Ibn Qutayba’s Ta'wil Mushkil al-Quv'an, ed. Ahmad Saqgr,
Cairo 1954, p. 16; the last part, about the poets, is Ibn Firis's own.]

headings of chapters III, IV, XIX, XVI according to the table of contents
reproduced from a MS. discovered in Damascus, ZDMG, XX VIII, pp. 163 f.
['The book has been published, Cairo 1910. The chapters referred to by Goldziher
are to be found on pp. 12, 18, 34, 42.]



THE SHU'UBIYYA AND ITS MANIFESTATION 197

‘Some people, however,’ he says,® “‘whose reports must be left alone’
—here he Is attacking the Shu‘@bites—believe that the philosophers
also (i.e. the Greeks) possess ¢‘72b and grammatical works; but little
importance can be attached to such stories. People saying such
things pretended at first to be orthodox and took many things from
the books of our scholars after altering a few words; thereafter they
refer everything back to those whose names have an ugly sound so
that the tongues of true believers are unable to pronounce them.
They also claim that those peoples have poetry; we have read these
poems ourselves and have found that they are unimportant, of little
beauty, and lack a proper metre. Verily, poetry is to be found only
with the Arabs who preserved their historical memories in poetical
works. The Arabs have the science of prosody which distinguishes a
regular poem from a defective one. He who knows about the nuances
and depths of this science knows that it excels anything cited as proof
of their opinions by those who live in the vain belief that they are
able to recognise the essence of things: numbers, lines and points, T do
not see what is the use of these matters; in spite of their little value,
they damage belief and cause things against which we invoke God’s
aid.’

The apologist for the Arabic language must also refute the attacks
of opponents of synonymy. He points out that because of this rich-
ness it was possible for Arabic to achieve a precision of expression
unequalled in any other language. ‘No people can translate the Arabic
nomenclature of the sword, lion, spear, etc. into its own language. In
Persian the lion must rest content with but one name, but we give ita
hundred and fifty, Ibn Khalawayhi counted 500 names for the lion
and 200 for the snake.” And each name corresponds to a different point
in the essence of the things named and thus testifies to close obser-
vation of these things.?

Another peculiar feature of the Arabic language which enemies of
the Arabs uscd in order to prove the inadequacy of the language and
to point out the fact that the Arabs are wide of the mark when talking
about its perfection and superiority, was the group of words which
philologists call agddd, i.e. words which represent opposite meanings
with completely identical pronunciation, That the Iranophils nsed this
peculiarity in order to disparage the Arabic language we know from
the introduction of Abii Bakr ibn al-Anbari (died 328) to his special
monograph on this group of words. ‘People who profess false doctrines
and condemn the Arab nation wrongly believe that this linguistic
phenomencn of Arabic is due to lack of wisdom on the part of the

1{This passage is found in the edition on pp. 42-3.]

2 Ibn Firis’s Figh al-Lugha quoted by al-Suyttl, Muzhir, I, pp. 153-57. [Ed.
p. 15; the last sentence is not in Ibn Faris’s text and seems to have been added
by al-Suytti.]
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Arabs, to the small measure of their eloquence, and to the many
confusions in their verbal intercourse with each other. They argue
that each word has a special meaning, to which it has to peint, and
which it has to represent, and they say that if the same word stands
for two different meanings, the person who is addressed does not
know which of the two the speaker has in mind and thus the connec-
tion of the name with the concept is completely destroyed.™

From their defence of the Arabic language by Ibn Durayd, Ibn
Firis and Ibn al-Anbiri, we see that in the fourth century there
existed a linguistic Shu'@biyya which continued the endeavours of the
genealogical, political and cultural-historical Shu'Ubites of the pre-
vious century in a field in which Arab pride could be most painfully
wounded. As late as the sixth century the need was felt to discuss the
question of adddd from the point of view of the polemic against the
Shu'iibiyya. The title which al-Baqqali (died 526) gave to his relevant
work points to this fact: ‘Secrets of the culture and fame of the
Arabs.’? This shows that al-Zamakhshari referred to existing circum-
stances when opposing the Shu'@ibiyya in the above mentioned
passage.

1 Kiiab al-Addéd, ed. M. Th. Houtsma, Leiden 188: {p. 1].
t Redslob, Die arabischen Worter it enigegengeselzien Bedsutungen, (Got-
tingen 1873), p. 9.
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ONE

WHAT IS MEANT BY ‘AL-JAHILIYYA’

1
From Islam’s earliest times, Muslims have tried to bring order into
the narrow picture of the h15t0nca1 development of humanity offered
them by their religious view by marking the critical points of history,
to delimit historical epochs and divide that development into periods.
No comprehensive and self-conscious view of life can forgo this
analytical task which for the first time expresses an awareness of the
difference between its own essence and past preparatory stages of
development.

The division into periods which the Muslims undertook is by its
nature concerned only with the religious development of humanity,
and takes account only of elements which Islam believes to have
been its own preparation. The periods of Judaism, Christianity
and Islam are the three epochs which are differentiated as phases in
the development of the history of the world, or rather of religions.
The Muslims express this sequence by the simile of morning, noon,
and evening prayer. The duration of the world is taken to be a day.
“Your relation to the owners of the two books,” the Prophet is made
to say to true believers, ‘can be Hllustrated by the following parable:
A certain man hired workers and told them: He who works the whole
day will receive a certain sum in wages. A few of them worked only
till noon (these are the Jews) and said: We will not work any longer,
we renounce the agreed wages, and what we have done up to now
shall be done for nothing. When they were not to be persuaded to
finich their work and gain their full wages the employer hired other
men for the rest of the day to whom he promised, on completion of the
work, the full reward promised to the first group. But these people
too (they are the Christians) stopped work in the afternoon and gave
up their wages, even after they were told that they had but a few
more hours’ work before gaining the whole reward. Now new workers
were yet again engaged, the Muslims, who worked until sunset and
gained the whole reward.’?

L B. Ijdra, nes. 8, 11 in different versions. Tawhid, no. 48 names the times
of prayers; in this vetsion Jews and alse Christians gain part of the wages, but

the persevering workers receive double wages; cf. also Anbiyd’, no. 44. [C1. to
this variation of Matthew, ck. XX, also Goldziher, Oriens Chrisiianus, I1 (1902},

P- 393.]
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This division, however, refers only to the development of Islamic
monotheism, and only considers its preparatory stages; the heathen
world does not appear in it at all. The consideration of the relation-
ship of Islam to previous, more especially Arab, paganism, resutted
in the well-known division, which also is hinted at in the Koran,
of the history of the Arab people into two periods: that of the
Jahiliyya and that of Islam. The whole of the pagan, pre-Islamic time
is al-Jahiliyya. Between these two periods there is the Nubuwwa,
i.e. the time of Muhammed’s appearance as prophet and of his
missionary work,! For the sake of completeness it might be mentioned
that the Jahiliyya is subdivided into two periods: the older period
(i.e. the time from Adam to Noah or Abraham—according to others
from Noah to Idris) and the more recent one {from Jesus to
Muhamined).? This, as we see, rather unclear sub-division arose owing
to misunderstanding of the Koranic passage 33:33 where Muhammed
says to the women that they should not flirt as was customary in the
days of the ‘first Jahiliyya’.®

Following the general Muslim explanation we tended to think of
the ‘Jahiliyya', in contrast to 'Islam’, as ‘the time of ignorance.’
This conception is wrong. When Muhammed contrasted the change
brought about by his preaching with earlier times he did not seck to
describe those times as times of ignorance, since in that case he
would not have opposed ignorance with devotion to God and con-
fidence in God but with al-"ilm, knowledge.”* In this book we have
explained the word al-Jahiliyya as ‘time of barbarism’ because
Muhammed wanted to contrast the Islam that he preached with
barbarism.

Though it may seem trivial and pedantic to put so much stress on
the mere translation of a word, we do think that a proper definition
of the concept of Jahiliyya is important for these studies, since it aids
us in finding the correct point of view for the understanding of
Muslim opinion about pagan times. Therefore it will be well worth
the space needed to give at length the reasons for our opinion.?

Muhammed presumably did not intend to express anything else by
Jahiliyya than the condition which in the poetical documents of the

t Agh., IV, p. 3, 6 from helow,

# Al-Qastalldni, VII, p. 329.

#1t is also giver as an explanation that the first JZhiliyya comprises the
whole of the pre-Islamic time and the new J&hiliyya refers to relapses into
paganism after the Prophet’s appearance; cf, also Baydawi, I, p. 128, 11 to the
passage.

4 From Stra 3:148 it is evident that according to Muhammed 2 typical sign
of the Jahiliyya was that it recognised no order coming from God. The ul’l-
“ilmi and al-vdsthhuna fi'l-ilmi 3°5, 16; 43610 are no contrast to the Jahiliyya.

5 {For hilm and jaki cf. also H. Lammens, Eiudes sur le régne du calife omeaiyade
Mo*dwia I'", pp. 66=88, 363=4.]



WHAT 1S MEANT BY ‘AL-JAHILIYYA' 203

time preceding him is described with the verb 74/, the substantive
Jakl, and the nomen agentis, jahil. It is true that in the old language,
too, we find the concept of knowledge (‘ifm) contrasted to jahi,! but
this opposition is founded on a secondary meaning of 74, The original
meaning is seen in an antithesis of this word group, much more com-
mon in the older language, with ki, kilm and halim. According to
their etymological meaning these words describe the concept of firm-
ness, strength, physical integrity and health, and in addition moral
integrity, the ‘solidity’ of a moral character, anemotional, calm
deliberation, mildness of manner. A %alim is what we would call a
civilized man. The opposition to all this is the jahil, a wild, violent
and impetuons character who follows the inspiration of unbridled
passion and is cruel by following his animal instincts; in one word, a
barbarian. "May no one act wildly against us (/Z yajkalan) because we
then would excel the wildness of those acting wildly ( jakl al-idhiling).’
The kind of character and mamnner of action against which ‘Amr
b. Kulthim® wishes to protect himself by threatening revenge in the
way of the Jahiliyya is usually contrasted to al-kslimn, i.e. mildness—
and not al-‘ilm. Wa-law shd'a qawmi kina hilmiya fihimi | wa-kdna
‘ald jukhali a'da’ihim jakis, If my tribe would have it I would show
mildness to them-—and practise my wildness against its wild enemies’;
not as Freytag translates: ef comira ignorantes inimicorum eius
ignorantia mea.®

Another example of this is a line from the poem by Qays b.
Zuhayr on the death of Hamal b. Badr which he has brought upon
himself: Azunnw'-l-filma dalla “alayya gawmi | wa-gad yustajhalu'l-
rajultyFhaltmu. Wa-mdrastw’l-vijala wa-marasani | Ja-mu' wajiun
‘alayya wa-mustagimu,’* a classical case of this opposition between
hilm and jahl. The false assumption that j@hdl is the opposite to
‘knowing' and that therefore isfajhalz means ‘to consider someone
ignorant’ has misled the translators. Freytag, who misunderstood
al-Tabrizi's and al-Marzfiqi's scholia whichlead to the proper meaning,
translates: Mansuetudinem meam in cawsa fuisse puto cur gens contra
me ageret et fit interdum wi mansuetus ignovans habetur. E. Rehatshek
translates: ‘I think [my] meekness instigated my people against me,

? Al-Mutalammis, Agh., XXI, p- zo7, 8, "Antara, Mu'all., v. 43 in buné
j@kilatan bi-mE lam fa'lami, N3b. 2301 wa-laysa Jahily shay"in mithla man
‘alima, Tarafa 4:102; cf. theline ascribed to Imrg. in al-Ya'qabi, ed. Houtsma, I,
P- 250, 10 (missing from Dfwan, ed. Ablwardt), In later times, after the pene-
tration of the general false explanation of the word J&hifiyya, this contrast
becomes even more frequent, Here belongs the passage discussed above,
P- 137 note z.

t Mu'all., v. 3.

3 Ham., 11, p. 488,

¢ Agh., XV, p. 32; Ham, I, p. 210 [Nag@'id, 1, p. 97; al-Marzubani, Mu'jam
al-Skw'ar@’, p. 322},
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and verily a meek man is considered a fool."? Here also Riickert
rightly understood what Qays meant to say (X, p. 135) Ich denk’,
wm Massigung (hilm) kann mein Volk mich loben, Doch der Gemds-
sigste (haltm) gereizi mag foben. ie., literally: ‘A wild man can be
brought to wild excesses.’” I'stajhala means: to display the manner of
a jahil, here in the passive: to be roused to such wild behaviour. The
cecond line fits in with this: ‘T tested the men and they tested me—
there were amongst them some who showed themselves crooked
(brutal and unjust) to me and some who behaved straight {well and
justly).” This contrast of ‘crooked’ and ‘straight’ (mu'ewwaj and
mustagim) corresponds also elsewhere in the poetry of Arab heroes
1o the contrast of jakdl with halim.?

Fa-in huntu wmubidian a'l-hilmi innent [ila’ljahkli fi ba'di'l-
ahdyini ahwajn

Wa-li favasun 1i'L-hilmi bi'l-hilmi muljamu | wa-li farasun I’ jahii
bi'l-jahli musraju

Fa-man vama taqwiml fa-inni smugqawwamisn | wa-man réma ta'wijt
fa-inn® mu’ awwaju.

Though I need mildness, at times I need wildness (jahl) even more.

1 have a horse bridled with mildness and I have another bridled with
wildness.

He who wants me to be straight, to him I am straight, but he who
desires my crookedness, for him I am crooked.®

The pagan hero al-Shanfari says in his famous Lamiyvat al-"Arab,
v. 53: “The wild desires (al-ajhdlu) do not overwhelm my mild senti-
ment (kilmi) and one does not see me looking for bad news and
slandering.”® This shows how the Arab made from jahl the plural
ajkdl in order to express the multitude of evil passions and the
variots points of bestial brutality; a similar plural was formed from
hilm (ahldm).

Tarafa describes the virtue of noble Arabs: ‘They suppress brutality

1 ‘Specimens of pre-islamitic arabic poetry’, Journ. Roy. Asiat. Soc., Bombay
Branch, XXXIX (1881), p. 104.

% *Impaj is used as synonym of jehl in parellelism, &.g., in the conversation of
Harith b, Kalada with the Persian king, Ibn Abi Usaybi‘a, I, p. 110, I4. By
al-mille al-awj&, the crooked religion (B. Buys, no. 50), presumably the
Jahiliyya is meant.

2 T have unfortunately lost the source for these lines. [See references in
Kister's edition of ai-Sulami’s Adab al-Subba, p. 73; add Tbn 'Abd Rabbihi,
al-*Igd, I, p- 302; al-Marzubani, Mu'fam al-Shu'ard’, p. 429; Qudama, Nagd
al-5ki'y, ed. Bonebakker, p. 74.]

4 Chyestomathie avabe by de Sacy, st ed,, 101, p. 8 "Ma sagesse w'est point le
jouet des passions insensées.”
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{@l<akia) in their circles and come to the aid of the man of discretion
(@hi’I-hilmi), the noble one and in the same sense another poet
says: ‘If you come to them you will find round their houses circles in
which brutality is cured by their good nature {majalise gad yushfa bi-
ahlamiha ljahin.)®

Jakl thus was neither a virtue to the Arabs of an older time—it
was appropriate to a young and impetuous character®—nor was it
entirely condemned. Part of the murtwwae was knowing when mildness
was not befitting the character of a iero and when jak! was indicated:
‘I am ferocious {(jzhdl) where mildness (fakallisn) would make the
hero despicable, meek (kalim) when ferocity (jahl) would be unfitting
to a noble'4, or, as is said in the spirit of paganism:5 ‘Some meekness
is shame (tnna mina’ -kilmi dhullun) as you well know, but mildness
when one is able (to be ferocious) is honourable.’

Another poet, expressing the same thought, tells under what
circumstances ilm would be shameful and base:

The wild man amongst us is ferocious {73%4!) in the defence of his

guest;
The ferocious man is mild (hal#) when insulted by him (the guest).®

This jahl is expressed not in rough words but in powerful deeds:
‘We act wildly with our hands (fajkalu ayding) but our mind is meek,
we scorn with deeds and not with talk.’”

Examples could be multiplied* and a number of examples from
more recent poetry could be cited® to elucidate this antithesis. Jahdl
and halim are two groups in one or the other of which every man
belongs: wa-ma’l-ndasa 11 jakilun wa-halimu*0

We will just refer to some old proverbs where the contrast is
shown: al-halim matiyyet al-jakil, ‘the meek is the pack animal of
the ferocious,” i.e. he alows himself to be ruthlessly used without
plotting revenge or repaying his tormentor with like deeds;!! further:

1 Tarafa 3:7; cf. the almost literal repetition of the first half verse, ibid,, 14:8.
2 Zuhayr, 14:37.

3 Nab., 4:1.

4 Ham., 11, p. 263.

% Ibid., I, p. 516. It seems that this verse by Salim b. Wabisa is used by a '

later poet in al-Mas'adi, V, p, ro1, and was changed in the Islamic sense so as
to become a glorification of a forgiving spirit. '

* Ham., p. 31L, v. 2.

7 Ibid., p. 693, v. 2.

SE.g. Hudhayl., 102112, 13; Opuscula avab., ed, Wright, p. 120, 4; Hassin, in
Ibn Hishim, p. 625, 4 from below. 7

* Mutan., 27:21 (ed. Dieterici, I, p. 70); ¢f. a small collection in a! Mustatraf, 1,
PP. 195 fi.

1% Al-Mubarrad, p. 425, 9.

* Al-Maydani, I, p. 186 [al-'Igd, I, p. 338, 3.
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hasbu' Lhalimi anna’l-ndsa anséruhu “ald l-jahili, ‘It is a satisfaction
for a decent man that his fellow-man help him against the jéhil.'?
In none of these examples can jdkil mean ignorant, nor can it do so
in the proverb (lacking in al-Maydani): ajhalu min al-namy, ‘more
ferocious than the tiger.’”® In the same way a saying of the Prophet,
transmitted by Abd Hurayra, demands of him who is fasting wae-ld
vajhal, i.e., that he should not be roused to deeds of brutality;
‘if someone wishes to fight or insult him he should say: I am
fasting."®

When, therefore, Muhammed and his first successors refer to the
pre-Islamic times as the Jahiliyya we must not take this in the sense
of the xpdvovs =fs dypvolas, which, according to the Apostle,
preceded Christianity,® since for this dywole (in Syriac fd‘yethd)
Muhammed used the Arab term daldl (error), which he contrasts with
his hudd (right guidance)®. The Jahiliyya in this context is nothing
but the time in which jahl—in the sense which we have seen—was
prevalent, i.e. barbarism and cruelty. When the proponents of Islam
say that it has ended the customs and habits of the Jahiliyya, they are
thinking of these barbaric customs and the wild mentality which
distinguish Arab paganism from Islam, and through the abolition of
which Muhammed intended to become the reformer of his people’s
morality—the arrogance of the Jahiliyya (hamiyyat al-Jahiliyya)®,
the tribal pride and the eternal fends, the cult of revenge, rejection of
forgiveness, and all the other particularities of Arab paganism which
were to be superseded by Islam. ‘If one does not turn from the lying
speech and the jaki (i.e. wild habits),” transmits Abt Hurayra, ‘verily,
God does not require one to restrict one’s food and drink.’? This
tradition clearly shows that in early Islamic times ja%! was understood
in the same way as in old Arabic poetry. ‘Previously we were a people,
men of the Jahiliyya,” Ja‘far b. Abi Talib is made to say to the
Ethiopian prince: ‘we prayed to idols, ate carrion and committed
shameful deeds; we disrespected the ties of kinship and violated the
duty of faithfulness; the strong among us oppressed (ate up) the
weaker ones, Thus we were, until God sent a Prophet from our midst,
whose descent and justice, righteousness and virtue are known to us.

1 Al-Maydani, I, p. 203.

2 Mustair., I, p. 156.

3 Muw., 11, p. 121. [Other references in Concordance de la tradition musulmane,
I, p. 392.]

?Acfs of the Apostles, 17:30, ¢f. 3:17. Wellhausen, A»ab Heidenthum, p. 67,
note {and already before him Joh. Dav. Michaelis, Oriental. und exegel.

Bibliothek, X VI, 1781, p. 3} combines the word J. with this expression from the
New Testament.

& See above, p. 20, note 5.
¢ Slira, 48: 26.
7B. Adab, no. 50.
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He called us to God so that we might recognise His unity and pray to
Him and cast aside what our parents adored: stones and idols; he
commanded us to speak the truth, be faithful and respect ties of
blood, fulfill sur duties of protection and keep away from forbidden
things and bloodshed. He forbade evil vices and unjust talk,
squandering the goods of orphans, slandering innocent people, etc.?
In the invitations to pagans to be converted to Islam, almost
exclusively moral—not ritual—observances are demanded; thus, for
example, the homage of the twelve neophytes at the *Aqaba takes
place under the following conditions: that they will put no oneon a
level with God, will not steal, commit adultery or infanticide or be
arrogant.® This is the point of view from which older Istam con-
trasts the Jahiliyya with Islam. The ritual laws of Islam are also
mentioned, but the main point in a life contrary to the Jahiliyya lies
in turning away from worshipping lifeless things and more especially
putting an end to immoral and cruel actions in which the Prophet and
his apostles see the main characteristics of the Jahiliyya. From this
point of view the Jahiliyya is the contrast to what is called din in a
religions sense, and the opposition of the two words is attested from
the earliest days in Islam.?

What Islam attempted to achieve was, after all, nothing but a
kil of higher nature than that taught by the code of wvirtues of
pagan days. Many a virtue of Arab paganism was—as we have seen—
reduced to the level of a vice by Muhammed, and on the other hand
many a social act, considered dishonourable by Arabs, was now
elevated to the status of a virtue. He is fond of calling people halim
who practise forgiveness and leniency. With this in mind he often
calls Allah %elm,® a title which he gives with preference to Ibrihim
amongst the prophets.®

Muhammed’s teaching thus brought about a change in the meaning
of kifm and hence we can understand that his pagan fellow-citizens,
who opposed his teaching, constantly accuse the reformer of declaring
their pilin to be folly (yusaffik akldmand)® branding as barbaric acts
{Jahiliyya) deeds which in their eyes were of the highest virtue. The
word safik, fool, is a synonym of the word 74/l and belongs to that

1 Ibn EHisham, p. 219.

t Tab., I, p. 1213.

3In a poem by Tamim b. Ubayy b. Mugbil, Yaqit II, p. 792, 7. Contrast
of J. and sunnat al-isi@m, Ibn Abi'l-Za'ra in Ibn Durayd, p. 234.

tE.g. Stira 2:225, 236; 37140; 5:131; 17:46; 22:58; 35:39; 64:17, usually in
connection with ghafitr, forgiving.

tE.g. 9u115; 11:77.

¢ Tab., I, 1275, 5, 14; 1179, 8; 1185. 13. Ibn Hishim, p, 167 penult.; 168, 7;
160, 4; 186 z; 188, 1; 190, 9; 225 uit, Cf. Tab,, 1, 977, 8 yusafikanna ‘ugilahum
wa-"ugila dbﬁ'e‘kum, a.l-Ya.‘qabi, II, p. 264, Q.

o]
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group of words which, like kesil and sdkkdél (in Hebrew),* describe not
only fools but also cruel and unjust men.?

Accordingly, when Zayd b. "Amr b. Nufayl is converted to Islam
and renounces paganism he says: ‘I will no longer pay homage to
(the idol} Ghanm, who was God to us when my kilm was small,’
Le. when I was still a f@kil, in the time of the Jahiliyya.® The latter
word is thus also in the early days of Islam, as in pagan times, the
conceptual opposite of Aélm and not yet of “ém (science). These two
are well differentiated. “There are people’, says a tradition of ‘Ubada
b. al-Samit, ‘who had science and kil and others who had but one
of the two."*

Because Islamic ethics restricted the idea of Aalin to such men as
were virtuous in the Islamic sense, it was quite possible for suu'min,
right believer, to be used as the opposite of j7kdl, i.e., from the point of
view of Islam, a man acting according to God’s will in practical
things as well as in the dogmatic sense. Thus Rabi' b. Khaytham
speaks of two kinds of men: one is either mu'min—and such a one
must not be harmed—or j@hil—to whom one must not be cruel.®
Profane literature also shows this contrast,® which is also projected
back into earlier times. It is told of Qays b. *Asim, whom his contem-
porary, the Prophet, called ‘master of all tent dwellers’ (sayyid ahl
al-wabar), that he belonged ‘to the hulama’ of the Banfi Tamim and
abstained from drinking wine even in pagan days.’?

! To iranslate the Greek &3ucjoarros and d8umférros the Syriac translation
uses the Af'el form of sekhal, 11 Cor. 7:r2. It might be mentioned that the
Hebrew translator of the Daldlz of Maimonides translated Jahiliyya with
sekkalim, 11, ch, 30.

% Salabtin? kilmi, 'you have robbed my sense’ {dgh., VI, 57, 6). S/ is also
{like its synonym jhl) a contrast to kim; e.g., Zuhayr, Mu'all., v. 63.

3 Ibn Hisham, p. 145, 9. Cf. Agh., III p. 16, 1.

4 Ibn Hajar, I1, p. 366,

s Ihya', X1, p. 182: Al-nds rajuldn mw' min fa-13 4w’ dhiks wa-fGhil fa-1a tujahilhu.

8 Agh., XVIII, p. 30, 12: wa-lakinnahu kadld jakil I& yw'min we-ana ablam
wa-agfak.

? Ibn Durayd, p. 154, 5. [This interpretation of jalim here as a backward
projection of an Islamic concept does not seem to me necessary. Avoidance of
drunkenness could well be described as kélwe; cf. Ibn Habib, al-Muhabbar,
Pp. 237 £.]



TWO

ON THE VENERATION OF THE
DEAD IN PAGANISM AND ISLAM

1

WrirtnoUT wishing to advocate the theory of the ‘modern eubemerists’
which has recently, through the inspiration of Herbert Spencer,
gained ground in many different fields, one may claim that the
heightened veneration of the national past, and its historical and
mythical representatives, was a religious factor in the inner life of
pagan Arabs, one of the few deeper religious manifestations of their
souls.

It was expressed also in forms which are usually classed with the
manifestation of religious life. To mention but a few examples.
According to a traditional account, after the end of a pilgrimage the
pilgrims used to halt in the valley of Mind in order to celebrate the
deeds of their ancestors with songs,! much as the ancient Romans
sang songs of praise to their ancestors at banguets, Muhammed is
said to refer to this in Stra 2:196: ‘And when you have completed the
ceremonies of pilgrimage think of Alldh just as you remember your
forefathers, and more.” The Qurayshites of pagan days, and other
Arabs too, used to swear by their ancestors—wa~jaddika by your
forefather’?, this type of oath is common in old poems®—and Muham-
med forbade such oaths,* restricting them to Allih’s name,® Some of
these pagan customs survived in Islam, and like many formulae of
old Arabic thought and life the oath wa-jaddika, wa-abtha, wa-abiki

11n al-Baydawi, I, p. r1c. [Cf. also al-Tabari’s commentary to the Koranic
verse,]

3 This interpretation was abandoned by Noldeke, cf. ZDMG, XLI, p. 723.
I thought that it could be maintained because of the above data. It must be
mentioned that the word jadd in other contests, too, made the interpreters
doubt whether it refers to ancestors or is an equivalent of the word bakkt, e.g,
in a saying al-Muwatfa’, IV, p. 84: it does not avail dku'l-fadd his jadd. Cf. also
the dual explanation of the word smajdéd, in the meaning ‘blessed with material
goods’ it is used by Abuw’l-'Ald’ al-Ma‘arri, II, p. 179, v. 2.

8 Imrq. 36:12, cf. la-‘amry jaddi Labid, p. 14, v. 6.

4 B. Managib al-Ansar, no. 26, Tawhid, no. 13. Traditions had to forbid
also other pagan oaths: B. Adab, no. 43, fand'iz, no. 84 (man halafa ‘ald
millatin ghayri'l-isi@m) is referred to this by some exegetes.

5 Shahadat, no. 27, Adab, no, 73.
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conld not be eradicated.! Even in tales where the Prophet is quoted,
such affirmations are put into his mouth, though he is made to up-
braid ‘Umar severely when he swore by his father. Theologians®, of
course, are not embarrassed to apply their art of interpretation to such
contradictions when pious people swear by the name of their fathers.
In their opinion the grammatical expedient of degdir (restitutio in
integrum) must be applied to such cases. ‘By my father’ is always to
be considered equal to ‘by the God of my father’.3 It is not impossible
that Muslim philologists used this f2gdir as a tacit correction of an
old Arabic verse.?

The grave of the ancestor also appears to have been of solemn
significance. This at least seems to be indicated by a verse of Flassin
b. Thabit in his panegyric on the Ghassinids in Syria: “The descen-
dants of Jafna, around the grave of their ancestor, the grave of Ibn
Mairiya, the noble and excellent man.’5 This is, however, a local and
perhaps individual trait and, in view of what we know of the religion
of the Ghassznids in general, it might be daring to generalize and
exploit it—as so often happens in respect of the ancestor cult—for
far-reaching conclusions. But in this context the fact should be
stressed that some Arab tribes maintained the tradition of the grave
of the ancestor even in later days,® for example that of the grave of
the ancestor of the Tamimites in Marrin,” and that of the ancestor of
the Qudi‘a tribe on a hill by the coast of al-Shilir in Hadramawt,®
where the original settlement of the tribe named after him is said to
have been before their migration to the north. Panegyrists, when
wishing to praise the descendants, refer to the graves of their ances-
tors.®

1Cf. Kuthayyir, Agh., £I, p. 46, 18, al-Simma al-Qushaytd, ibid. V, p. 133,
13

2 Maimonides has taken over this use of fugdir for an analogous phenomenon in
Judaism {cf. ZDMG, XXXV, p. 774 below); by the assumption of kadhf al-muddf
he explains the oath in Moses’ name (=wa-vabbi M1isd), Le livve des precepies,
ed. M. Bloch, p. 63 ult,

3 Adl-Muwatte’, 11, p. 340, and the commentary of al-Zurqani to the passage;
cf. al-Qastalldni, IV, p. 461.

4 Wa-rabbi abtha in Harith b. Hilliza (4gk., 1X, p. 181, 11} is hardly genuine
and the original reading was presutnably: la-‘amru ablka.

5 Diwdn, p. 7z led. Hirschfeld, 13:8], al-Ya'gibi, I, p. 236, 12; al
Maydani, I, p. 204; cf. Reiske, Primac lincae historioe yegrorum arabicortem,
p. 81. Ci. also al-Nabigha 1:6, in accordance with Wetzstein, Reisebericht tibev
Hauvdn und die Trachonen, p. 118.

6 Cf, also al-Fasi, Chroniken der Stadt Mekka, II, p. 139, 3 from below. The
grave of I{ulayb Wa'il, Yaqnt I, p. 723.

7 Yiqit, IV, p. 479. cf. Robertson Smith, p. 1q.

& Wiistenfeld, Register zu den genealogischen Tabellen, p. 138.

» Yiqat, II, p. 773, 17 (= Ibn Hisham, p. 89, 4, but here we always find may?
instead of gab+).
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The cult of the dead is coupled with the cult of ancestors. There is
only a relative difference between these two types of reverence, in
that the latter seeks for objects of religious veneration in the distant
past, whereas the former is dedicated to the memory of more recent
generations. We can say about the Arabs that we have more positive
data about their cult of the dead than about their ancestor worship.
If we speak about the latter at all we do not by any means wish to
give way to the opinion that among the pagan Arabs the veneration
of ancestors occupies a position even remotely comparable to that
claimed by Fustel de Coulanges for the Romans and Greeks. A more
developed ancestor cult has been proved only for the southern Arabs,!
and among inhabitants of the middle and northern part of the Arab
area only scanty indications can be found, What we claim is only that
amongst the moral impulses which lie at the basis of Arab views on
life the veneration of ancestors has a decisive influence®.

II

The Koran refers to ansdb or nusub as a cult object of the heathen
Arabs. Their veneration is forbidden in the same breath as other
things condemned in Islam, like wine, the game of maysir, etc.,® and
it is forbidden to eat animals slaughtered near them (or in their
honour).*

‘Do not sacrifice to the raised nuswb—do not pray to the high
places, worship God alone’ says al-A‘shi in his panegyric on Muham-
med.® Ansdb, which is etymologically identical with the massébha
of the Old Testament, and has the same meaning,® means upright
stones which were honoured as part of a cult by pagan Arabs.? This
name is nsually referred to the stones placed in the vicinity of the
Ka'ba, where Arabs are said to have made sacrifices. We will not
discuss here whether this is really to be regarded as historical, and

! Praetorius, ZDMG, XXVII, p. 646, D. H, Miller, ‘Siidarahische Studien’
(Sitzungsberichte der. Kais. Akademie in Wien, phil. hist. Cl,, LXXXVI, p. 135},
P- 35

2 See zbove, . 13.

3 Stia 592,

1 Ibid., 5:4.

® Ed. Thorbecke, Morgenlindische Forschungen, p. 258 [Diwdn, no. 17 v. 20].
Palmer [The Desert of the Exodus, p. 43=] Die vievzigidhrige Wiistenwanderung
Israels, p. 36, finds the name Wadi Nasb on the Sinai peninsula reminiscent of
old pagan idolatry from pre-Islamic times.

¢ Cf. Stade, Geschichte des Volkes Israel, 1, p. 459.

? It is worth noting that amongst the attribates of the ansab cult the hurried
walk to the sacred stones is mentioned (Koran, 70:43; ¢f. B. Jand’iz, no, 83).
Hurrying in the Ka'ba procession and the quick run between Safa’ and Marwa
are probably relics of this quick walk to the ansddb. This confirms the discussion
in Snounck Hurgronje, Het Mekkaansche Feest, p, 105 [and p. 115; Verspreide
Geschriften, 1, pp. 70, 771, ’
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will stress only that there is certain evidence that such ansddb were
erected by the graves of especially venerated heroes! as a sign of
veneration. The Arabs considered it important to provide the graves
of men whom they had honoured in life with memorial stones.?
When we consider that such a grave is described with the same
epithet (jadath® rasin)* as that used for mountains (al-jibal al-rawdsi)
we may conclude that preference was given to the erection of a
memorial of durable and upward-rising construction. In an account
of Abdi ‘Ubaydamentionis made of a house (bayt), which the Tayyi'ites
erected over the grave of the powerful Qays al-Darimi,® but this is not
to be taken literally. Characteristic of such memorials is the descrip-
tion in the dirge of Durayd b. al-Simma on Mu'awiya b. "Amr:

Where is the place of visiting (of the dead) O Ibn Bakr?
By erect stones {iram) and heavy (lying) stones and dark
branches which grow from the stones, and funeral buildings
over which long times pass, month after month.®

Such mausoleums are also called dydt.” Arabic poetry frequently
mentions stornes under which the dead are sleeping; they are called
akjar or athdg® and also safih, safd'ih® or sufak. The latter occurs at
the end of the poem by Burj b, Mushir from the tribe of Tayyi’, in
which he describes the Hfe of luxury, and concludes that after a life
fully enjoyed, rich and poor alike must withdraw ‘into holes the
lower parts of which are hollow and over which stones are erected’.*

The king Nu‘man had the presents intended for Shaqgiq placed on
his grave because the latter died on the way to his court, and al-
Nabigha praises this act of generosity with the words: 'Shaqiq’s

! Just as to-day stones decorated with wuséim are erected in honour of such
men who by protection or other merits deserve the permanent recognition of
the tribe, Burtor, The Land of Midian Revisited (London, 1879) I, p. 321.

2 On the other hand it would follow from Agh., XII, p. 154, 7—if we attach
value to this note—that men strove to profane the graves of enemies whom
they feared, (Reference to this from later times: dgh., XIIL, p. 16, 17.)

3 This word is usually associated (Gesenius) with gadish Job, 21:32—which
R. Haya explains thus: It is the gubbz on the grave in the fashion of Arab
countries (Bacher, Ibn Esra als Grammatiker, p. 177). The word ajdath, which
appears three times in the Koran, is explained with qubir by the oldest exegetes,
B. Jani’iz, no, 83.

4 Hudhayl., 1614, of. al-jadath al-a'l3, Ham., p. 380, v. 6.

b Agh., X1V, p. 8g, 16. [*Al-Darimi’ is an erTor; see also the Diwan of Tufayl
al-Ghanawi, p. 18.]

¢ Ibid., IX, p. 14, 10.

7 Mutammim b, Nuwayra's dirge, v. 17, in Noldeke, Beitrage, p. 05 [= Mufad-
deliyyat, na, 67, v. 17] perhaps also Zuhayt, z0:8 (but certainly not ib,v. 3 as
Weil pre-supposed, Die poetische Literatur dev Avaber, p. 43)

8 Yaqat, IV, p. 862, 5! illd rusimu ‘izasnin talic atbdgin.

9 In al-Mas'&di, 111, p. 312, 3 from below.

10 Ham., p. 562 v. 8: suffdbun mugimun.
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present is on the stones of his grave’ (fawga ahjar: qabrihi). Such
memorials are not only made of upright stones: the sefd@'#k, in par-
ticular, are broad stone plates laid on top of one another.?

Cairns were also used as memorials by the ancient Arabs, and the
derivations of the root »jm® are used to describe them, just as the
tumuli in Hawran are called rejm by the natives.* But metaphori-
cally this word was already used for ‘grave’ in the old language..

To the words nsed to describe upright grave memorials also belong
derivations from the root ssd, which especially express the idea of
erectness, e.g. #asd 15 (sing. nasiba) which Sulaym b. Rib'I uses in a
dirge on his brother® (v. 5): ‘Verily the mourner who injures his face
{as a sign of meurning} is no more alive than the buried one for whom
memerial stones (nasd’7b) are erected.’”

Our ansab is preferably used in this context. A few examples will
show the form and significance of such memorial stones. Grateful
contemporaries erected anséb facing each other by the grave of
Hatim from the Tayyi' tribe,® who was famous for his generosity; these
stones looked like wailing women and a legend connected with the
grave?® indicates that Arabs passing the tomb expected hospitable
reception there. The deceased tribal hero was credited with the same
attributes and virtues after death as distinguished him while alive,
and his grave was believed to benefit people seeking protection and
belp in the same way as did the tent of the living man. This trait of
Arab belief is not confined to an{iquity. We may mention the grave

1This verse is transmitted thus by Ibn al-Athir, al-Mathal al-S3'iv, p. 100,
21; ed, Ablwardt, append. 16:2, fawge a'z@mi qabriki. For completion of the
nomenclature the word ghariyy must be mentioned, which is interpreted as
#nusub, upon which the ‘esia’ir sacrifices were slaughtered. The same word also
means grave memerial, ¢f. the well-known al-ghariyyén, Yaqut, 111, p. 790, 10.

3 Tarafa, Mu'all., v. 65: safE'ihu summun min saflhin munaddadi (muwad-
da‘u in Sibawayhi, ed. Derenbourg, II, p. 23, 12.); of. inne'l-safd’ika gad
nudgidet in al-Amidi, Mwwdzena, p. 174, 4 irom below, and Ibn Hishim,
p. T033, 3 from below.

? Rifm, pl. vufim, dgh., XII, p. 151, 2 fa-barikie maylan gad bawatha
rufiismu; of. for the general context of this custom: Haberland iun Zedfschrif fiiv
Valkerpsychologie, XI1X, pp. 289 ff.

¢ [Ch. W. Wilson, Ch. Warren etc., The] Recovery of Jerusalem, pp. 433 £.

5 Lif Malt welajta’l-rajama: al-Maydanl, 11, p. 1:6; al-Muiaddal, Amihal,
p. 10 penult; Alaf al-rajam are called by Abul-'Ald’ al-Ma‘arr (Sigf, 11,
p. 196, v. 2), the paraphernalia belonging to the funeral, e.g. shrouds,

¢ Wright, Ofuscula arabica, p. 104, 7; for the thought, cf. ib, p. 1635, 6.

?Cf. al-Farazdaq, Agh., XIX p. 20, 18: wa-law kEna i’ l-amwdti takia’l-nasd'ibi.

8 As site of the grave our passage names Taba'a, a place in Najd where
‘Adite graves which Arabs especially venerated are said to have been. Others
put the grave of Hatim at ‘Uwirid, a2 mountain in the Tayyi’ area (Viq., I,
p. 823, 19; I1I, p. 840, 13).

» Agh., XVI, p. 101, Diwgr of Hatim, ed. Hassoun, 1. 30, cf. Kremer, Ge-
schichte dey heryschenden Ideen des Isiam, p. 166.
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of Shahwin b. ‘Isa, chief of the Band@ Dabab. ‘O Shahwian b. 'Isd,
we are your guests,’ the Arabs who pass this grave {(in Tripolitania}
call out when they are short of food; and through the intervention of
the deceased shaykh it is usually possible for them to hunt up food
in the vicinity of the grave.! But with the ascendancy of the religious
habit of mind it is now at the graves of saints rather than of heroes
that one experiences the practice of the old virtues.?

But the account of the memorial stones at the tomb of Hatim does
not show the cult significance attributed to such memorials, This
significance can be observed by the ansdb of an equally venerated
tribal hero, ‘Amir b. al-Tufayl. When this rival of Muhammed, whom
the Prophet vainly tried to convert, died (so our source relates)
Arabs erected ansdb in the circumference of one square mile round
his grave; these were to designate the grave as a réuevos (fimd).
Within the space thus delimited animals were not permitted to
graze, and no pedestrian or riding beast was allowed to step on it.®
Some of the areas marked out by stomes, as mentioned by
Schumacher in his description of the Jolan,? are presumably places
of this pature; in recent days students have paid attention to such
places both east and west of the Jordan.® Though it seems that we
are justified in placing the origin of the dolmens, which have
recently been discovered in great numbers in this area,® chiefly in
pre-Arabic times, it is not impossible that simpler stone enclosures
are due to ihe Arabs. The Bedouins may have been inspired to imitate
dolmens which already existed in this area. The fact that such
monuments were erected by Arabs is confirmed by the verse of
Durayd quoted above (p. 212) and we must also regard the hémda of
*Amir b. al-Tufayl as a memorial of this kind.

When one considers that such kima were also dedicated to the gods

1 Journal astatigue, 1352, 11, p. 163. This grave is called al-gubr par excellence
in that area.

2 On marabout graves, whose purpose is to be 2 place of entertainment
for pilgrims, see Daumas, Le Sahara algérien, p. 228, In the z2awiyae of Sid *Abd
Allik b. Tamtam in the region of Tuat Bedouin Arabs are excluded from
this hospitality. The saint buried there ‘does not permit that people strengthen
themselves with his Auskuwsu in order to rob pious Muslims on the road’
(Voyage 4'El Afachi, transl. by Bergbrugger, p. 25}, The most noteworthy ex-
amples are the guthdb of Sidl Nasr in the province of Oran, about whick there
is the belief that the pilgrim who enters the place tired and hungry must spend
the night, after having recited a {few picus formulae, under the roof of the
marabout, and while he is sleeping he is nourished in a miraculous way so that
he awakes feeling satiated.

3 Agh., XV, p. 139.

1 ZDPV, 1886, IX, p. 238, especially p. 271,

5 Thid., vol. X; cf. also a lecture by Schick on Meab in Jerusalem, year-book
edited by A. M. Luncz, IT (1887), p. 56.

¢ Schumacher, Across the Jordan (London 1885), pp. 54-7I.
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(as expressly related, for example, about the deity of the Daws tribe,
Dhu'l-Sharg)* this dedication of the graves of deceased heroes takes
on a significance as part of a cult and it is better understood why,ina
tradition ascribed to Muhammed, the erection of a JZimd, except
for God and the Prophet, is forbidden.® Himd—incidentally
identical with the southern Arab malma (‘the area which is under
the protection of the temple’)®>—is a cult term in old Arab lin-
guistic use and means the same as the word haeram (which came to
be used later) in the terminology of Islam.* It is said of a2 man who
acts perfidiously that he has profaned the kimd of such and such a
person,® and it is said figuratively of the conqueror that he strips
(abaha) the himd of the vanquished of its sacredness.®

The sacred awe which was inspired by the graves of honoured
heroes is also connected with the belief that the grave was considered
as a safe and inviolate sanctuary, a view which was inherited by Islam.
The poet Hammad sought refuge by the grave of the father of his
enemy and his confidence was not in vain. When the pro-Alid poet
al-Kumayt aroused the caliph’s anger with an anti-Umayyad satire,
so that the caliph outlawed him and he wandered about like hunted 287
game, he eventually took the advice of friends and sought refuge by
the grave of a prince of the ruling family. The caliph, implacable at
first, succumbed to the urgent entreaty of his grandchildren, who tied
their clothes to the poet’s clothes” and cried: ‘He sought protection
by the grave of our father, O Commander of the Faithful, do not
shame us in the person of him who seeks sanctuary by this dead man;
because shaming the dead is blame to the living.’® This same means

1 Ibn Hishdm, p. 253; cf. Krehl, Uber diz Religion der vovislamischen Araber,
. 83. (On Jima, see now the exhaustive description of Wellhausen, Arab.
Heidenthum, pp. 101 f.

®LE himan ill& WiHahi wali-vasiliki (Jawh., s.v. kmy, beginuing), This
saying is apocryphal and in it a veneration of the Prophet is allowed which he
himself did not claim, but always refused. According to the usual Muslim
explanation attributed to al-Shafi'l this difficulty of course does not exist;
see Yaqlt, II, p. 344. [The tradition is also given by al-Suyati, al-fami®
al-Saghtr, 11, p. zo1; idem, al-Klasa'is al-Kubyd, Hyderabad 1319, I, p- 242;
‘Abd al-Ghani al-Nibulusi, Dhakid’ir al-Mawarith, 1, p- 260.]

3 Mordtmann-Miiller, Sabéische Denkmdler, p. 74.

¢ Dozy, De Isracliten le Mekka, p. 78, In a figurative sense 'Umar is credited
with a saying against a tax collector who whipped the people (cf. above p. 26,
note 2}: ‘the back of a Muslim is a kima' (Abd Yisuf, Kiab al-Khargj, p. 65,
6 from below, p. 86, 18), apparently following the usage mentioned by the
commentators to Siwa 5:102 (ad v. kamin).

8 Imrq., 56:3 abdka himd Hujrin.

® Agh., XXI, p. 97, 13, synonym witlh istahalln 'l-makdyima, Ham., p. 224, v. I.

* On this type of istifdra, see my contributions in LbL f. orient Phil. 1885,
p- 26; Agh., X, p. 35, 5. Parallels to this in Plutarch, Themist., ch. 24, Artax.,
ch, 3.

& Agh., XV, pp. 117, 121
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saved the life of the poet Ugaybil b. Shihdb, who ridiculed al-Hajjaj:
he also erected a tent over the grave where he took refuge. He fed
to the grave of Marwin, whose son ‘Abd al-Malik had just become
caliph. In consequence, the latter had to appeal to his stern governor
for a pardon for the poet.* During the reign of al-Walid IT the poet
*Abd al-Malik b. Qa’qd" took refuge from his persecutors at the same
grave, but the caliph did not respect the asylum and his lack of piety
was reprimanded in the following words of the *Absid Abu'l-Shaghb,
which prove that the sanctity of the grave was taken for granted in
those days:

The graves of the sons of Marwan are not protected, there is no
refuge found there and nobody takes notice of them.

The grave of the Tamimite is more faithful than their graves—
his people are secure in its protection;

Verily people call, when visiting this grave:
fie upon the grave where Ibn Qa‘gd" sought refuge’®

This shows what indignation was roused in those days by any
disregard for the sanctuary of the grave. Such cases were in fact
exceptional, because the grave of the father or ancestor was sacred to
Arabs. For example, we are told of the poet al-Farazdag, that he
took up as his own the cause of anyone seeking protection by his
father's grave.® In the cult of saints this attribute is transferred to
the graves of saintly persons in general, and this attitude developed
to a greater extent in western Islam than in the east, just as will be
shown that the eastern cult of saints is far less rich than its Maghri-
bine counterpart.* While in the east the right of sanctuary (like
other privileges and miraculous powers} is the privilege of some
specific saints’ graves—for example, that of Talha near Basra®—~this
right was given to almost all graves of marabouts in the Maghrib.
The grave mosque of the ‘Alid Idils in Fez is considered an asylum
to this day, and escaped criminals are secure there from persecution
by temporal justice. The same is true of the mosque containing the
graves of the Moroccan princes, of the grave chapel of Sidi Abu'l-
*Abbas, the patron saint of Moroceo,® and generally of most graves
of saints in that country.” The marabout to whose grave the per-
secuted flee even saves, by miraculously feeding, those who are

1 Al-Baladhuri, Ansab al-Askraf, p. g0 [2l-Marzubdni, Mu'fam al-Shu'ard’,

. 23—4).

Ppﬂ Fia‘g’neﬂm hist. avad,, ed. de Goeje, p. 122,

# I'hn Khallikdn, no. 788, ed, Wiistenfeld, IX, p. x14.

4 Cf. my ‘Materiolien zur Kenntnis der Almohadenbewegung’, ZDMG, X1LI,
pp. 44 £. [CL. vol. IT, pp. 305, 324, 374 ff. of the original.}

5 Al-Fakhri, p. 107

8 Rohlfs, Erster Aufenthall in Marohtko, Dp. 241, 285-0, 302.

7 Host, Nachrichten von Mardkos, p. 125.
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threatened with starvation when surrounded by enemies,! These are
features which were inherited by Islam from paganism, Like many
other things which secured the sanction of Islam and were given
Muslim form. Quatremére, inn one of his scholarly essays, has collected
a large number of beliefs from Islamic times about the inviolateness
of the jar al-gabr (protégé of the grave).? All this is connected with
the belief in the sacredness of the grave. To Arabs the graves of
ancestors or heroes were as sacred as the temple altar, considered as
a sanctuary, was to Greeks, or as the Ka'ba,? where everyone found
certain protection and refuge: wa-man dakhalahu kina aminan
{Sara 3:01).
a1

H the graves of dead ancestors, heroes or benefactors were con-
sidered as religious sanctuary, one may well deduce that they were
connected with some manifestations of religious feeling or real
cultual practices. In this context we may point out that ancient Arab
poets often used the oath ‘by the ansab’® in a way that indicated that
they referred not to idols but to grave memorials. ‘I swear by the
ansab between which blood (of sacrificial animals is shed)’.® “Awf b.
Mu'awiya swears, speaking to a dead person, ‘by that which I
sacrificed near your black anggb,’® These oaths also contain a reference
to cult acts which took place by the graves of the deceased, i.e., the
sacrifice for the dead.? Islam does not favour the oath ‘by the grave
of the dead,’ but it had as little success in eradicating it as it had with
many other pagan customs. In Islam also it is customary to swear, for
example, by the grave of a caliph who has recently died.® It is less
remarkable when the oath refers to the grave of the Prophet,? which
is also the object of invocation,1?

‘We have just mentioned the sacrifice for the dead as a cult act, a

1 Pezant, Voyages en Afrigue au voyaume de Barcah et dans la Cyrénaigue &
travers le desert (Paris 1840), p. 290.

® 'Mémoire sur les asyles chez les Arabes’ (Mémm, de U'Académic des Inscrip-
tions) XV, 2, pp. 300-313.

*# Ibn Hisham, p. 818: “Before his entry into Mecca the Prophet ordered that
they were to threaten only such enemies who attacked them sword in hand;
he named only a few persons who had to be killed even if they were to be found
under the curtains of the Ka'ba'. Cf. Exod. 21:14, Lev. 4:7, 1. Kings, x:50, 2:28.

¢ Cf. Wellhausen, Arab. Heidenthum, p. 99; al-Mutalammis, dgk., XXI,
p. 207, 6: wa'l-Lati wa'l-ansdbi.

® Tarafa, 18:1, in the same breath the oath, wa-jaddika; cf. the same poet,
Append., 13, 2. Nab., 5:37, does not seem to belong to this series.

s Agh., IX, p. 9, 5 from below,

7 Cf. Hassin b. Thabit, Ibn Hisham, p. 626, 3 from below.

& Agh., V, p. 110, 5 from below: halaftu bi-furbat al-Mahdi.

* Ibid., VI, p. 150, 5 wa-kaqq al-gabr.

20 Thid., IV, p. 139, 7 of al-Nabigha al-Ja‘di, contemporary of ‘Uthman,
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practice which has not only survived to this day amongst Bedouins!
but has also been transplanted with Islamic reinterpretation into the
regular religious life of orthodox Islam. The loyalty of the represen-
tatives of the old Arabic spirit o tradition is so deeply imbedded
that Bedounins, even when they formally adhere to the religion
of Muhammed, have retained their social institutions and laws
until recent times, despite the fact that the Prophet opposed them
with other ordinances and rules. Burckhardt, who produced the first
true picture of Bedouin life in European literature, was therefore
right in thinking that observation of the institutions of the large
tribes in Yemen and Najd would be the best source of knowledge of
Arab conditions during paganism®—a suggestion that has since been
followed. Burckhardt describes the following remarkable custom of
the Bedouins in Najd—a custom which, in regard to the time of
its practice, had been assimilated into the Islamic way of life.
On the great annual feast (*id al-qurbdn) every family slaughters as
many camels as they have lost adult members by death during the
past year, irrespective of sex. The custom is carried out even where
the deceased person has left but one camel. If not even one camel was
left the nearest relatives have to provide one. Seven sheep are
considered as the equivalent of one camel. If the necessary number
of sacrificial animals cannot be produced, compensation is offered in
the following year or the vear after.® This is apparently a relic of the
old sacrifice for the dead. Islam, too, instituted a sacrifice for the same
festival but has founded this rite on a reminiscence of the Bible:
Abraham’s sacrifice of a ram as a substitute for his son Isma'il, who
had originally been destined for the sacrifice. For this reason the
sacrifice is named al-fidd, ‘ransom’, and the liturgy decrees that a
prayer* which includes the recitation of Siira 38:107 be said before the
sacrifice.’ A few relics of the old cult of the dead did, however,
survive in popular Islam and have attached themselves to this
festival and to the preceding small *#d. These feasts are made the
occasion, particularly in Egypt, of visiting the graves, which at this
time are decorated with palm leaves. Apart from prayers and the
recitation of the Koran there are popular entertainments, of which
sufficient information is available in Lane’s faithful description.®

1 Cf, Stade, l.c., p. 389,

t Voyages en Arabie, 111, p. 277.

* Burckhardt, Lc,, p. 73; ¢f. Doughty, Travels in Arabia Deserta, 1, p. 137
ahove, of. 203, 354; but for women the sacrifice is not made, ibid., p. 451.

$ Takbir tashrlq, of. Muradgea &'Ohsson, Tableau général de l'empire Othoman,
IY, p. 226.

5 Cf, also the sermon for this feast day in Garcin de Tassy, Doctrine ef devoirs
de la veligion musulmane (Paris 15826), p. 200,

$ Lane, 4n account of the manners and customs of the modern Egyplians (5th
edition, London 1871), II, pp. 212, 221,
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In Islam there are other survivals of the sacrifice to the dead. I
mention an example from the third century, by no means an isolated
one. It is told of the pious Muhammad b, Ishag b. Sarmij, who was a
client of the Thaqif tribe (died 313), that he made a weekly or fort-
nightly sacrifice in honour of the Prophet. The same pious man
relates about himself that he completed the reading of the Koran
12,000 times and made as many sacrifices in memory of the Prophet.?
We see here how pagan customs continued to live quietly and un-
consciously within the framework of Islam and have clad themselves
in the form of Muslim religiousness and piety, '

In former times, whenever they passed the grave of a man famous
for his generosity and nobility,? Arabs used to slaughter a riding ani-
mal and feed people with it.®> In Islamic days the same honour was
shown to graves of saints.? For many years after the death of =
beloved person, relatives used to renew annually the wailing cere-
mony and the sacrifice of a camel.® Neglect of a sacrifice before the
grave of an honoured hero required special excuses and was con-
sidered abnormal. The grave of Rabi‘a b. Mukaddam belongs,
because of the outstanding chivalrous virtues of this hero of pre-
Islamic centuries—even when he was dying he defended a caravan
of women from the pursuing enemy—to those where the Ppassing
traveller offered the usual sacrificial banquet for many years after the
burial. The philologist Ab@i ‘Ubayda relates that an Arab from the
tribe of the Banu’ I-Harith b. Fihr passed this honoured place and
that his camel shied at the stones covering the body of the hero. The
wanderer then excused his failure to make a sacrifice in honour of
the manes of Rabi‘a with a poem:

My camel shied from the stones of the Harri country which were
erected over the man with open hands, the generous one;

Do not flee from him, O camel, he knew how to circulate
wine and instigate wars;

If it were not for the journey and the immense desert I would not
have failed to leave it behind crawling on the ground with cut
sinews,"

! Abu'l-Mahdsin, dnnales, I1, p. 226. [Read: M.b.1. al-Sarréj.]

* Thus also in later elegiac poctry those who passed by the grave were
exhorted to slaughter animals and to sprinkle the grave with their blood,
Kitgb al-Addad, p. 38, 15.

* Al-Tabriz, Ham., DD. 411, 4; 496, 8; cf. Freytag’s Ham. Commentary, IT,
p- 89, to v 4.

¢ Burton, The Land of Midian, I, pp. 236, 238; e.g. by Aron’s grave, Palmer,
[The Desert of the Excdus, p. 434=] Vievzigjahrige Witrtenwanderung, p. 337.

® Cf. a southern Arab example in Kremer, Lc., p. 167,

* Agh., XIV, p. 137 and above p. 20, note 2, cf, also Perron, Femmes arabes
avant et depueis I Islamisme (Paris-Algiers 1858), p. 8o,
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This poet, about whose name the philologists cannot reach agree-
ment, is said to have been the first to have omitted the performance
of a sacrifice and to have expressed the opinion that a dirge might
serve the same purpose.l In the early days of Islam we find—again
according to Abii ‘Ubayda—that Layla al-Akhyaliyya passed the
grave of her friend Tawba b. Humayyir (died 75), who had been killed,
and in honour of the dead slaughtered a camel with the words:
‘I have slaughtered a camel stallion near the ansab of Tawba in
Hayda because his relatives are not there.’? A similar story makes
Majnin al-'Amiri say almost the same words by the grave of his
father, while sacrificing a camel mare.?

More common than this exceptional form of veneration is the
sacrifice of one or more animals by the grave of a dead man imme-
diately after burial. In an account from old Arab life, describing the
death of a pair of lovers, which occurs in al-Jahiz’s book al-Mahdsin
wa'l-Addad we hear how, in honour of a martyr to love, 300 camels
were slaughtered by his grave.? Even in the second century of
Islam it is the old Arahbic sacrifice to the dead—not yet reinterpreted
in an Islamic sense—which the father of Ja'far b. “Ulba (died 125)
makes after the death of his son. The mourning father slaughtered
all his young camels and sheep and threw the carcasses to their
dams. ‘Weep with me,’ he is related to have said ‘over Ja'far.
‘And the camels howled and the sheep bleated and the women wailed
and wept and the father of the murdered man wept with them.’®
That this type of mourning occurred among the ancient Arabs is
recorded also in an old Jewish Midrash, in which it is related that the
inhabitants of Niniveh performed hypocritical acts of penance: they
shut up young calves leaving their mothers outside,® so that all
the apimals lowed for one another and then the inhabitants of
Niniveh said: ‘O master of the world, if you do not show mercy to us
we shall not show mercy to those animals either.” Rabbi Akha said,
‘In Arabia they do the same.”” The mourning of *Ulba had its root in
pagan customs.

1Cf, Ham., pP. 410, 412,

*¥aqut, IV, p. 999, 10.

s Agh., I, p. 168, 10,

4 Girgas-Rosen, Arab chkresiom., p. 56, T.

5 Yaght, ITI, p. 40.

8 Cf. Midyiish Tanbima, ed, Buber, Genesis p. 185 below.

7 Prsiqti of Rabbi Kahand, ed. Buber, p. 161a. From this parallel, too, it is
evident how instructive it would be to have a collection of all data from the old
Rabbinical Hterature referring to Arabia and the Arabs. The most complete
survey of these is in Steinschneider’s Polemische und apologetische Lifevaluy
{cf. Léteraturbl. fir ovient Phil., 1887, p.93) and Hirschenson's Shebha ‘Hokhmdth
(Lemberg 1883}, p- 189. [C. 5. Krauss, *Talmudische Nachrichten Gber Arabien’,
ZDMG, LXX, pp. 321-53, LXXI, pp. 268-9.]
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‘The sacrifice for the dead is so common a practice among Arabs
that we might expect it to be described frequently in the lively
account of the manners and customs of desert Arabs in the Sirat
‘Antar. In this richly episodic desert tale, as ofien as one of the
many heroes dies and the mourning ceremony is described in typical
and regularly recurring phrases, we may be sure to find that many
camels are slanghtered by his grave.! But whenever the ‘Antar story
is used as source of the ethnology of the Arab desert, it must be
remembered that this work, apart from its glaring anachronisms, is
full of fanciful hyperbole, and that the judgment of Hammer-
Purgstall {followed also by later authors) that this Sira belongs as
far as the pagan Arabs are concerned to those works ‘gus nous ont
conservé la peinture fidéle de lowr moewrs,® de lewr veligion, de lewr
usages et des elans de leur génie's, is modified in many respects by
closer knowledge of it. Amongst such examples of hyperbolism,
presumably, belongs the frequently mentioned slanghter of men on
the graves of dead heroes. To expiate the murder of a hero, prisoners
of the murderers’ tribe are sacrificed.* An example of this is given by
the Sira in the description of *Antar’s mourning for his son Ghasib,
killed by the Bant Fazara.

‘On the second day,’ it is recounted, ‘he called his brother Shaybab
and ordered him to prepare a grave for Ghasib’s corpse. They had
soon dug a deep grave and placed the body in it and ‘Antar’s tears
flowed in streams. When they had covered the grave with soil ‘Antar
sat down by the side of the grave and ordered the prisoners to be
brought there. He bared his arm, drew his sword al-Dami and
beheaded one after the other. The Banii ‘Abs watched until a
thousand Fazirites had been killed. Their blood was left to dry on
the ground. Then the Emir Maysara stepped up, his tears flowed
down his cheeks and he gave vent to expressions of deep mourning; he
killed three hundred of the emprisoned Banfi Fazara on his brother’s
grave until the tribal chieftain Qays ordered a halt to the slaughter.’

In the lsting of those Arabic customns and ideas with which we are
here concerned, the description of the mourning of the Banii 'Abs
for Shaddad, father of ‘Antar, may be mentioned. It provides an
illustration of the funeral customs of Arabs such as we often find
mentioned in the many dirges preserved in literature® and describes

I Strat “Antar, XXX, p. 89, and many other passages.

2 CL. Zeitschr. far Volkerspych. w. Sprachwissensck., X1TT (1881), pp 251 ff,
The custom and attitude quoted there from the ‘Antar book (lmotting the rope
as a symbol of protection) is confirmed by Mufadd., Amthal, pp. 46 f = al-May-
dani, II, p. 278.

3 Fundgruben, I, pp. 372~76.

¢ Strat ‘Antay, XXVI, p. 117.

% E.g. Labidin Ibn Hisham, ed. Guidi, p. 183, 4 ff. below; Ham., pp. 363, I, 449,
6 f, 476, 13; Opusc, arabica, ed, Wright, pp. 109, 6, 111, ; Noldeke, Beitrdge
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a detail in the treatment of the sacrifice for revenge of which we are
unable to tell whether it exists in the imagination of the author only
or whether it has its origin in ancient Arabic customs. “When the
Banii ‘Abs had reached the place of battle they dismounted, men
and women alike, and started to wail,l servants howled and maids
smote their faces;? they were mourning Shaddad on that day. They
shaved the manesof the horses®and broke into loud wailing. King Qays
said, “Verily a pillar of the pillars of the Band ‘Abs has collapsed;
may God curse Dhu'l-Khimar for his treason.” Then Rabi' b. Ziyad
came forward and breaking into weeping and wailing he cried: “Who
remains for the Band ‘Abs after they have lost you, O Shaddad?
By Allah, you were full of goodness and energy and with you wisdom
and good advice have departed from us.” *Antar during all this wept
and wailed continuously and swore that he would not bury his father
until he had destroyed the Jews of Hisn Khaybar. His brother
Shaybib tore his clothes and strewed ashes upon his head, and the
same was done by all men and women . . . Thereupon ‘Antar ordered
his brother to take matting made of Ta'if leather and to wrap his
father’s body into it. Thus they loaded it on the back of a slender
camel and took it back to their homestead weeping all the while.”*
On the way 'Antar recited one of those moving dirges of which there
are many in this book of folklore. Arxiving at the dwelling of the
tribe the mourners are received by the men and women who stayed
behind with heartrending cries, those which Muhammed had strictly

1 Ta*dad literally: the enumeration of the good qualities and virtues of the
deceased (cf. Ryssel, Zeitschr. f. d. Alttest, Wiss., V, p. 107}, This enumeration
belongs to the cssence of the Arabic dirge, cf. al-Farazdaq, Agh., XIV, p. 106,
z, 3; Fleischer, De glossis Habichtianis, I, p. 35.

3 Latammat, Wailing women in Syrian towns are still called laitimat, i.e.
women who beat their faces (sec Wetzstein in the treatise to be mentioned
velow); cf. also Budde, ‘Dras hebraische Klagelied', Zestschr. f. Alitest, Wiss.,
11, p. 20).

3 A remarkable analogy to Plutarch, A»istides, ch. 14 end.

4 Sivat *Antar, XVIII, p. 150.

sur K. 4. Poesie, p. 179, 5 [= al-Khansd’, Diwan, ed. Cheikho, p. 173, v. 2.
Wailing women beat their faces with shoes: Hudh., 107, 11, 139, 3. Instead of
shoes other pieces of leather are also used, mijlad, schol. to Sigt al-Zand, II,
. 58, v. 26 after al-Muthaqqab. In later days the nse of such leather pieces was
omitted: a woman beloved by Abt Nuwis, who is amongst the wailing women
in the funeral procession holds cosmetics in her hand while beating her face
according to custom, Agh., XVIII, p. 6, 8, To explain the use of shoes for
beating the face it may be useful to mention that this is also spoken of in the
Talmud and Midrash literature as a means of punishment and intimidation,
‘Ariikh, article i, no. 3. Kohut has added a few typical passages {s.v. 1V,
p.61a) (to complete with M3'éd Qaton, fol. 25a). CL. also Abraham b. David,
Stfer Haggabald, ed. Neubauer (Anecd. Oxon. Sem. Ser, 1: iv), p. 65, 20.
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forbidden to his faithful, together with other Arab mourning cus-

toms, as being specifically pagan. After this wailing had also come to
an end Qays, the chieftain of the tribe, ordered his brother Milik to
dig a grave and Shayb@ib and Jarfr lowered the body into it and
closed it up with earth, While this was going on the world grew dark
before ‘Antar’s eyes and he cried until he fainted. When he woke
up again, wailing, reciting off dirges and tearing of clothes started
afresh.! With bloodthirsty relish it is then related how Samiyya,
the dead man’s widow, slaughtered fifty prisoners with her arms
bared, ‘in order to extinguish the fire of her liver’ and how Zabiba
sacrificed ninety of the captive Jews and Christians. ‘Antar ended
this bloody scene by reciting a dirge: “When the Band ‘Abs heard
the hero’s words, tears poured down from their eyelashes and they
said, ““O father of heroes, he who has left behind him such a son as
you, he has not died.” But *Antar now had the prisoners of Khaybar
brought and the girls and women were led in, He had them led round
his father’s grave for seven times and then granted them their lves,’®
‘Antar remained in the ‘house of mourning’ (bayt al-ahzin) for forty
days and received the condolence visits of Arab tribes. After the
forty days he gave a banquet for his relatives and gave alms to
widows and orphans.®

In view of the fact that the ‘Antar story is full of anachronistic
uses of specifically Islamic customs and ideas in describing pagan life
—s0 much so that heroes often speak like Muslim theologians*—one
may assume that the forty days of mourning mentioned at the end of
the episode have beer taken from the customs of Muslim life, in which
to this day mourning ceremonies last for forty days.?

On the other hand Islamic law was not strong enough in this as in

* The same expressions of grief and movrning as we find among pre-Islamic
Arabs are reported also of eastern Christians, nor is the scratching of
faces (hhadash) lacking. In the Narrationes of St Nilus (Migne, Patrologia
graeca, vol. 79}, p. 660, a brave Christian mother is described who scorned the
mourning after the cruel death of her son: o xaréoyioa yerdve xal youvd xepoiv
éruda aréova olix domdpaba wdpas pds otk Svutw fdduion 78 mpdowmor.

& Strat 'Antar, ibid., pp. 153-157.

* Amongst the mourning customs mentioned in this book of folklore we may
also single out baring the head and the pulling down of tents; 111, p. 75, ¥,
16, 19, cf. 76, 7. [Rich material about mourning customs is given by Goldziher,
WZEM, XVI, p, 323.]

* Apart from the almost constantly Muslim introductory formulae to the
various sections of this tale we shonld like to point out as examples among the
great number of such passages VI, pp. 126-7, XIII, p. 61 (2 pagan chieftain
is addressed as amlr al-mw'minin), XV, p. 16 (2 satirical polemic against
idolatry), XVI, pp. 15-16, XVIL, pp. 60, 121, XVIII, p. 55 (Koranic phrases
in the mouth of pagans) etc. Ci, also ZDMG, XXXII, p. 343.

® One may refer also to the beginning of the stary of the jeweller *All al-Migri -

in Adrabian Nights (ed. Balaq 1279), I, pp. 343, 425; see also Lane, Manners
and Customs, 11, p. 272.

P
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other cases—as we shall see in more detail about wailing for the dead
(niydha)—to eradicate mourning ceremonies that had survived from
paganism, and many particular features of the pagan cult of the
dead survived in Islamic society. In assimilation into Islamic life
¥riday became the usual day for such ceremonies, and the old
customs thereby acquired a specifically Islamic colour. The °Alid
poet Muhammad b. $Salih once passed the grave of an ‘Abbasid
prince in Surra-man-ra'a and noticed that girls were beating their
faces. This sight inspired the poet with the following postic excla-
mation:

On a Friday morning I saw in Samarrd’ eyes whose flow of
tears may astonish any onlooker;

They visit the bones, which moulder in the ground, they ask
for forgiveness of sins for these bones.

If it were not anyhow God’s will that dust may be
revived to the day when the Sdr trumpet will sound,

I should say that they would be called to life again by
the eyes, overflowing with tears, of those who visit
them ete.t

One of the pagan survivals in the cult of the dead is the sacrifice of
animals on the grave of the deceased, which persisted until modern
times. At the funeral of the Egyptian viceroy Muhammad ‘Alf eighty
buffaloes were slaughtered, The Islamic interpretation of this sacrifice
claims that it is made in order to atone for the smaller sins of the
deceased and adds that the meat of the sacrificed animal must be
divided amongst the poor,® on account of which the name of al-
kaffara, i.e. atonement, is also given to the sacrifice.® In older times
ancient Arab practice was adhered to even more closely by sacrificing
camels.

Iv

Another Arab custom must here be considered which undeniably
shows the nature of sacrifices for the dead. It is mentioned in the
early days of Islam, and is probably a survival of the Jahiliyya cnlt
of the dead and of heroes, which was still alive in the consciousness

1 dgh., XV, p. oo, 4 ff. [Translate: ‘Lf it were not God's will that they should
inhabit the ground etc.]

31 E. W. Lane, Arabian society in the middle ages, ed. by Stanley Lane-Poole
{London 1880}, p. 261.

2 Manners and Customs, 1.¢., p. 268. To this also belongs the custom explained
by al-Qastalldni, IT, p. 527, whereby after the death of a Muslim, meals should
be prepared {for the poor) for seven days, a custom which Islamic theology
explained by saying that the test in the tomb of true believers Iasted seven
days.

1 Agh., 1, p. 168, ¢ £., gives an example from the Umayyad period.
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of all: we refer to the sacrificing of hair to honour the dead, A poem
of Labld’s is transmitted which he is said to have addressed to his
daughters on his approaching death;

My two daughters would have wished that their father should
stay alive,

But am I different from other men, from Rabi‘a or Mudar?

When it comes about one day that your father will die,

Do not scratch your faces or shave your hair,?

This account had an analogy in another tradition, according to
which Qays b. Mas'id gave counsel to his danghter at her marriage
to the hero Laqit b. Zurira, that after his death ‘she should neither
scratch her face nor sacrifice her hair.’2

On the death of the great warrior Khalid b. al-Walid, who had
fought against Muhammad and the Muslims at Badr, Uhud and at
the “ditch’, none of the wornen of the clan of the Banii Mughira omit-
ted to place her hair on the grave of the hero. (This immediately
brings the Greek custom to mind.) Our source adds in explanation:
‘all shaved the hair of their heads and placed it on Xhalid’s tomb."?
A little later the caliph *Abd al-Malik cut the locks of his own head
and those of his children on receiving the news of ‘Abd Allsh b,
al-Zubayr’s death.t In these cases the sacrifice of the hair must
presumably be seen first of all as an outward symbol of mourning ;¥
but placing it on the grave of the deceased looks like a cultic act,
survivals of which are still to be found amongst the Bedouins of
Transjordan, where women place a number of locks of hair on the
grave of the eminent dead.® ‘We noticed, as a peculiarity of the
burials here’, relates Palmer about the old country of Moab, ‘“that
two sticks were often placed beside the grave, with a rope stretched
between them, and upon this braided locks of hair were hung as
offerings.’” The same is told of Arabs near the Serbal mountain.®
These facts also explain the account from the third century according
to which the Kharijites nsed to shave their hair by the grave of their
chief $alih b. al-Musarrih, who 'revolted against the rule of the
caliphate in the year 86.° Shaving the hair was considered a special

t Agk., XIV, p. 1or; Tbn Hisham, to Banat Su‘ad, ed. Guidi, D. 183. This
peem is not found in the Diwdn. [Diwdn of Labid, Kuwait ro62, p. 2I3.

3 Mufadd., Amikal, p. 2o,

3 dgh, XV, p. 12,

¢ Ansab al-Ashrdf, p. v4.

8 Cf. Jerem. 7:29, Miczh 1'I6 etc.

¢ Selah Merrill, Zast of #he Jorden (London 1881}, p. 511,

? [The Desert of the Exodus, p. 483=] Der Schauplaiz der vierzigidhrigen
Wiistenwanderung Israels, p. 376, '

® Ebers, Durch Gosen zum Sinai, p. 204. ’

® Ibn Durayd, p. 133. [Read: in the year 76.]
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sign of the Kharijites even in earlier days? and an apocryphal
tradition seems to refer to it when the Prophet is asked whether the
Kharijites have a special mark. The Prophet replied, “Yes, removal
of the hair of the head {al-tasbid) is common amongst them.™

These accounts indicate the survival of cult habits. Apart from
other signs of veneration, pagan pilgrims practised shaving the hair
of the head.? The traditional knowledge of this point in the old Arab
cult is expressed in the legendary report that a southern Arab ruler,
said to be the first to have supplied the Ka'ba with an ornamental
cover after being converted by two Rabbis to the cult of the Arabs,
performed the same act of veneration. When the Thaqafite *Urwa b,
Mas'add, who left his house a pagan and returned a Muslim, arrived
in Ta’if after five days of travelling and was just about to enter his
house, one of his fellow-tribesmen noticed that he did not first pay a
visit to Rabba in order to sacrifice his hair at the image of the god-
dess.? It is also worth noting that in a poem ascribed to "Abd Allah b.
Ubayy the following oath is teken: ‘by him in whose honour the hair
is shaved’, i.e. by God.®

In this context—as Krehl has already suggested®—must be seen
Herodotus's account (E11, ch. 8), which is confirmed by some Biblical
passages. He relates that the Arabs cut part of their beard (the
xpérador) in honour of the God Orotal. It must also be mentioned
that Plutarch,” too, refers to the Arab custom of cutting the hair of
the forehead.

Two other customs which seem to be connected with the cultic
significance of hair sacrifice are known from the traditions of Arab
paganism. The first is the old Arab custom that a warrior going to
battle shaved the hair of his head as a sign that he dedicated himself
to death in honour of the tribe.® This must have been more than the
mere sign of recognition which some later philologists assume it to
have been. The combat undertaken in the tribe’s honour was a sacred
and religious matter, and there was nothing strange about preparing
oneself for it with religious acts, just as men ave known to have

1Tbid., p. 139.

s Kitab al-Addad, p. 199 [Kans al-' Ummal, XI, pp. 127-9, 131, 177, ¥78;
Lisdn al-' Arab, s.v. sbd].

2 1bn Hisham, p. 15, ¢f. p. 749. Ci. Wellhausen, Arab. Heidenthum, p. 117,
who gives an explanation of the ceremony. Shaving the hair means, according
to him, the suspension of the consccrated condition.

4 Waqidi-Wellhausen, Muhammed tn Medina, p. 381

5Ibid., p. 182.

¢ Krehl, {ber dic Religion der vovislamischen Araber, p. 32, where there are
more data from Arabic poets.

7 Tkheseus, ¢h. 5.

8 Jstibsalan li'l-mawti, al-Tabrizl, to Ham., 255, 17: of. yawm taklag al-
Hsmam, Tarafa, 14:1. Cf, my article in Rev. de U'kist. des relig., XIV, pp. 49 &,
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dedicated themselves for carrying out blood revenge for the jar by
religicus prachses at the Ka‘ba.! The second customis that of eutting
the hair of prisoners of war, as mentioned above, p. 171, which was
probably not done merely to humiliate the enemy but also for
religious reasons: the hair was sacrificed to the gods.® With this is
commected the fact that the forelock {ndsiva) was considered to have
a supernatural significance also in later days. At least this seems
indicated by Arab linguistic usage, which retained many survivals
of ancient ideas. We find the expressions: shu'm al-ndsiva,® imra’ atun
mash’ @wmat al-ndsiva (a woman of unfortunate forelock),* and in
contrast: mubdrak al-ndsiya;® even of animals: dabbatun ghadirat
al-ndsiya,® a use which is common in Arabic popular books.? To this
group seems to belong the saying: al-khayl ma'qad fi nawdsihd
al-khayr or al-baraka ‘Good (or blessing) is tied to the horse’s
forelock’.® Finally we should like to mention as a late echo the
popular oath by the lock of the temple (wa-haydt magsdsi).® Such
phrases seem to contain vestiges of the old belief accordmg to which
forelocks were connected with superstitious ideas. This view survived
also in the following hadith in Malik: “When one of you marries a
woman or buys a slave he should take her by the forelock and ask
God’s blessing.’1®

In view of all this it is likely that the sacrifice of hair served not
only to express mourning for the dead but also as a cult act in their
honour.!

1 Hudhayl., no. 198.

¢ Agh., 1¥1, p. 84 ult., where the ancient belief is pre-supposed that the
sacrifice of the forelocks placates the gods.

3 Tab., II1, p. 465, 3; Agh.,, XXI, p. 122, 15.

¢ Al-Damiri, II, p. 110, ¢f. ‘his forelock isin Satan's hand’, Muw., T, p. 171.

8 Thierund Mensch, ed. Dieterici, p. 81, 8 [ = Ras@’il Ikhwan al-Safd’ 1, p. 258,
201; Qartas, ed. Tornberg, p. 198, g from below.

§ Mukit al-Mukit, s.v. ghdr.

T Sirvat *Antar, V, p. 45 from below, ba's ndsiyatiha, IX, p. 21, 7 from below,
waylaka yé mayshim al-nagiyae, XV, p. 38, 8; Sirat Sayf, X1IL, p. 22, 3. We
also find: God has charged my sdgiya with’ etc., Arabian Nights, IV, p. 3, 15.

& B, Jikdd, no. 42 [Abu ‘Ubayda, al-Kkayl, pp. 5~7: al-Shazif al-Radi, al-
Majdzat al-Nabawivya, p. 49].

¢ Dozy, Supplément, 11, p. 352b = Arabian Nighis, III, p. 383, 13; cf
wa-kagq {ariayi, ibid., I, p. 233, 21.

10 Afyumw., I11, p. 34. The Prophet touches the ndsiva of those whom he blesses
{al-Fakihi, Chron. 4. Si. Mekka, 11, p. 12, 5 from below) and where—as in the
case of new-horn infants—there is no hair on the forehead, he touches the skin
where hair will later grow in abundance {Imam Ahmad in al-Damiii, 11, p, 253,
¢ from below}.

11 For the subject discussed above, cf, also the study by G. A. Wilken, Uber
das Haaropfer wund einige Trauergebrduche bei den Vilhern I'ndonesiens, Heft 11,
Amsterdam 1887. This appeared after the above was written; some points
dealt with in that study can perhaps be completed from here. For what is
specifically Arabic: Wellhausen, Avab. Heidenthum, p. 118,
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v

But what was the reaction of Islam to these pagan customs* which,
apart from the mourning ceremonies which we have just mentioned,
included bewailing the dead (niyaka), an established institution of the
Jahiliyya in which professional wailing women as well as the female
relatives of the deceased took part—ceremonies which apparently
were ordered by customary law® which defined them in detail?®

The founders of the new religion and new views of life considered
desperate wailing and other manifestations of abandonment to grief
as Incompatible with resignation to Alldih's will and acceptance of
his decisions, which they call sabr and shifsab. Ma shd &’ ldhu &
hawla wa-I7 quwwata illd b'lahi was to be the motto of believers in
all situations. The concept of sabr as virtue was not unknown in
paganism.? Pre-Islamic poets often praised their heroes with being
sabitr “ala’l-masd’ib, i.e. patient during misfortune,® and Durayd b.
al-Simma is described by Arab historians of literature as one who
knew best of all poets how to glorify this virtue.® In Arabia today—
as Doughty stresses—this sabr in the pre-Islamic sense is still ‘the
chiefest beduin virtue.”” But only Islam conceived of this ‘endurance’
as acquiescence to God’s will. For paganism it was merely an attribute
of strength of character, but for the Muslim it is an act of piety like
the fulfilment of the duty of prayer or the giving of alms (Stira 22:36).°
"What the head s to the body,’ says one of those apocryphal khutbas
of ‘Ali, which expressed Islamic ethics at the age of its maturity,

1 [For the following cof. also Wensinck, Handbook of early Muhammadan
Tradiéion, s.v. ‘Mourning’.]

* From the subject of the niydka I only mention the remarkable detail in Agk.,
IL, p. 138, 8 and X p. 58, 3 from below. According to this women must stand for
the bewailing of their husbands when they intended to remain widows and not
to remarry. Tt must also be mentioned, though it does not definitely go back to
the Jihiliyya, that an Arab prince in Sraf ‘dntar, XX, p. 113, advises his
daughter on her marriage that when her husband dies she should neither tear
her clothes, shave her hair nor scratch and beat her face but return to her
tribe before embarking on the mourning; cf. above, p. 225, notes 1, 2.

3 Bint al-jawn is the name adopted by an eminent wailing woman of the
Jahiliyya (see the verse of al-Muthagqab guoted above, p. 221, note 5). The
name is probably to be considered as a lagab, literally: ‘daughter of the black
{mourning) coleur’ with reference to the woman’s occupation.

4 Cf, Schrameier, Uber den Fatalismus der vorislasischen Araber, p. 37.

5 Cf. Mufadd., 36:71.

¢ Agh., I1X, p. 5, 25.

7 Tvavels in Avabia Deserta, I, p. 103. They particularly understand by this
‘a courageous forbearing and abiding of hunger’.

8 1t is typical that the saying: fa-sabrun jamilun, ie. ‘endurance is good’,
which is well known from the Koran 12:83, can already be found in al-Shanfara,
Lamiyya, v. 34 (wa-la’l-sabru in lam yanfad'l-shakwy ajmalu}. Later poets have
frequently propagated it (Ham., p. 403, 2, al-Damiri I, p. 248).
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‘sabr is to belief. He who has no sabr has no belief either, as there is no
body without a head.’* This is a different view of life from that ex-
pressed in the wailing and mourning ceremonies of Arabs, Allih
should be asked to forgive the sins of the dead man? but the latter
should not be honoured excessively or his death extravagantly
mourned.

The funeral prayer (saldt al-findza) was to supplant the honouring
of the dead. But we must note that these principles were not de-
veloped at the beginning of Islam and that religious sayings, which
express them and of which we shall have to mention more, were the
product of 2 more mature religious view. ‘A’isha, the ‘mother of all
believers’, was angry with her niece because at the funeral of her
husband—to whom she had not been very happily married—'she did
not open her mouth’ with wailing.® Later generations would not have
considered this omission sinful. On the contrary, a large number of
traditions are transmitfed in which Mubammed condemns the
mourning customs of Arabs and forbids their practice.® “The dead
person is punished for many a wailing of the survivors,’s This threat
is meant to intimidate the living. ‘He who rends his garments
because of the dead does not belong to us, and he who beats his face
or uses the exclamations of the Jahiliyya does not belong to us.’
Muhammed also condemned the cutting of the hair of the head and
strewing the head with dust, and all these teachings are illustrated
with facts from the entourage of the Prophet and his immediate
successors.® It is related of “Umar that he punished the sister of
Abu Bakr because she wailed for her dead brother.” The wages of
wailing women are in the tradition put on a par with the most
despised occupations and considered legally on the same low level.?
Pious and god-fearing men then adopted the exhortations expressed
in the traditional doctrines as guidance in the sorrowful sitnations of
life, and expressed them in pious stories. Husayn is made to say to

1 Al-'Igd, 11, p. 160.

2 Al-Farazdaq, ed. Boucher, p. 19, 3 below.

* dgh., X, p. 56, 21,

& Just as the law of Sclon among the Greeks (Plotarch, ch. 12) and the law
of the XII tables among the Romans sought to moderate excessive wailing,
Cicero, De legibus, 11, ch. 23,

® This view completely agrees with the popular religious view held by many
different ¢ircles that the dead should not be mourned too much and that tears
falling upon them torture them like fire and their rest is disturbed. Cf. Julius
Lippert, Christenthum, Volksglaube und Volhsbrauch (Berlin 1882), p. z00.

¢ B. Jand'iz, nos. 32-35, 37-39. [Cf. the traditions against beating the face,
wailing, eto., in al-Turtishi, al-Haewidith wa'l-Bida', ed. Talbi, p. 160; al-
Nawawi, al-Adhkay, pp. 66~7; al-Shawkini, Nayl al-dwfsr, IV, pp. 87-g2;
al-Haythami, Majma* al-Zawa'id, 111, pp. 12, 15.]

? B. Khustimat, no. 4.

8 Ijdrat, no. zo.
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his sister before his death: ‘O my sister, find comfort in Allah’s con-
solation, because I and all Muslims see in God’s Prophet an example
to follow. I entreat you not to rend your garment on my behalf, not
to scratch your face or break out in wailing.”* The traditionist Ibn
‘Abbas, who was not normally antagonistic to poetry, plugged his
ear on hearing the sound of wailing.2 Even the wearing of special
mourning colours is avoided by representatives of Islamic views.?

Tt is notable in this connection that Islam (presumably not yct
Muhammed himself) not only forbids the wailing of women, but also
forbids the mourning customs of women (fhddd), as performed in the
Jahiliyya, to last more than three days from the death of any person
other than the husband. These mourning customs have often been
discussed recently,? and I would only add here that the throwing
away of the animal® and of dung after the end of the year of
mourning was presumably a symbolical act in order to indicate
that the mourner had mow renounced all community with the
deceased.

There is a whole group of sayings in which the Prophet forbids
the reviling of fate or time (al-dakr); these sayings have already
been presented in another place for a different purpose.® I think that
also by this prohibition Islam sought to denounce pagan mourning
rites. The dirges of the Arabs of earlier times often abused fate for the
misfortune of the man who was mourned; 2 large number of such
poems begin with the exclamation laha'ldhy dahran, ie. ‘May God
curse a fate which,’ ete.? Such words expressed a view unacceptable
to Islam and the opposition of Islam to them is the idea of dakr
traditions.

The same protest is contained in the endeavour of Muhammed's
pious followers to avoid and reject anything similar to veneration of
the dead, which was practised in paganism and had not in practice

1 Al-Ya'qibi, 11, p. 2go [al-Mufld,Irskad, Najaf 1963, p. 2321

*dgh, L p. 35 9

z Burton, 4 pilgrimage to Al-Madinah and Meccah (Leipzig 1874, Tauchnitz),
11, p. x6o.

s ¢, Witken, Het Mairiarcheal, D. 435, and by the same author Uber das
Haaropfer und einige andere Trauergebrduche bei den Vilkern Indomesiens,
Appendix, I, p. IV, note 10; Wellhauser, Avab. Heidentk, p. 156. The best souz-
ces for the sirange custom mentioned in these passages are Muw., 111, p. 83,
B. Taldg, no. 45.

& The phrase lafladdu bihi, which the oldest commentators explain as the
throwing away of the animal, is not clear linguistically or in meaning, Malik
adds that this custom was ka'l-nushra, a form of magic. Other explanations are
also mentioned, including that fdd VIII is a denominative of fidda, silver, and
that the word refers to women washing and cleaning themselves in order to be
white like silver.

$ Die Zdhiriten, pp. 153-55.

T Ham., PP. 479, 480 etc,
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been overcome by Islam.t They go as far as to give direct instruction
against excessive mourning over their own bodies. In the earliest days
of Islam it still appears to have been customary—presumably as a
legacy of paganism®—to erect a tent over the grave of an honoured
person® and spend some time there after the funeral. This custom is
vividly described in respect of the mourning of the poet Artat (who
died in the eighth decade of the Hijra) for his son *Amr. After the
latter’s death the father erected his fent by the grave and stayed
there for a year. When the tribe to which he belonged wanted to
move on to new pastures, the mourning father cried to the dead
man: ‘Come with us, O Abfl Salma.’ When his fellow-tribesmen
adjured him by his reason and his religion to give up imaginary
intercourse with someone who had been dead for a whole year, he
asked for another night’s delay. In the early morning he took his
sword and slaughtered his riding-beast on the grave of the deceased.
But still he was not ready fo leave and his companions had to stay
longer by the grave because they pitied him.* Thus we see that the
erection of the gubba by the grave was meant to show how difficult
the leave-taking from the dead was for the survivors, and this easily
refutes, at least in reference to the culture with which we are dealing
here, the theories of the English anthropologist, J. S. Frazer. Frazer
explains the greater part of the funeral and mourning ceremonies of
various peoples as expressing a complete severance from the spirit of
the deceased; he also attributes the origin of the custom of mutilating
the body and putting clothes of a different colour than normal to the
wish to become unrecognisable to the dead person should he return
either in his own person or as a ghost.® This is not the place to judge
this theory, but we may take this opportunity of saying that a closer
consideration of the mourning customs of the Jihiliyya must
definitely exempt them from Frazer's generalizations. The custom
menticned above (p. 229) shows especially that separation from the
dead is expressed by the cessation of the ceremonies, rather than by
the ceremonies themselves. A favourite expression of wailing women
and those poets who composed dirges was: 14 feb'ad i.e. ‘do not go
away’, a call which is so often repeated in this and synonymous forms

1 Oddly enough there is no direct interdiction against sacrificing animals by
the grave, unless the Koranic interdictions against sacrifices on the ansdb were
considered sufficient.

2 In older days honorific gubbas were erected also in honour of eminent guests
who visited the camp, Agh., VIL, p. 170 (Ka'b in the camp of the Banit Tagh-
1iby),

21’;1-'58‘21.‘qi11:ﬁ, II, p. 313: 2 tent {fusf@f) is erected over the grave of 'Abd
Alish b. “Abbés in the mosgue of T&'if,

4 Agh., X1, p. 144; Wellhausen, p. 162.

&‘On certain burial customs as illustrative of the primitive theory of the

soul’ (Journal of the Aunthropolagical Institute of Gi. Britain and Irveland, vol. XV,
no. 1, 1885, pp. 64-100).

235

256



257

232 . VOLUME ONE: EXCURSUSES

in the marathi literature, that Rilckert correctly stresses this as
characteristic of such poems in his notes to the translation of the
Hamdsa. When al-Hasan, the grandson of the caliph ‘Ali, died, his
wife erected over his grave a tent (gubba, which later became the
name for grave chapels). She maintained this tent for a year and
when she took it down a heavenly voice was heard—so it is said—
which cried: ‘Have they already found what they have lost?’ To
which another voice replied: ‘No, but they have acquiesced in their
fate and have gone away.’?

This custom was disapproved by the orthodox from an early date,
as indicated by the report that Ibn ‘Umar cried to his servant, on
seeing a tent {fusia) on the grave of ‘Abd al-Rahman b. Abi Bakr:
‘Remove the tent, because only the pious deeds of the dead will offer
him protection and shade.’”® To this context also belongs the last will
ascribed to the conqueror “Amr b. al-‘As, though he is not the type
of a proper Muslim: “When I die do not weep for me and let no
panegyrist (mddik) or wailler (nd'7h) follow my bier; only put dust on
my grave, since my right side deserves the dust no more than my left.
Put neither wooden nor stone sign upon my grave. When you have
burled me, sit on the grave for the time that the slaughter of a camel
and distribution of its meat would take, so that T may enjoy your
company for that time.’* It is similarly reported in several collections
of traditions that Abfi Hurayra (died 57) expressed the wish when
fecling the approach of death: ‘Do not erect a tent over me, do not
follow me with the censer, but hurry® with my body.’®

The tent later became the grave chapel, the mausolevm, and the
name gubba was retained for this building. When Muslims began to

1E.g in the dirge of Ta'abbata on al-Shanfard, Aghk., X1V, p. 130, 18, ib.,
XXX, p- 137, 31 Ham., pp. 8o ult. 410, 10 from below, 454 v. 23, 471 ult.; Yaqit,
11, p. 671, 5 ete.; ai-*Igd, 11, p. 11, 19. ‘They say: Do not go away, yet they
bury me; but where is the place of separation if not my place (the grave)?”
Malik b. al-Rayb concludes thus his poem describing his own funeral. Cf. also .
Kremer, L., p. 167, and the verse quoted in Noldeke, Beitrdge rur Kenninis d.
Poesie d. allen Avaber, p. 69, X (=4dgh., I1I, p. 18, 4). It is not surprising that
Muslim maraih? poets retain this formula, e.g. the dirge of Kuthayyir on the
death of his friend Khandaq, dgk., X1, p. 48, 15. [See also Goldziher in WZEM,
XVI, p- 312.]

2 B. Jana'iz, no. 6z.

3 Ibid., no. 82,

4 Al-Damird (s.v. faz@i#), 1, p. 243 from the collection of traditions by Muslim
[Fmédn, no. 192], al-'Igd, 11, p. 5. Al-Damisi expresses the opinion that the end
of this dictum is due to the profession of butcher which *Amr followed in the
early years of his life.

& The wish to hurry with the body is expressed also by caliph al-Ma’miin in
directions about his funeral in his last will; Tab., III, p. 1136, 15. {Cf. also
al-Tayalisi, Musnad, p. 120; Ablt Shdma, al-Ba'ith ‘ald Inkdr al-Bida®, p. 69;
al-Shawkini, Nayl al-Jwiar, IV, p. 60.]

s Ibn Battata, Voyages, I1, p. 113.
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decorate the graves of holy and pious persons with monumental
buildings, this was also disapproved by adherents of Muhammed's
teaching. Apart from traditions expressing this disapproval, this
also finds expression in the frequently recurring legend that such
buildings were destroyed soon after their completion by the saint
whose grave they were to adorn. Such destruction was the fate—
according to the legend—of the mausoleum of Ahmad b. Hanbal in
Baghdad?, and of the gubba of the Algerian saint Ahmad al-Kabir,
built by the grateful Moriscos at great expense for their protector in
the year goo, which became a ruin overnight—a destruction which
was repeated whenever the builders attempted to re-erect it.2 The
same legend is told of the grave of the founder of the Nagshbandi
order, Baha’ al-Din, in the village of Bawaddin near Bukhara. This
grave too is in the open and not covered by a cupola, since it was
never possible to preserve for long the gubba that was built above it.?
The pious wished in their modesty to be content with a simple grave.
These legends serve the old Muslim view, expressed in many tradi-
tions, that a grave may not be used as place for prayer,* a danger
which was enthanced by the erection of mausolea resembling mosques.
The same tendency was to be expressed also by the account—which
is in contrast to other traditions—according to which the Prophet
disapproved of standing up in honour of a funeral procession,® even
if it was that of a2 Mushm.

The unsuccessful endeavour of some theologians to ban from the
mosque, as far as possible, the saldt al-jandza® served the same
tendency of keeping all attributes of a possible cult of the dead from
this rite. These attempts had already been made in vain in the early
days of Islam. But that such an attempt was made by some theolo-
gians of the early time is seen from the following report of Malik b.
Anas: “A’isha ordered that the corpse of Sa‘d b. Abi Waqgis be
carried past her to the mosque, so that she might pray there for the
deceased. The people objected to this order (they did not wish to
allow a corpse to enter the mosque) Then *A’isha said: “How quickly

1Ibn Hajar, IV, p. 308.

* Trumelet, Les Sainls du Tell, 1, p. 246.

® Vimbéry, Reise in Centralasien, ch. XV. The legendary trait shown in
several examples here of self-destroying buildings ¢an be found also in other
circles. Quaresmius says that the Muslims wanted to build a mandra for their
worship in the place of the chwch of Ananias at Damascus; they made three
attempts but invisible hands always destroyed the building (De ferrn sansta,
V11, ch. 2).

¢ Muw., 11, p, 12, IV, p. 71; B. Salat, nos. 48, 55, Tefawwu' no. 9; al-Baghawi,
Mas@blh al—Szmna, I, p. 37 [al-Shawkanl, Nayl ei-Awidr, IV, pp. 58-9).

& Ci. the passages in Revue de Ubistoire des religions, XVI, pp. 160 #,

¢ Qutb al-Din, Chroniken der Siad: Mekka, 111, pp. z08-10 [Ibn al-HEjj,
al-Madkhal, Cairo 1929, 11, pp. 219 fi,, 1I, pp. 251t f.].
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do these people act?? Did the Prophet pray elsewhere than in the
mosque over the corpse of Suhayl b. Bayda'?’? This seems to represent
the difference of opinion between contemporary theologians which,
according to the method followed in this literature, was antedated to
the earliest days of Islam. What is attributed to the Prophet is
apparently the ritual praxis of the Hijaz of the second century, which
was not permitted to be declared wrong.

In making these views prevail public authorities played their part;
police measures were aimed at preventing a recurrence of pagan
mourning customs, and the need for the ordinances passed shows how
difficult it was to work against such old customs. Under the rule of
‘Umar II the governor ‘Adi b. Artat (died oo} forbade wailing for
the dead.? In the third century several governors of Egypt issued
strict orders against wailing and imposed punishments for offen-
ders.* Tt is almost inevitable that the legal codices, supported by
many traditional sayings, strictly forbade wailing and all accom-
panying expressions of mourning.® Members of other religions also
had to refrain from wailing. In the so-called covenant of ‘Umar with
Jews and Christians, which enumerates the conditions under which,
according to Islamic public law, they may live in Muslim countries,
the caliph is said to have made the condition ‘that they do not cry
out in the event of misfortune and do not wail publicly on the death
of their relatives.’®

In big towns it was part of the police chief’s duties to supervise
expressions of mourning, just as control over ritual life in general
was also in his hands.” Ibn al-Athir al-Jazari {died 637}, brother of
the historian of the same name, who was a court secretary under
Saladin, quotes in his work on style amongst the samples of official
style a decree which he had drawn up on the nomination of a

1 M asre'a al-nds is explained in various ways: (a) how quickly they forget
the suxna of the Prophet? (this explanation of Malik penetrated inte the
wording of some texts: ma@ asra‘a ma nasiya almas); (b) how quick they are
with blame and disapprovall as Ibn Wahb explains it.

t Al-Muwat{a', II, p. 14.

s Al-Farazdaq, ed. Boucher, p. 67. [Wailing prohibited by *Umar II: Ibn
Sa'd, V, p. 200.]

4 The passages from Abu'l.Mabdsin are now found in Karabacek, Mit-
thetlungen aus der Papyrussanmiung d. Erzhevzog Rainer, I, p. 100,

S B.p, Minhd; al-Talibin, ed, Van Den Berg, I, p. 221. In the Hanafite school
2 less puritanical view was held about this subject, Raelma? al-Ummna,
p. 36, 13.

¢ A).Hamadani, Dhakhirat al-Mulik, in Rosenmiiller, Analecle arabica, 1,
p. 22 (text), no. 19.

7 The Oxford MS. Bodi. no. 315, which deals with the cificial duties of the
muhtasib {(police chief), contains in Chapter V a list of his duties in funerals
{Nicoll-Pusey, Biblioth. Bodl. Catalogus, p. 96) [=Iba al-Ukhuwwa, Ma'alim
al-Qurba, ed. Levy, pp. 46 £.1.
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muftasibt a document which gives us an insight into the social
conditions of those days and would be worth detailed study from this
viewpoint. This decree of appointment, which also contains instruc-
tions for the newly appointed official, states: ‘To matters often
practised contrary to the religious summa belong the holding of
assemblies of condolence,? the wearing of black or blue mourning
clothes,® and imitation of the Jihiliyya with wailing, excessive
weeping and heart-rending grief bordering on deliberate provocation
of God’s anger. Women make appoiniments to erect tents by the
graves and use the feast days as times for meetings between the
visitors and visited (i.e. the deceased)t. Thus occasions of mourning
become opportunities for banquets and times of wailing opportunities
for social meetings.” This latter corresponds to the popular customs
of Egypt, whereas the complaint about the survival of pagan
mourning ceremonies can be applied very widely.

Despite all the opposition of the pious, supported by the temporal
authorities, many survivals of the pagan form of mourning and
veneration of the dead continued to exist,® though bereft of some
barbaric features. The dirges from ‘*Abbasid times differ only little
from those of paganism. The absence of wailing women from the
funeral of a man who died far away from his relatives was stressed
with regret,® showing that they were considered as an integral part
of a decent funeral. Professional wailing women sometimes had
poets produce mourning poerns to be kept in stock for use at funeral

1 4l-Mathal al-5&’ir, . 353. 7

2 Cf. Dozy, Supplément aux dictionnaires arabes, 11, p. 126b, on the word ‘aza&’.

3Ci Ansab al-Ashraf, p. 77. At the time of the Jahiliyya black mourning
clothes were customary. Damra al-Nakhshali (ZDMG, XII, p. 63): “Will my
camel mares scratch their faces or bind their heads in black clothes?’ A woman
who wrapped herself in black mourning clothes {silZb, sufub) was called musal-
liba, ib., p. 67 below; Labid, p. 37 v. 1.! nawhy musallibin, and the black mourn-
ing clothes (al-sulub al-sid) in a dirge by the same poet quoted by al-Jawhari
s.v. rmi. Cf. also Ibn Hishdim, p. 627, 2 and Bint al-Jawn (above, p. 228,
note 3). The dark, especially black mourning clothes of women (#idad) are used
by the fourth century poet Abu’l-*Ala’ al-Ma'arrl in his comparisons: he
compares the dark night, the black wings of the raven ete, to mourning clothes.
(Sigt al-Zand, I, pp. 67, v. 6, 120, V. 4, 166, v. 2, IL, p. 57, v. 6, 58, v. 2), a proof
of how common the use of such clothing was in Syria and Mesopotamia in those
days. [In Abhendlungen zur avab. Philologie, 11, p. xlv, note 3, Goldziher adds
references to “Ant., 4, 2; Abt Hanifa Dinaw., 341, 1.]

£ [This seems to be a misunderstanding; ‘times for meetings between v1s1tors
and visited' i.e. the cemeteries are used as places for social appointments.]

5 Later poets have frequently copied the phrases of glder ones without
thinking and thus they were used as typical expressions with a basis in reality.
Thus, e.g., the words from the dirge in Wright, Ogp. arabb., p. 109, 6 {cf. Ansadb
al-Askraf, p. 331, 5) vecur in a poem by Muhammad ai-Laythi on Vazid b.
Mazyad (died 185): ‘After Yazid's death will weepers spare their tears or take
care of their cheeks?’ (dgh., XVIII, p. 116 ult.=al-"Igd, p. 35, 8 from below.)

& Agh., XVIII, p. zo, 26,
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processions.* How far people went in for expressing veneration for
the eminent dead is seen, for example, in al-Farazdag’s elegy on the
death of the caliph ‘Abd al-*Aziz b. Marwan, in which he says: “They
Idss the dust that covers his remains,? as the (black) stone is kissed
in the sanctuary to which pilgrims go.’”® On the other hand among
the insults with which, in the same period, a poet reviles the tribe of
his opponent there figures the allegation that the hostile tribe sets
little store by the graves of its companions.*

But Islam objected to none of the survivals of the veneration of the
dead more forcefully than the institution of lamentation. In order
to emphasize its condemnation later exegesis found in the Koranic
verse 60:12 an interdiction against wailing. The verse reads: “When
believing women come to pay you homage, {undertaking) not to
associate other beings with Allih, not to steal, not to fornicate or
kill their infants . . . and not to resist you in all that is good, accept
their homage.” The words ‘in all that is good,” etc. are taken as
referring to the interdiction against lamentation for the dead, which
was usually practised by women.

It is known, however, how little success these interdictions had,
and how rarely—despite some isolated attempts—they managed to
stop the practice of customs which had obtained from time im-
memorial in those countries where Islam now prevails, and which
were still practised without distinction of creeds®—customs of which
the mocker of Samosata could rightly say: ‘All peoples of the world

1 Thid., 11, p. 34 below; VI, p. 48.

2 1, also al-Maydani, 11, p. 143, 1.

8 Digiin, ed, Boucher, p. 19 penult. The soil taken from the grave served for
many superstititions. Al-Firazibiddi mentions (Q&m., s.v. shw] the popular
belief that earth from a grave when dissolved in water will cere love-sickness;
this drink is called sufwan; ¢f, Trumelet, Les Saints du Tell, p. 319, The Shi'ites
ascribe, 2s is well known, special prophylactic powers o earth from the grave of
Hasan, Husayn or other Imams. Khak-i-Karbalz is said to have among other
things the power to quieten the wind if a few grains are strewn into the howling
element (*Abd al-Karim, Voyage de I'Inde & la Mekke, transl. Langles, TParis
1747, p. 113). In order to anticipate the using up of this medicine, to be feared
because of the great demand, it is claimed by them that this power is not
exclusive to saintly graves but is inherent in all the ground within four square
miles around the grave. Muhammad b. Ahmad al-Qummi has dealt with this
superstition in detail in his Kitgh al-Ziyaral, and in the Kaskkal, p. 107, there
are extracts from this account.

4 Agh., 11, p. 104, 13.

3 The Jews of the Orient have also preserved the custom of wailing for the
dead, of which mention is so often made ir biblical and talmudic writings
(Geiger, Jidische Zschr., X1, p. 257) to this day. On wailing women in Jerusa-
lem thete is an account by Schwarz in Geiger, Wissensch. Zschy, fir jtid. Theo-
logie, IV {1839), p. 303 and by Luncz in the annual jerusalem, I, Hebr. part,

p. I1.
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seem to be pledged to this unreasonable habit of bewailing the dead.”
Long after Muhammed, even down to modern times, we find that—
except in a few regions, such as Medina,? ever faithful to tradition-—
lamentation for the dead was still customary, Also southern Arabia
appears to have yielded early to Muslim law. The fourth century
geographer and historian of southern Arabia, al-Hamdani, devotes a
separate chapter of a work which is not available to the sonthern
Arabic Jamentation for the dead, and a special paragraph of his
‘Geography of the Arabian Peninsula’, edited by D, H. Miiller, lists
all those places in Yemen where wailing was practised in the days of
the author: they comprise, on the whole, the smaller part of the
province, It is also instructive, however, to see in what forms the old
pagan custom survived there. In Khaywin wailing for a dead man
was continued until the death of another comparable man, when
lamentation for the second followed that for the first. Apart from
the niydha, executed by wailing women, alternating songs were
also customary, in which both wailing women and mawals men
participated.® But for lamentation for the dead to give way before
the laws of Islam is nevertheless an exception, and in most regions
where it was practised in pre-Islamic times it managed to survive.*
It was in Syria that the custom survived most completely, and
least influenced by Islam, and we owe to the man most knowledgeable
about this part of the East, a detailed description of wailing in Syria’
which shows how powerless were the warnings of tradition and later
theology® in the face of the primeval institutions of Semitic society.
In funeral customs primeval habits were retained elsewhere, too, up
to quite recent days.” To characterize the tenacity of ancient institu-
tions the following saying has been attributed to Muhammed: “There
are four things among the customs of paganism which my community
canuot give up: boasting of good deeds, finding fault with one

! Lucian’s collected works transl. by Wieland (ed. 1798}, V, p. 205: ‘On the
mourning for the dead’ [De lucix, 21). Very instructive about pagan relics
which often survive in lamentation for the dead is an essay on these customs
in Great Russia, Globus, vol. 50 (2886), p. 140, and on waliling in Mingrelia:
Revue de Ukistvire des religions, XVI, pp. oo #.

? Burton, Le. II, p. 167,

2 Jazlvat al-' Arab, p. 203,

¢ Ci. Rédiger's note to Wellsted, Reise in dyabien, I, P 150, note 110; Russell,
(The Natural History of Aleppo, London 1794, I, pp. 305-6] Naturgeschichte
vort Aleppo, transl. by Gmelin (Gdttingen 1797}, I, p. 433. :

® Wetzstein, ‘Die syrische Dreschtafel’, Zeiischwrift fur Ethnologie, V, {1873},
PP- 295-300.

® Theologians used drastic means against them. They invented a threat by
Mubammed that wailing women “would be dressed in trousers of tar and shirts
of scabies on the day of resurrection,’

"In Adolf von Wrede’s Reisz in Hadhramaut etc., ed, by H. v, Maltzan,
DP. 239-49, there is 2 remarkable example.
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another’s descent, the belief that fertility depends on the stars, and
lamentation for the dead’;! all matters against which Muhammed and
later exponents of his teaching fought vehemently without being
able to abolish the pagan customs and beliefs connected with them.

1 Ibn Hajar, I, p. 505; Fakhr al-Din al-Razi, Mafatik al-Ghayb, VIII, p. 193
[Kanz al-"Ummél, old ed., VIII, pp. 177, 87



THREE

PAGAN AND MUSLIM
LINGUISTIC USAGE

TO PAGE 37—NOTE 2

Istamic tradition condemns the greeting formulae of the Jahiliyya!
and aims at putting the saldm greeting in their place?. It is therefore
an anachronism when philologists transmit the saldm greeting from
pagan times.® On the other hand Muslim poets use the pagan form of
greeting in their poems, together with other ancient Arab elements
which had lost their currency.® Apart from this general greeting,
Islamic tradition was also concerned with condemning specific
greetings, e.g., the greeting of a newly married couple with the
words: bi'l-+if7’i wa'l-banina (‘in harmony and with the blessing of
children’} as an alternative to which is recommended, as a formula
approved by tradition: ‘ala’l-khayri wa'l-barakati wa-'ald khayri
td'irin.® Some theologians, however, think the use of the first formula,
which allegedly stems from the Jahiliyya, permissible.® In Agh.,
XI, p. 9o, the old formula is mentioned with the words: bi'Z-rifa’s
wa l-bantna wa'l-4d ivi -makmadi.

The interdiction of some expressions is not only confined to
formulas of greetings and good wishes. In other spheres, too, some
expressions are forbidden and replaced by others more fitting. One
should not say halaka'l-nds {'people have perished,’).” Instead of
khabuthat nafsi one should say: Jagisat ».,® instead of nasi’#u ('I have
forgotten’): nusi’fu (‘I have been made to forget’).® A wall of the
Ka'ba, which was known as Hatim, was not to be called by that

1 In‘am sabdhan, Zuhayr, Mu'all., v. 6; *Ant., Mu'all, v. 4; Imrq., 40:%, 52, ¥
i; also ‘6mnf galdman, Agh., X11, p. 50, 10,

* Cf. Sprenger, 111, pp. 482, 48s.

® Hudhayl., introduction to no. 219, p. 52, 7, 3.

€ Yaq., IT1, p. 656, 1.

* 'For the best and for blessing and with good auspices’, B. Nikdk., no. 57;
Muskim, 111, p. 324; cf. the formula: ‘afz bad'i'l-khayri wa'lyumni, al-Maydani,
I, p. 417. [CL. also al-Nawawi, al-Adkkal, p. 125; Ibn al-Sunni, ‘Amal al-Yauwm
wa'l-Layla, p. 162.] ‘

¢ Ci, al-Tijani, Tukfat al-"Aris (Paris 1848), pp. 29 £.

* Muslim, V, p. 263 [al-Nawawl, op. cit,, p. 157].

8 B. Adab, no. g9 [al-Nawawl, loc. cit.].

® B. Fada'il al-Qur'an, no. 26.

Q
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name in Islam.! The well-known house sacrifice was to be called
nasika or dhabiha instead of the pagan ‘agigs.? Similarly, the month
of fasting should not be called simply ‘Ramadin’ but shahr Ram.®
The vine was not to be called karm.* In B., 4dab, Nos. 9g ff., there
are further examples of the numerous expressions disapproved by

Islam, Some formulas, such as the greeting marhaban, had to justify

themselves with a tradition in which the Prophet uses them. The
intended reform in respect of everyday expressions and phrases
extended even to trivial interjections. The camel which was stuck
fast was not to be encouraged with the call da‘da®, but with an invo-
cation to God to give it mew strength.® Other examnples of these
matters are put together in al-Jahiz, Kitdb al-Hayawan,® and in
al-Suyhti, Muzhir, I, p. 141.

For theological reasons there were attempts to Himit the use of the
expression rabb. Since the word #abbi, ‘my lord,’ was sanctioned by
Koranic usage as an address specifically applied to God, it was not
to be applied to men. In Muslim, V, p. 70, the Prophet is made to say:
‘Nobedy shall say, Give your master (vabbaka) to eat and drink; nor
should one say 72087 of one's master, but sayyidi, mawldya;” also do
not say my servant, my maid (‘abdi, amati) but fafdye, fatdli,
ghulami. "Abd meant man only in relation to God.® A tradition in
Abii Dawid® goes even further: according to it, even the Prophet
rejected the address sayyid (master) as being appropriate only to
Altgh. It is well-known that actual linguistic use could not be regula-
ted by such theological scruples. There was generally no objection to
the use of the word rabb in stat. cstr. in the sense of s£kib, owner of a
thing,'® a very comumon usage in Arabic.’* But some scrupulous

! Mandgib al-Angdr, no. 27.

¢ Qast., VIII, p. 279.

3 B. Sawm, no. 5.

4 Abl Dawid, commented ed. al-Dimnati, p. 232 [al-Nawawi, loc, cit., Lisan
al-*Arab, s.v, krin; al-Haythami, Majma* al-Zawa'id, VIII, p. 55).

& Scholia to al-FHadira, ed. Engelmann, p. 10, 5.

¢ Vienna MS3. fol. 6oa. ff [1, pp. 327 fi].

? Subtle philologists condemned in this phrase the sequence: sayvyidan
wa-mawldng as incorrect and proved by logical arguments, and some passages
ifrom the poets, that the only correct seguence is mawiand wa-sayyidana.
Al-Safadiwrote in detail about this in his cornmentary to the Risale Jahwariyya
of Ibn Zaydtn. {For rabbi cf, also al-WNawawi, op. cit., p. 160; Lisdn al-' 4rab,
s.v. vbb.]

8 This recalls the Galilean Judah (Jesephuns Flavius, Antigu.,, XVIII, 1:6)
who did not wish to accord 1o any man the address seomérys.

* Ibid,, p. 126.

1o Cf. al-Maggqari, I, 481 for this usage.

11 Rabb al-gabr, he who rests in the grave, Agh., I, p. 44, 8; 2lsoin thefeminine:
rabbatl al-manzil, rabbat al-suijdn, Agh., 1X, p. 86, 14; vabbat al-khidy, Noldeke,
Beitrdge, p. 85, v. 1 [=al-Mufaddaliyyas, 37: 1]; rabbat al-nir, Abu'l-'Ald’, Sigs,
II, p. 113 v. 1; vabbat al-dimlig, ibid., p. 193, v. 1.
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theologians wished to restrict this use. We learn from al-Mawardi,
who is quoted by the lexicographer al-Firiizabadi, in which direction
this restriction was to be applied: ‘If the word 7ahb is preceded by the
article (al-7abb), it can be used only in reference to God, to the exclu-
sion of the creature; but if the article is omitted the word may be
used for anything created as well. It is thus possible to say rabb
al-mél (the owner of property), 7abb al-ddr (the owner of the house)
etc. All this is permissible according to the generally recognized
doctrine (aljumhtiz). But thereis an opinion which permits this ex-
pression only for groups of words where 7abb is connected to inani-
mate objects, as in radb al-mal; but this limitation is an error and
coutradicts the Swnna' (Kit@b al-Ishirit {1 md waga‘a fi kutub
al-figh win-gl-asme’ wa'l-amakin wa'l-lughdt).* These examples show
what careful efforts were made by Muslim theologians to discipline
the language in a religious sense.

* MS. Leipzig Univ, Libr., no. z6o, fol, 48a.
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FOUR

THE USE OF THE KUNYA AS A
MEANS OF PAYING RESPECT

TO PAGE 115

AMONGST the many kinds of degradation which the fanatics of Arab
tribal pride inflicted on mawdli may be mentioned the form of
address. They should not be addressed with a kunya (Abi N.), but
only by their personal name (is#) or by a family or trade name
(lagab).t

This seems never to have been carried out, since at all times we
find smawdl? names in the form of a proper kunya. The restriction is,
however, characteristic at least as a theoretical expression of racial
fanaticism. The Arabs in various perfods held the address by the
Runya to be a sign of friendship and respect. The words of the poet
ate typical: ‘I use the kunya (akn7hi) when I call him in order to
honour him (%-akrimahu), and I do not call him with a by-name
(wa-ld wlaggibuhu)’.® Ahmad b. Hanbal, according to Tab, Huffaz, VIII,
no. 15, never called Tbn al-Madini by his name, but always by his
kunya, by which he wished to express his respect. The caliph al-
Withiq always called the singer Ishaq b. Ibrahim al-Mawsili—who
was of Persian descent—by his kunye in order to honour him (raf'an
lahu)® and Hartn al-Rashid who had given him the kunya Abd
Safwin had previously done the same®. An analogous example from
later times is in Ibn Abf Usaybi‘a.®

Distinguished magnates amongst the ancient Arabs had several
kunyas as sign of their higher dignity.¢ Notable is the fact that
warriors used different A#mya in war and peace; of this there are
several examples in al-Jahiz, Baydn.? It is not impossible that the
same person may use different kunyas in different countries.®

1 A1-'1qd, IEL, p. go, cf. Kremer, Culturgesch. Streifziige, p. 64, 7 from below.

3 Ham., p. 510, V. 3.

3 dgk., V, p. 60, 5 below.

¢ Ibid., p. 52, 6.

5 Ed. A. Miller, I, p. 183, 3 from below; ¢f. also al-Qastallani, to B. Adeb,
no. 113 {X, p. 132}, and ZDMG, VI, p. 1035, 5 from below.

8 Latd'if al-Ma'arif, ed. de Jong, p. 59.

? Fol. 108b [I, p. 342].

8 Ibn Bashkuwil, ed. Cedera, no. 1001, p. 457, no. 1285, pp. 577 1.



FIVE

BLACK AND WHITE PEOPLE

TO PAGE 128 —NOTE 6

IN contrast to the Persians, the Arabs call themselves black, or in
general dark-coloured;l the Persians are usually described as red,
i.e. light-skinned (ahmar or fem. hamra’).? The Banu'l-Ahrar were
called in Kifa: al-akdmira.® Consequently this colour designation
applies also to mawdli: ‘A man of the Taym Alldh, reddish as if be
were a mawli.'* Red is here used of lighter colour in general, The same
colour attsibute is used also of other non-Arab races.® In Spain the
Arabs called the indigenous Christians: Banu'l-Hamra' or al-Hamra'.®
It need not be specially emphasized that Mudar al-Hamra'? does not
belong here but is derived from a particular legendary reason. A
description of non-Arab nations as light-skinned is also al-Daylami
al-ashgar;® the Franks were also sometimes called shugr.®

In this group belongs also Banu'l-Asfar, a description of the Greeks
which is found in the poem ascribed to the pre-Islamic ‘Adi b. Zayd.*?
The literature on this attribute is collected by Steinschneider.’* One
could add the excursus in Ibn Khallikan, no. 799*2 on this name which
is also found in al-Bukhari, Sulk, no. 7. Asfar is in fact used as
contrast to aswad.'® Genealogists who were not satisfied with the
correct meaning of the words as a colour description saw in Asfar the
name of a grandchild of Esau, al-Asfar, father of Riimil, the ancestor
of the Riim.** This is no other than $efs of Genesis 36:11; the infor-

L Akhdar, ci. al-Tabrizi, Ham., p. 282; al-Mawardl, ed. Enger, p. 3oo, 4 =
Agk., XV, p. 2, 4.

* Al-Baladhuri, p. 280; Jazirat al-' Arab, p. 212, 7; al-Mubarrad, p. 264.

S Adgh., XVI, p. 76, 5.

1 B. Ayman, no. 41.

tTab., II, p. 530, 3, of the Rum, B. Jtkad, nos. 94, 05 kumy al-wujih of the
Turks (cf. ¥aq., I, p. 838, 17).

8 Dozy, ZDMG, XVI, p. 508,

" Néb., 13:9, Tab,, IL, p. 551 ult., al-Ya'qibi, 1, p. 255, al-Mas‘adi, 11, p. 236

& Sirat “Awtar, 111, p. 29, 11.

* ZDMG, 11, p. 239, 109.

10 Agk., 11, p. 36, 19.

2 Polesnische und apologelische Literatur, p. 257, note 36.

12X, n. 9, ed. Wilstenfeld,

13 dgh., V, p. 9, 15 al-sufr wa'l-sid = white and black slave girls,

4 Yaq., I1, p. 861, 18.
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mation of the Muslim genealogists is based on the reading of the
Septuagint: Zwddp. !

Al-abmar wa'l-aswad, ‘red and black’ means: ‘Arabs and non-
Arabs’ i.e. the whole of mankind® or the whole world without special
consideration of races.? The contrast is used also of animals* and
inanimate objects in order to express that the whole of a species is
meant. One says for example humr al-mandyd wa-siduhi.® We may
also note in this connection the expression al~safrd wa'l-baydd’ (all
that exists).®

1 Rumii is probably adapted from Re'0'El, Gen. 36:x0.
t Ybr Hishdm, p, 299, 13.

2 E.g. ibid., p. 546, 9. .

& Qumr al-na'am wa-siduhd, Agh., X1V, p. 83, 10.

b Agh., XIII, p. 38, 1, 12; 167, 6 from helaw,

¢ Quib al-Din, Ckron. d. Si, Mekka, p. o1 ultf,



SIX

TRADITIONS ABOUT THE TURKS

TO PAGES 141 #,

THE ascendency of the Turks in Islam is the subject of prophetical
sayings ascribed to Muhammed, which are to be found in Yaqat, I,
p- 838, 15 fi. They are a development from an clder core, B. M andqtb,
no. 25.1

The antagonism of the Arabs to the Turks is expressed in proverbs
and legends. Popular etymology connected the name Turk with the
Arab verb faraka® and originated the saying: Utruk al-Turka ma
tarakdka in ahabbika akalikba, wa-in ghadibiika qatalika, i.e. ‘Leave
the Turks alone as long as they leave you alone. When they love you
they eat you, when they hate you they kil you,’®

In respect of this saying it should be noted that the Prophet is said
to have given the following warning: utruku’I-H zbasha md tarabikum®
and another variant of the sayirg® has the addition: ‘when they
are hungry they steal, when sated they are Iustful’ It is not im-
possible that the reference of the saying to the Habash is its original
form, which was later, with the help of the etymological resemblance,
transferred to Turks. The connection of the name with the verb
taraka was in later times easily developed in punms. Muhadhdhab
al-Din Abu'l-Faraj al-Mawsili in Emesa (died 582) says in a pdem
about an Egyptian vizier: A-amdahu'l-Turka abght'l-fadla “indahurmu/
wa'l-shi'vy ma zala “inda' I-Turki matrihd.’ -

It must, however, be considered that most of the current Arabic
sayings about and against the Turks refer not to the older time of
Turkish supremacy over the Arabs, of which there is question in the
text, but to conditions due to the Mongol invasion under Hiilagu and
to Ottoman rule as it developed later. Muslim conscience grapples

1[CL. also Vol. I, p. 127 of the original ]

 Cf. Fakikat al-Khulafd', p. 227, 16, the same legend in Wetzstein, ZDMG,

XL, p. 518.

8 Cf. Abl Dawidd, p. 183; Ibn Hajar, I, p. o8, (This Iast alternative is used,
for a different purpose in the wasiyya of Leqmin, al-Damiri, I, P- 50, &) [Cf.
al-Suyill, al-La'dlt al-Masnti‘a, 1, p. 446.]

€ Agh., XIX, p. 113, 5 from below.

& Ibid., 1, p. 32, 7-

* Ibn al-Mulaqqin, MS of the Leiden University Library, no. 532, fol. 144;
cf. Additamenta to Witstenfeld’s Ibn Khallikén, II, P. 118 penult.
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with the latter on the basis of the jafr predictions, but Arabic racial
feeling was roused also against them.? A popular legend about the
transfer of the empire from Arabs to Turks is found in Urghardt,
The Pillars of Hercules, I, p. 330; the same legend is told also in
Léon Roches, Trente-denx ans a travers U'Islam, T (1884), p. 130. The
proverb Zulm al-Twurk wa-ld adl al- “Arab, "better Turkish injustice
than Arab justice’ probably came into being in later times.

1 Al-$iddiqi, foll. 59b f., ZDMG, XL1I, p. 124, note 2.,

t Burton, Personal narrative, II, p. 20; Didier [Séjour chex le Grand-chévif
de la Mekke, p. 157, German transl.] Ein Aufenthalt bei dem Gross-Skerif von
Mekka, p. 194; Doughty, Travels II, p. 524 above, p. 128, note 8.



SEVEN Y

ARABICIZED PERSIANS
AS ARABIC POETS

TO PAGE 150

To this group of ideas seems to belong a poem of the sixth century by
the Arab poet Ahmad b. Muhammad (known as Dhu'l-Mafakhir),
who came from Niramin in Persia {district of Hamadan). The poet,
who otherwise seems to have had little local patriotism,! had to
defend himself in his capacity as a legtimate Arabic poet from the
satire of those who accused him of his Persian descent:

Fa-in lam yakun 7 5-Urbi asli wa-mansibi
wa-l& min judadi Ya'rubu(n) wa-Tyadu

Fa-gad tusmi'‘s l-wargd u wahya hamematun
wa-gad tantigu l-awtdry wahye jamdadn,

With the need to defend his Persian descent from the attacks of
native Arabs is connected an epigram in which Dhu'l-Mafakhir
frivolously ridicules Arab claims to noble descent in the manner of
Shu'ibite predecessors. As if it were taken from Shu‘dbite examples
which we saw above, it also questions the virtue and faith of the
mothers:

Da*dwi’l-ndsi fi'l-dunyd fundnun
wa-"tlm’ l-ndsi aktharuhid suninu

Wa-kam min g7’ ilin ana min Fuldnin
wa-‘inda Fulinata'I-khabaru'l-yaginu.?

L Yaq., IV, p. 856, 14.
% al-Bakharzl, Dumyat al-Qagr, MS. of Vienna Court Library, Mxt, no. 207,
fols. 46a, 51a [ed. Aleppo 1930, Pp. 104, I1I15).
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Ash3b al-Sabt. 189
Asmi’ b. Khirija, 95
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Da'1, 127, 129
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Forelock, 227
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Ghari, 213
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Greeks, 143, 157, 159, 160
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Ibn Harma, 129
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Haya G&’3n, 171
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Judah of Galilee, 240
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Kalb, 149

Ibn al-Kalbi, 171, 172, 173, 188

Har-nidma, 158
Banu’l-Kawwi’, 168
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Kestl, 208
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Ibn Khalawayhi, 197
Ibn Khaldin, 166
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Khilid b. al-Walid, 225
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Khaywién, 237
Khayzurin, 131
Khazraj, 16
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Khulj, 168
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Khurrakhusraw, 108

Al-Khurrami, see Ishiq b. Hassdn
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Al-Kindi, 162

Kitab al-Wahida, 186
Koran, 26, 28, 29, 55, 71
Al-Kumayt, 8z, 215
Hunya, 242
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Labid, 12, 225
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La Tab'ad, 23x
Lattamat, 222

Layla al-Akbyaliyya, 220
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Ma'add, 88, g2
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Ibn al-Madini, 242
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Magi, 157, 158
Magic, 40
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Mahma, 215
Makrag, 107
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i Makhi!, 105, 110
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Muhadhdhab al-Din Abu‘l-Faraj al.
Mawsili, 245

Muhdiat, 60
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117, 208
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98, 100, Yo, 111, 127, 128, 195,
237, 238
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Akht Muhsin, 162
Mujazziz, 172

Mukarkas, 116

Mukhidyala, sce Mufihkara
Mukhtar b. Abi ‘Ubayd, 97
Muw'min, 208

Ibn Munidir, 132, 133
Mundfard see Mufahhara
Mundjada, 60

Al-Muntasir, 141

Ibn al-Mugaffa’, 160
Al-Muganna' al-Kindi, 184
Mugrif, 121

Al-Muraqqish, 106
Muruwwa, 22, 45, 205
Musarrad, 99

Musaylima, 42

Abi Miis§ al-Ash'ar, 23
Abt Misd b, Nusayr, 109
Misd b. al-Wajih, 129
Muslim b. al-Walid, 129
Muslim b, Yasar, 104
Mustafa b. Kamail al-Din al-$iddiqi, 73
Al-Musta'in, 140
Al-Mu‘tamid, 133, 158
Al-Mutanabbi, 77, 142, 175
Al-Mu*tasim, 139
Al-Mutawalkil, 132, 140
Al-Mu'tazz, 141
Al-Muzzarrid, 51

Nabatacans, 130, 145
Al-Nabigha, z10
Nabigha al-Ja'di, 61, 65
Nafi®, rrx

Nahir b. Tawsi'a, 81
Nizhid b. Thawma, g2
Bant Najiva, 174
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Namir b. Qasit, 128
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Nard, game of, 155
Nasiya, 227

Nasr b. Sayyar, 138
Nata, x27

Nawrfiz, 193

Negro peopies, 134
Nilus, St., 11, 223
Nisibfr, 108

Niyapa, 228

Nizar, g6

Ablt Nukhayla, 131, 145
Nu'min, 123, 212
AlNu'mén b. ‘AdI, 34
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Nugayh, 121
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a7, 171
Al-Q8’im, 122
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Quda‘a, 173
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8¢, 01, 04, 131, 180, 212, 219

‘Ud, 150

Al-"Ujayr, 121
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Covenant of ‘Umar, 234
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‘Umar Kisrj, x82

Ibn ‘Umar, 232

Bantt Umayya, 97

Umayyads, g5, 137, 138, 148

Ugaybi! b, Shibhab, 216

Banu 'Uqgayl, 28

*Urwa b. Mas'dd, 226
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Writing, Art of, 106 Zaynab bint *Ar‘ara, 188
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Zindlg, 139, 148, 149

Yahyi b. Abf Hafsa, 188 Ziyad, 168
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