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THE FIRST-CENTURY CONCEPT OF HIGRA*

BY
PATRICIA CRONE

N SOURGCESs for the first century of Islamic history, the word higra
Iis used of two different types of emigration. Most commonly, it
refers to emigration from Mecca to Medina in the time of the
Prophet: this is the classical meaning of the word. But at other
times it stands for emigration from Medina and other parts of
Arabia to garrison cities in the conquered lands after the Prophet’s
death, which is not classical usage. Participants in both types of
emigration are known as muhagirin. How are the two meanings of
the word related?

Most scholars undoubtedly envisage the classical meaning as
original and the non-classical usage as a later development. ‘‘Hijra
no longer meant Flight, but emigration (with wife and children) to
a military and political centre in order to serve there”, as
Wellhausen says with reference to the post-conquest period'. In a
recent study Madelung adopts the same view and traces the non-
classical usage to ‘Umar: ““The duty of Aijra acquired renewed, if
changed, significance with the expansion of Islam after the death of
Muhammad’’; reaffirmed by the caliph ‘Umar, the ‘‘renewed
emigration. ... was no longer directed to Medina but to the newly
founded garrison towns in the conquered territories. With this
interpretation, the duty of Aijra, based on the precedent of the
Prophet’s time, remained a vital institution throughout the

* T should like to thank Uri Rubin for permission to quote his unpublished arti-
cle, and Michael Cook, Frank Stewart and Fritz Zimmermann for helpful com-
ments on earlier drafts of mine. C

t J. Wellhausen, The Arab Kingdom and its Fall, Calcutta 1927, p. 25 (_my_ 1tf111cs).
For the non-classical concept see also K. Athamina, «4%ab and Mu}zazzmn in the
Environment of the Amsar, Studia Islamica 66 (1987), p. 9, and the richly 1pfor-
mative survey by U. Rubin, «Higra and Muhagirtn in Early Islam», L%n.pub‘llshed
paper presented at the Fourth International Colloquium on .the transition ‘From
Gahiliyya to Islam’, Jerusalem 1987, to which I am much indebted.

Arabica, tome XLI, 1994, © E.J. Brill, Leiden
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Umayyad caliphate’’?. Thereafter, one takes it, the concept
reverted to the meaning that it had in the Prophet’s days.

But there is something uncomfortable about a reconstruction in
which a concept is born with its classical meaning so that evidence
for the century after the Prophet’s death must relate to a diversion
rather than the development from which the classical concept
emerged. One would have expected the first century to be for-
mative. This is not how the sources see it, of course, for they
systematically equate their own, classical Islam with that of the
Prophet and the Rasidin and so have no choice but to dismiss the
pre-classical period as diversionary or positively aberrant. For
example, they assure us that the caliphal title was born under Aba
Bakr in its classical form of palifat rasul allak, though it was not
actually used in that form until the “Abbasid period: this was
because the Umayyads ‘changed’ it3. They also assure us that the
canonical taxes were fixed by the Prophet and ‘Umar, but that the
Umayyads changed them too*, and that the Umayyads were in
general wont to introduce innovations, though the original rules
always won out in the end because the scholars ‘remembered’ how
things had been under the Prophet and the Rasidin. But this is
history as legitimation. In Madelung’s reconstruction it is “‘Umar
who changes the original concept of Aigra, not the Umayyads, who
merely favour the un-classical idea; but one suspects the sources of
doctrinal rewriting yet again. Is it not possible to propose a history
of the concept of higra in which the classical notion is the outcome
of an evolution rather than its starting point? This is what will be
attempted here.

Emagration in the Qur’an

The Qur’an is generally assumed to be a faithful record of
Muhammad’s utterances, indeed the only reliable record that we
possess. Wansbrough has cast doubt on this assumption, with con-
siderable justification in my opinion?®, but his theory is not suffi-

2 W. Madelung, «Has the Hira Come to an End?», Revue des Etudes Islamiques
54 (1986) (Mélanges D. Sourdel), p. 226.

® P. Crone and M. Hinds, God’s Caliph. Religious Authority in the First Centuries
of Islam, Cambridge 1986, ch. 2.

* See for example Wellhausen, Kingdom, pp. 27711,

® J. Wansbrough, Quranic Studies, Oxford 1977; id., The Sectarian Milieu, Oxford
1978,
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ciently concrete to be usable in the present context. Since the
Quranic evidence cannot simply be left aside, and since further the
scholars who have worked on Aigra subscribe to the conventional
view of the provenance and transmission history of the Qur’an, I
shall meet them halfway by adopting it myself for purposes of the
present argument.

The Qur’an does not actually use the term Aigra, but it pays con-
siderable attention to emigrants (man yuhagiru, al-muhagirin), of
whom it strongly approves. They are identified as believers
(2:217/215 [the figures separated by a dash refer to the Egyptian
and Fliigel editions respectively]; 8:71, 73/73, 75; 9:19/20; 29:25;
33:5/6), and their emigration is regularly presented as a response
to maltreatment: we hear of ‘‘those who emigrated and were
expelled from their habitations, those who suffered hurt in My
way’’ (8:194), ““Those who emigrated in God’s cause after they
were wronged’’ (16:40/43), of *‘poor muhagirin who were expelled
from their homes and their property’’ (59:7/8), and of ‘‘those who
emigrated min ba‘di ma futini’’, usually translated “‘after persecu-
tion’’ (16:109/111); when people complain of being mustad‘afun fi °l-
ard, the angels ask why they have not emigrated (4:96/99); and
those who emigrate in God’s cause are assured that they will find
muragaman  katiran, sometimes translated ‘‘many refuges”’
(4:99/101). But no persecution seems to be envisaged in the passage
on Lot, who believed in Abraham saying, ‘I will emigrate unto my
Lord”’ (29:25), unless the words are to be construed as Abraham’s.

Emigrants, who were often poor (cf. 24:21/22; 59:7/8), are con-
trasted with unbelievers and believers who have stayed behind:
emigrants should not have friends in either group, though they
should assist their co-religionists when the latter ask for help as long
as it does not require action against allies (4:88/91; 8:71/73). The
Qur’an makes it clear that Muhammad has emigrated (33:49) and
that others are expected to join him (4:88/91; 8:71/73; 60:9/10);
rewards are held out to those who go out muhdgiran ila ’llah wa-
rasiilihi even if they die on the way (4:99/101). We are not told
where people emigrated from or to, though it is clear that their
destination was a place with earlier inhabitants, who were also
believers (59:8/9).

The most striking characteristic of emigrants in the Qur’an is
their association with holy war. Rewards are held out to *‘those who
emigrated ... and fought and were slain” (3:194), ‘‘those who
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emigrated and were slain or died’’ (22:57), ‘‘those who believe and
have emigrated and struggled with their possessions and their selves
in the way of God” (8:71/73; 9:19/20), ‘‘those who believe and
have emigrated and struggle in the way of God’’ (8:73/75), ¢‘those
who have believed afterwards and emigrated, and struggled with
you’’ (8:74/76), ‘‘those who emigrated after persecution, then
struggled and endured’’ (16:109/111); and one verse seems to iden-
tify grhad as an activity peculiar to emigrants as distinct from those
“‘who have given refuge and help’’ (8:71/73). Emigration and war-
fare are meritorious for being performed f7 sabil allah, suggesting
that they could also be performed in a non-religious vein (as war-
fare obviously could); and it seems reasonable to infer that Aigra,
gihad and gital alike were secular terms in pre-Islamic times. This
is also suggested by the fact that the Qur’an hardly ever associates
them with earlier prophets. One would have expected Abraham
and Moses to figure prominently as muhagirin, and Moses to be
presented as a war-leader too, given that Abraham was not only the
first monotheist, but also the first to separate himself from his
unbelieving people (as Hadith is well aware), while Moses staged
the exodus from Egypt which culminated in the Israclite conquest
of the Holy Land. But Lot is the only prophet before Muhammad
to be descibed as a muhagir; and not a single earlier prophet is
depicted as a progatonist of gihad/qital.

Emigration to garrison cities

Most Islamicists probably assume the Qur’anic and the classical
concepts of gihad to be identical or so closely related that the one
developed into the other without intervening links. But is it not
possible that the non-classical concept of Aigra was such a link?
Since the evidence has not been systematically collected before, I
shall begin by listing all the attestations of the non-classical concept
known to me® (except for the Harigite material, which will be con-
sidered later). The order of the list is chronological and based on
the approximate time to which the passages refer, not on their time
of origin or the dates of the works in which they are preserved.

¢ I owe many of the attestations to the authors cited above, notes 1-2, especially
Rubin, and also to J.M.D.M. Juda, al-‘Arab wa ’l-ard f ’I-Irag fi sadr al-Isiam,
Amman 1979, pp. 228ff.
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1. The Prophet predicted that ‘‘you will emigrate to Syria and

conquer it 7.

2. The Prophet said that “‘there will be higra after higra”’, adding
that “‘the best people on earth will be those who attach themselves
most closely to Abraham’s place of emigration (muhagar)’”®.

3. Abu Darr described Syria as ard al-higra in conversation with
the Prophet?®.

4. The Prophet cursed those who turned bedouin after having
emigrated (man bada ba“da higratihi), but exonerated those who did
so in times of fitna'®. Since there was 1o fitna in the Prophet’s time,
this must refer to people who abandoned their igra after his death,
be it in Kafa (below, nos. 32-3), Basra (nos. 33, 43), the Yemen
(no. 56) or Medina''.

5. The Prophet told his followers to invite the enemy to convert
before engaging them in battle: if they accept, then “invite them
to transfer from their abode to the abode of the emigrants’ (al-
tahawwul min darihim ila dar al-muhagirin), and tell them that they will
have the same rights ‘and duties as the Muhagiriin; if they refuse
to move, ‘‘then tell them that they will be like the bedouin Muslims
(a%rab al-muslimin), who are subject to God’s law on a par with the
believers, but who do not share in the fay’ or the ganima unless they
fight gihad with the Muslims. And if they refuse to adopt Islam,
then ask them to pay gizya'' *2. The Prophet is here speaking of non-

7 Ibn Hanbal, al-Musnad, Cairo 1895, vol. v, p. 241.

8 Abi Dawid, al-Sunan, ed. M. M.-D. ‘Abd al-Tlamid, Beirut n.d., vol. iii, no.
2482; Ibn Hanbal, al-Musnad, ed. A.M. Shakir, Gairo 1950-, vol. vii. no. 5562
(m?2); vol. x.i, nos. 6871, 6952; Ibn ‘Asakir, Taij madz’(mt Dima{’q, vol. i., ed‘. S.',D'
al-Munaggid, Damascus 1951, pp. 149ff.; further references in Rubin, ‘Higra
and Muhagiran’, note 68. ' .

9 ¢AI{ b. Abi Bakr al-Haytami, Magma® al-zawa’d wa-manba® alfawd’id, third
printing, Beirut 1982, vol. v, p. 223; al-Muttaqi al-Hindi, Kanz al-‘ummal fi sunan
al-aquwal wa *l-af“al, second edition, Hyderabad 1945-75, vol. v, P 469, no. 2597
(contrast no. 2602 at p. 470, which omits this for an identification of Medina as
the Prophet’s muhagar). .

10 Haytami, Magma® al-zawd’id, vol. v, p. 254; M.]. Klster, «Land Property
and Jihady», Journal of the Economic and Social History of the Orient 34 (1991), p- 279n,
both citing al-Tabarani; cf. C.E. Bosworth, «A note on Ta%arrub in Early Islam»,
Journal of Semitic Studies 34 (1989), p. 359.

11 Cf. below, notes 143-5. i

12 ¢Abd al-Razzaq b. Hammam al-San‘ani, al-Musannaf, ed. H.-R. al-A®zami,
Beijrut 1970-2, vol. v, no. 9428; Ibn Abl Sayba, Kitab al-musannaf ft ’l-ahads wa ’l-
a@ar, ed. M.A. al-Nadwi, Bombay 1979-83, vol. xii, nos. 12678, 1400; Abu
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Arabs joining (or refusing to join) the Muhagirun outside Arabia,
not of Arabs joining those in Medina, as is clear partly from the
fiscal terminology he employs and partly from the fact that the
tradition is also ascribed to ‘Umar!?.

6. In 12/633f Halid b. al-Walid offered the people of Hira the
same rights and duties as the Muslims if they would convert, get
up and emigrate (in aslamtum wa-nahadtum wa-hagartum)**.

7. The Arab who killed the Persian Ruzbih in the battle of
Husayd in Iraq in 12/633f was one of the Barara: every clan that
migrated (hagarat) in its entirety was known as al-Barara, whereas
groups that migrated in part were known as al-Hiyara, so the
Muslims consisted of Hiyara and Barara'®.

8. ‘Amr b. Ma‘dikarib apostatized in the Yemen, then he hdgara
ila ’l-Irag and converted!®.

9. ‘Amr b. Ma‘dikarib addressed the participants in the battle of
Qadisiyya, fought between 14/635 and 17/637, as ma‘Sar al-
muhdgirin’.

10. Groups of Taglib, Namir and Iyad from the Gazira hagara to
al-Mad3a’in, whence they later transferred to Kufa!s.

11. “Umar instructed Sa‘d b. Abi Waqqas to create a dar higra wa-
manztl gihad for the Muslims!®, or a dar higra wa-qayrawanan®, or a
dar higra for the Arabs who were with him. So he went to al-Anbar
to make it a dar al-higra, then he went to Kuwayfa and then to the
site on which Kufa was built in 17/638%.

12. The poet al-Muhabbal and his son hdfara to Basra??.

“Ubayd al-Qasim b. Sallam, Kitab al-amwal, ed. M.Kh. Haras, Cairo 1968, pp.
303f., no. 523; al-Wagqidi, Kitab al-magazz, ed. M. Jones, London 1966, vol. ii, p.
757 (different isnad); further references in Rubin, «Higra», note 83.

13 Madelung, «Hijra», pp. 232f., citing al-Tabari, Ta’rif al-rusul wa ’[-mulik,
ed. M.J. de Goeje and others, Leiden 1879-1901, ser. i, pp. 2713f.

14 Tabari, ser. 1. p. 2041.

> Sayf in Tabari, ser. i, p. 2069; cf. the glossary, s.v. brr.

16 Tbn Qutayba, al-81 wa ’l-fu‘ara’, ed. A.M. Shakir, Cairo 1966-7, vol. i, p.
372.

7 Aba 'I-Farag al-Isfahani, Kitab al-agani, Gairo 1927-74, vol. xv, p. 215, bot-
tom; Ibn Abi Sayba, Musannaf, vol. xii, no. 15590.

'8 Tabari, ser. i. p. 2482.

19 Tabari, ser. i. p. 2360.

20 Al-Baladuri, Kitab futih al-buldan, ed. M.J. de Goeje, Leiden 1866, p. 275.

* Al-Dinawari, al-Ahbar al-fiwal, ed. V. Guirgass, Leiden 1888, p. 131.

22 Tbn Qutayba, Si%, vol. i, p. 240.
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13. Rabia, the son of al-Namir b. Tawlab, Aagara to Kufa?3.
14. When Sagah converted to islam, she Adgarat to Basra?s.

15a. Kilab b. Umayyab. al-Askar al-Layti sdgara to Medina in the
caliphate of “‘Umar according to some; according to others, he had
already done so in the time of the Prophet?®; he and his brother
subsequently Adgara with Sa‘d b. Abl Waqqas, i.e. to Iraq?s.

16. Kurayb b. Abraha and his brother Aba Samir hagara to Egypt
in the caliphate of ‘Umar?6.

16. In 17/638 CAll told ‘Umar that Kufa was & ’l-higra ba‘da
’l-higra®’.

17. “Umar held the best person to be a man endowed with a home,
family and property who learns about Islam and who reacts‘by driv-
ing his camels to ‘‘one of the abodes of emigration (dar min dur al-
higra)’’, where he sells them and spends the money on equipment
in the path of God, staying among the Muslims and confronting
their enemy 28,

18. Tustar reneged on its agreement, so the muhagdirun had to con-
quer it2°. .

19. Between 19/640 and 21/642 ‘Utman b. Ab1 ’1-°‘As conquered
Tawwag in Fars, fa-sayyarahu dar higra®°.

20. The Coptic saint Samuel of Qalamiin predicted the coming of
““‘this umma who are the muhagirun’’ and ummat al-higra al-‘arabiyya’'.

23 Tbn Qutayba, Si%, vol. i, p. 309; Juda, al-‘drab, p. 231, with reference to
Baladuri, Ansab, MS, vol. ii, p. 788.

2t Baldaduri, Futah, p. 100. ) )

% Agani, vol. xxi, pp. 9f.; Ibn Hagar, al-Isaba fi tamyrz al-Sa[zab‘a, ed. A.
Sprenger and others, Calcutta 1856-73, vol. i, pp. 28, 125f., s.vv. ‘Ubayy b.
Umayya’, ‘Umayya b. al-Askar’. ‘ . )

26 Tbn Hagar, Isaba, vol. i, p. 127, on the ultimate authority of al-Zuhri.

%2 Thn Abd al-Hakam, Futah Misr wa-apbaruha, ed. C. C. Torrey, New
Haven 1922, p. 113.

27 Tabarl, ser. i. p. 2514. .

28 Tbn al-Mubarak, Kitab al-gihad, ed. N. Hammad, Beirut 1971, no. 164.

29 Baladurl, Futih , pp. 381f; ‘Abd al-Razzaq, Musannaf, vol. v, 10. 9656; al-
Sarahsi, Sarh kitab al-siyar al-kabir li-Muhammad b. al-Hasan al-Saybani, Cairo 1957,
vol. 1, p. 259.

30 Dinawarl, Ajbar, p. 141. . ) ' '

3t R. Basset (ed. and tr.), «Le Synaxaire arabe jacoblte (R.edactlon copte)» in
Patrologia Orientalis, ed. R. Graffin and F. Nau, vol..iu, Paris .1909, p- 408; J.
Ziadeh (ed. and tr.), «<L’Apocalypse de Samuel, supérieur de Dair ?l Qalamoun»,
Revue de ’Orient Chrétien 20 (1915-17), pp. 377, 382, 389 and passim.
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21. The Muslims appear as Magaritai in two Egyptian papyri of
642 and 64332,

22. “Umar identified the participants in a campaign against Kurds
as muhagiran3,

23. “‘Umar encouraged people to emigrate, saying hagird wa-la
tahaggaru’*.

24. ‘Umar spoke of the Muslims as divided into muhagiran, Ansar
and bedouin. His muhagirin clearly included emigrants to garrison
cities, not just those to the Prophet’s Medina: they were ‘‘beneath
the shades of swords’’, they and their families were to be paid their

Jay’ in full, and they were not to be kept too long in the field (/2
tugammar) .

25. Isho‘yahb refers to the Muslims as Mahgre in a letter written
not later than the mid-640’s3.

26. The Muslims appear as Mahgre, mahgraye in a Syriac account of
a religious dispute set in 64437,

27. Of Nu‘man b. “‘Ubada al-BakrT we are told that he stayed in
Fars, wa-lam yakun hagara il ’I-Basra. Presumably this means that
he had stayed on in Fars in 30/650, when Tawwaj ceased to be a
dar higra and its troops were transferred to Basra?®.

*2 A. Grohmann, «Apercu de papyrologie arabe», Etudes de Papyrologie 1 (1932),
pp. 41f (PERF 558, 643 A.D.); id. «Greek Papyri in the Early Islamic Period in
the Collection of Archduke Rainer» 1bid. , 8 (1957), pp. 28f (PERF 564, 642 A.D.);
cf. H. and R. Kahane, «Die Magariten», Zetschrift fiir Romanische Philologie 76
(1960).

* Tabari, ser. i. p. 2718. 2721,

% Tabari, ser. i. p. 2729f; Ibn Sa‘d, Kitdb al- Tabagat al-kabir, ed. E. Sachau and
others, Leiden 1904-21, vol. iii/1, p. 324. Compare W. Madelung, «Apocalyptic
Prophecies in Hims in the Umayyad Age», Journal of Semitic Studies 31 (1986), p.
178, where ‘Umar encourage Yemenis to emigrate in an apocalyptic vein.

% Tabari, ser. i. p. 2775.

% Isho‘yahb, Liber Epistularum, ed. and tr. R, Duval, Paris 1904-5, pp. 97 = 75.
In the opinion of S.H. Griffith, «The Prophet Muhammad, his Scripture and his
Message according to the Christian Apologies in Arabic and Syriac from the First
Abbasid Century», in La vie du prophéte Mahomet, Collogue de Strasbourg, octobre 1980,
Paris 1983, pp. 122, the terms Mahgre and Mahgraye have nothing to do with higra,
only with Hagar (but he is less categorical in note 3, and even less so in his «Free
Will in Christian Kalam», Le Muséon 100 (1987), pp. 151ff).

*7 F. Nau, «Un colloque du Patriarche Jean avec I'émir des Agaréens», Journal
Asiatique, 11th series, 5 (1915), pp. 248, 251f =257, 260ff.

% Al-Baladurl, Ansab al-asrdf, vol. xi (= Anonyme arabische Chronik) ed. A.
Ahlwardt, Greifswald 1883, p. 149; cf. M. Hinds, «The First Arab Conquests in
Fars», Iran 22 (1984), pp. 45-7.
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28. In 30/650f ‘Utman initiated a complex land exchanged in
favour of Medinese participants in the conquest of Iraq who had
decided to stay in Medina instead of making the Aigra to Iraq (min
ahl al-Madina mimman agama wa-lam yakun yuhagir ila °l-“Irag)®°.

29, ‘Utman referred to the Syrians as muhagirin in ard al-higra*®.

30. In Kufa in the time of ‘Utman al-Aftar told an Asadi that
“‘your people only converted because they were forced and only
emigrated (hagari) because they were poor’” *!.

31. The poet Hakim b. Qabisa b. Dirar al-Dabbr likewise told his
son that ‘‘you have not emigrated for the sake of Paradise, but for
the sake of bread and dates’” *2.

32. The poet Labib b. Rabi‘a visited the Prophet, converted and
returned to his people; then he Adgara to Kufa; after his death in
41/661 his sons returned da ’l-badiya araban*s.

33. At the time of Mu‘awiya’s accession the population of Mosul
and the Gazira consisted of Kufans and Basrans who had aban-
doned their higra, so Mu‘awiya established the military district of
Qinnasrin for them (massarahd wa-gannadaha)**.

34. Mu‘awiya lorded it over gama‘at al-muslimin min al-Ansar wa ’I-
muhagirin in the year of his accession according to al-Gahiz*.
Apparently, there were no Muslims of other kinds (except perhaps
bedouin, cf. above, no. 24).

35. The Muslims appear as Mahgrage in a Syriac colophon dated
63/682%,

36. After the death of Yazid I in 683, ‘Ubaydallah b. Ziyad tried
to ingratiate himself with the Basrans by telling them that he had

39 Tabari, ser. i. p. 2854.

4« Thn al-Mubarak, Gihad, no. 194 (with parallels in the note thereto).

# Al-Baladurl, dnsab al-asraf, vol. v, ed. S.D.F. Goitein, Jerusalem 1936, p.
4510, Tbn A‘tam, Kitdb al-futih, Hyderabad 1968-75, vol. i, p. 192.

%2 ALl Tammam, Hamasae carmina cum Tebrisit scholiis, ed. G. Freytag, Bonn
1828-51, p. 792.

43 Tbn Sa‘d, Tabagat, vol. vi, pp. 20f.

# Tabarl, ser. i. p. 2673f. .

19 Al-Giahiz, ‘Risala fi bani Umayya’ in his Rasa’il, ed. H. al-Sandubi, Cairo
1933, pp. 293f.

6 W. Wright, Catalogue of Syriac Manuscripts in the British Museum, London 1870,
p. 92.
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been born among them and that his father had made his Aigra to
them (md muhagar ab? illa ilaykum)*”.

37. The Muslims also appear as Mahgraye in the works of Jacob of
Edessa (d. 708) and other Syriac sources of the Umayyad period *8.

38. Taglib in the Jazira were bedouin; after the battle of Marg
Rahit, when they were feuding with Qays, they contacted their
muhagirin in Azerbayjan?®.

39. The bedouin is distinguished from the muhagir in a verse by the
Taglibl poet al-Qutami3°.

40. The same distinction is made in a verse by the T3 poet Iyas
b. Maliks?.

41. Confronted with the Azariqa at Dilab in 65/685, the governor
of Basra promised any mawla who would join him the stipends of
an Arab and any bedouin who would join him the stipends of a
muhdgirs?.

42. When al-Haggag arrived as governor of Iraq in 75/694, he

recited a verse by an anonymous Asadi poet with the line muhdgir
laysa bi-‘arabi®s.

42a. The father of the Harigite rebel Sabib b. Yazid was min muhd-
Jirat al-Kifa. He had emigrated from Kufa to Mosul®?:.

43. A poem in praise of al-Muhallab attributed to Dibil says that
the Basrans, threatened by the Azariqa, ‘‘had decided to move to
the bedouin, fearing that they might perish, They almost reached
a state of extreme suffering, after nobility and after the higra’ 5%, In
other words, they had decided to abandon their kigra to Basra.

1 Al-Gahiz, al-Bayan wa ’l-tabyin, ed. ‘A.-S.M. Haran, Cairo 1960-61, vol. ii,
p. 130.

# Cf. the examples in P. Crone and M. Cook, Hagarism, the Making of the Islamic
World, Cambridge 1977, pp. 11, 16425, 17330, 2131,

9 Agani, vol. xii, p. 205.

%0 Al-Qutami, Diwdan, ed. J. Barth, Leiden 1902, no. IV:25.

5t Aba Tammam, Hamasa, p. 294.

52 Agani, vol. vili, p. 417.

33 Gahig, Baydn, vol. ii, p. 309, top. For other attestations, see Rubin, ‘Higra
and Muhagirin’, note 15,

332 Tbn Hazm, Gamharat ansab al-‘arab, ed. ‘A.-S. Harun, Cairo 1962, p. 327,
cf. P. Crone, ‘Were the Qays and the Yemen Political Parties’, forthcoming in
Der Islam 71, p. 39.

5 Al-‘Awtabi, al-Ansab, Oman (wizarat al-turdt al-gawmi) 1984, vol. i, p. 138

=M. Hinds (tr.), An Early Islamic Family from Oman: al-‘Awtabi’s Account of the
Muhallabids, Manchester 1991, p. 45, §50.
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44, In the Greek papyri issued by Qurra b. Sarik al-‘Absi, gover-
nor of Egypt 709-14 AD, and others, the Muslim soldiers appear
as Moagariiai and mauleis/maulor®.

45. In a story set between 93/712 and 95/714 Mugqatil b. Hayyan
relates how he abandoned his position as judge in Samarqand, went
to Buhara and emigrated (hzgrat kardam) from there to Marw3s.

46. Some Isfahanis in Basra were said to owe their presence there
. N _ s
to conversion and emigration (aslami wa-hagari)®’.

47. The misdeeds of the Umayyads, according to al-Gahiz,
included their habit of returning (non-Arab) converts to their
villages ba‘da ’l-higra®®.

48. In his fiscal edict ‘Umar IT declared himself obliged to ‘‘open
the gate of Aigra for the people of Islam’’. He continues: ‘“As for
Islam.....whoever accepts Islam, whether Christian or Jew or
Zoroastrian.....and joins himself to the body of Muslims in their
abode, and who forsakes the abode wherein he was before, he shall
have the same rights and duties as the Muslims......... As for
emigration (hzgra), we open it up to whoever may emigrate of tbe
bedouin and who sells his cattle and transfers from his bedouin
abode to the abode of emigration (dar al-higra), to warfare against
our enemy. Whoever does that shall have an equal share with the
Muhagirin in that which God has given them of booty’’°.

49. Gabha’, a bedouin poet of the Umayyads period, was t(?ld by
his wife that ‘‘it would be best for you if you were to emigrate
(hagarta) to Medina, sell your camel and enroll for stipends (iftaradta
S -Sq@)eo,

50. In 109/727 Asad al-Qasri, the governor of Hurasan, made a
speech in which he asked God to take him back to his muhagar and
watan, presumably meaning Syria®!,

55 H.I. Bell (ed.), Greek Papyri in the British Museum, vol. v (The Aphrodito P,a[)yri),
London 1910, index, s.vv. ‘*moagarités’ (over 50 attestatlons),A‘*mauleus , and
p. xxxiv; cf. also R. Rémondon, Papyrus grecs d’Apolléno.s Ané (Documents de
fouilles de I’Institut francais d’archéologie orientale du Caire XIX), Cairo 1953,

.12,
P 56 Balhi, Fada’i-i Balh, ed. ‘A.-H. Habibi, Tehran 1350, p. 79.

57 Baladuri, Futah, p. 366. 297

58 (3ahiz, ‘Risala fi bani Umayya’, p. . )
® Ibn ‘Abd al-Hakam, Sirat Umar b. “Abd al-Aziz, ed. A. Ubayd, fith prin-
ting, Damascus 1967, pp. 94f = H.A.R. Gibb (tr.), «The Fiscal Rescript of ‘Umar
II», Arabica 2 (1955), pp. 2f. ’

80 Agani, vol. xviii, p. 95.

81 Tabari, ser. ii. p. 1498.

o
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51. Al-Hasan, presumably al-Basri (d. 110/728), held that ““the
higra of the bedouin (is effected) when they join their diwan’’. Al-
Saybani explains that “‘Aigra was a duty in the beginning”’, and al-
Sarabsi adds that ‘‘it is part of al-Hasan’s doctrine that he did not
consider this rule to have been abrogated and that a bedouin who
converts must (in his view) inscribe his name in the diwdn al-guzat

in order to become a muhdgir, the purpose of Aigra being warfare in
those days’’ 62,

52. Bilal b. AbI Burda al-A¥ari, deputy for Halid al-Qasri in
Basra until 120/738, reminded a Tamimi that Hira was his dar
a‘rabiyya and Basra his dar higra®.

53. “‘Umayr b. Hani® al-Ansi, a member of Yazid III’s
Yamaniyya, encouraged people to pay allegiance to Yazid, saying

that “‘there are only two Aigras, the higra to God and His Messenger
and the Aigra to Yazid’’ 6+,

54. The Farahid had their homes (manazil) in Oman and their
muhagar in Mosul; the Himam had their homes in Oman and their
muhagar in Mosul and Basra, as we are told sub anno 129/746-795,

55. Emigrants from the Yemen to Hims are referred to as
muhagirin, and Syria as their muhagar, in apocalyptic prophecies
dating from the Umayyad and early Abbasid periods; here too
emigrants are contrasted with bedouin .

56. In a letter to Ibrahim b. ‘Ubaydallah al-Hagabi, governor of
the Yemen for Hariin al-Rasid (786-809 AD), the Yemeni writer
Bidr b. Abi Kubar al-Balawi says that ““The amir, may God
preserve him, knows how long I have loved and respected him, and
that I have emigrated with him (wa-higrati ma‘ahu), and that I am
one of those who ‘spent and fought before the victory’ (cf. Qur.
57:9/10), and further that I have not reverted to bedouinism after
emigrating (inni lam ata‘arrab bada I-higra)’’ o7,

52 Sarahsi, Sv’ar.lz, p- 94. Cf. also below, note 131.

6 Athamina, ‘A%ab and Muhagirian’, p. 10, note 33, citing Baladuri, Ansab, MS,
fol. 737b; cf. C. Pellat, Le milien Bagsrien et la formation de Gahiz, Paris 1953, index
s.v. ‘Bilal b. Abi Burda’.

¢ Al-Dahabi, Mizan al-itdil, ed. ‘A. M. al-Bigawi, Cairo 1963, vol. iii, p. 297;
cf. J. van Ess, Theologie und Gesellschaft im 2. und 3, Jakrhundert Hidschra, Berlin and
New York 1991-, vol. i, p. 94.

® Al-Azdi, Taibh al-Mawsil, ed. A, Habiba, Cairo 1967, pp. 93, 96.

%6 Madelung, ‘Apocalyptic Prophecies’, pp. 153, 162f, 166f, 169; cf. id.,
‘Hijra‘, p. 233.

8 W. al-Qadi (ed.), Bisr b. Abi Kubar al-Balawi, Beirut 1985, pp. 175f.
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The concept of Aigra in these passages conforms to that of the
Qur’an in that it is closely associated with warfare. A dar al-higra is
a military centre (manzil gihad, qayrawan, misr and gund, cf. nos. 11,
33); and a muhadir is a resident of such a centre, where he is
registered as a soldier and receives stipends from the proceeds of the
immovable spoils of war known as fay’ (nos. 5, 17, 24, 41, 48, 51).
Unlike the Qur’an, the first-century material never envisages higra
as a response to persecution; and despite the Qur’anic inclusion of
‘poor Muhagiriin’ among the recipients of booty bestowed by God
on His Messenger (Q. 59:6{/7f), the stress on the fiscal entitlements
of the muhagir is new; so too is the contrast between muhagiran and
bedouin (nos. 5, 24, 32, 38-43, 48, 51, 52, 55, 56; cf. also 17, 49)
and between the former and mawali (nos. 41, 44, cf. also 48). But
these changes are not problematic.

Such persecutions as the Muslims may have suffered obviously
came to an end when they gained the upper hand in Arabia. They
continue to emigrate in order to fight holy war, however, and the
conquests resulted in the acquisitions of massive tracts of land
which might have been distributed among the actual conquerors,
but which “‘Umar decided to keep in public ownership as so-called
fay’, rewarding the conquerors by paying them stipends out of the
tax income instead: the conquerors could then be kept together as
soldiers in garrison cities instead of dispersing (and ultimately
disappearing) as landlords and peasants among the conquered
peoples. This raised questions about precisely who was entitled to
a share. In Umayyad practice it is clear that emigration to a gar-
rison city and regular service there were normally required for a sti-
pend, and this view is attributed to “‘Umar too: ‘‘the fay’ belongs
to the inhabitants of these garrison cities and those who join them,
help them and stay among them’’, he is reputed to have announced
when he instituted the diwan®®; ‘‘he who hurries to Aigra hurries to
stipends’’, as he is also said to have put it (though he is credited
with the alternative view as well’®). An emigrant thus came to be
identified as a person endowed with fiscal rights which bedouin and

5 Tabari, ser. i. p. 2414,

% Abu ‘Ubayd, Amwal, p. 319, no. 547 (man asraa ila al-higra asra‘a bihi al- ‘ata”);
Ibn Hanbal, Musnad, vol. iii, p. 475. 2 up (likewise).

70 “Umar held that all Muslims (not just soldiers in garrison cities) were entitled
to a share in the fay’, except for slaves (Yahya b. Adam, Kitab al-harag, ed. Th.W.
Juynboll, Leiden 1896, p. 6; similarly Aba ‘Ubayd, dmwdl, p. 304, end of no.
523).
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non-Arabs lacked; for the former had not emigrated and thus could
not claim a share in the fay’; and though the latter might well have
converted and emigrated to a garrison city, they were equally
unable to claim a share in the spoils of conquests because they (or
their ancestors) had fought on the wrong side: both were accord-
ingly paid less than emigrants for such military services as they
might perform (no. 41). :

Some would grant non-Arab Muslims the same rights as
emigrants (nos. 5, 48), and the distinction between Arab and non-
Arab soldiers had largely disappeared by the late Umayyad period,
but few seem to have been willing actually to count non-Arab
Muslims as emigrants: as Qurra b. Sarik’s papyri distinguish
between muhdagirin and mawalr (no. 44), so “‘Umar II distinguishes
between the Aigra of bedouin and the mere firagg of non-Arab con-
verts (no. 48), while the Prophetic tradition refers to the latter’s
emigration as simple fahawwul (no. 3; contrast the otherwise similar
offer to the Arab Hirans in no. 6). By the ninth century, authors
such as al-Baladuri and al-Gihiz unselfconsciously thought of non-
Arab converts who emigrated to garrison cities as muhdgiran (nos.
46, 47); many others must have called their emigration a A¢gra too,
for in Iran making a hig¢ra apparently came to mean no more than
moving to the provincial capital”!, while the tenth-century Qadi al-
Nu‘man held every convert to be a muhagir, now in the spiritual
sense of someone who has made a mental journey to God and His
Prophet?. But first-century Muslims apparently saw higra as an act
which only Arabs could perform. Whether this reflects an allusion,
in the word muhagir, to descent from Hagar is a question which
need not detain us here’.

All the above developments, however, turn on the fact that the
concept of higra now included emigration to military centres outside
Arabia, and the question is how this wider meaning of the term is

7t Cf. the list, no. 45. Muqatil b. Hayyan was already a muhagir, in so far as
non-Arabs could be thus described: he did not go to Marw in order to convert and
join the army or other institutions of government, being a Muslim and govern-
ment employee before he set out.

72 Al-Nu‘man b. Muhammad, Da%@%m al-islam, ed. ‘A.A. al-Faydi, Cairo
1951-60, vol. ii, no. 1194 (man dahale fi ’l-isiam taw‘an fa-huwa muhagir). Note also
that Aba “Ubayd has no qualms about glossing the yatahawwali of the Prophetic
tradition cited in no. 5 as yuhagiri (Amwal, p. 304, no. 523).

” Crone and Cook, Hagarism, pp. 8f. Non-Muslims, on the other hand, had
no compunction about labelling converts Mahgraye (cf. ibid, p. 160%7),
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to be explained. It is in answer to this question that Madelung pro-
poses reinterpretation by ‘Umar. ‘Umar does indeed figure promi-
nently in the above list; and though the non-classical use of the
word is also attested before his caliphate (nos. 1-7), this could (and
in several cases clearly must) be dismissed as back-projection. It
was “Umar who gave orders for the establishment of garrison
towns, who decided not to distribute the conquered lands among
the conquerors, who set up the diwans for the payment of stipends
and who ruled (or is said to have ruled) that only muhagirin were
entitled to a share. It would thus seem reasonable to infer that the
very notion of Aigra to garrison cities was “Umar’s brainchild too.

But why do we take it for granted that the concept of emigration
had to be changed in order to include movement to military centres
outside Arabia? Given that ‘Umar and the Prophet were contem-
poraries, and indeed intimate assoclates, the presumption must
surely be that they operated with the same concept of emigration.
This presumption may strike us as odd because we all think of higra
(or rather the ‘real’ as opposed to the Ethiopian higra) as a process
which began in 622 and came to an end in 630, when Mecca was
conquered, or as a single event of 622, so that any Aidra encountered
therefore must be a reinterpretation or re-enactment of the original
idea; but we owe this line of thought to the tradition, not to the
Qur’an. The Qur’an nowhere states that emigration must go to a
particular place, be it in Arabia or elsewhere, in order to count as
higra. On the contrary, it scems to suggest the opposite: ‘‘whoso
emigrates in the way of God will find in the carth mugaraman
katiran’® (Q, 4:99/101). It does convey the impression that Muham-
mad had a single centre in Arabia, and we may accept that this cen-
tre was Yatrib; but since the Qur’an never reveals its identity, 1t
would be difficult to present Yatrib as intrinsic to the Qur’anic con-
cept of emigration. Nor does the Qur’an present the duty of Aigra
as finite; on the contrary, higra and holy war are linked with such
regularity that one would assume them to stand and fall together.
Holy war remained a duty far beyond the lifetime of the Prophet,
and we now find that the same is true of kigra. Why then assume
that “Umar reinterpreted the concept? The prima facie reading of the
evidence is that he simply continued it.

Here as so often, our perspective is skewed by classical concep-
tions, for we tacitly accept with our sources that the Prophet’s
incomparability places him in a category of his own: kigra in his
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time was one thing, Aigra thereafter something else. Obviously, if
higra in the time of the Prophet was a unique process— Higra with
a capital H—then all later emigration must be imitation and/or re-
interpretation of the original idea; but what the continued use of the
notion of Aigra suggests is precisely that this view of things is secon-
dary. Like the Qur’anic concept, that which prevailed in the first
century and a half was open-ended: Medina was Muhammad’s
abode of emigration, but emigration continued to both this and
other abodes of emigration after his death: one could still engage
in higra to Medina in the time of ‘Umar and the Umayyads (nos.
15, 49); one could make a higra away from Medina too (nos. 15,
28), to one of the centres outside Arabia (a movement which later
authors would describe as mere fahawwul’); and one could aban-
don one’s Aigra in any of these centres by engaging in the reprehen-
sible act of ta‘arrub ba‘da ’l-higra. One abandoned one’s higra by
becoming a bedouin or a peasant as opposed to remaining a soldier
wherever one happened to be inscribed”, not just by leaving
Medina, for a dar al-higra was simply an armed camp or mobiliza-
tion centre to which one went to fight the infidels whoever and
wherever they might be. There is no sense in this material of an
original Aigra with a capital ‘H’ verses an imitative one of less
importance. All Arabs in all garrison cities are Muhagirin, be they
in Arabia or elsewhere, and all are unselfconsciously referred to as
such in official documents, poetry, incidental remarks and by their
non-Muslim subjects.

If Muhammad operated with a closed concept of Aigra for eight
years and ‘Umar introduced the open-ended version which
predominated for the next hundred years, one wonders how the
original concept survived: for once all emigrants to garrison cities
had come to be known as Muhagirun, the emigrants to Muham-
mad’s Medina can hardly have been distinguished from everyone
else by that very title, and one would have expected the cheap cur-
rency to drive out the expensive variety. By contrast, it is easy to
see how the closed concept could have driven out the open-ended
one, given that the obligation to live as a Muhagir in a mobilization

centre lost relevance in the course of the Umayyad period, whereas

7+ Gf. Ibn Sa‘d, Tabagat, ser. i. p. 13: ‘Abdallah b. Abi >Awfa al-Aslami
tahawwala from Medina to Kufa.

7 Cf. F. Lokkegaard, Islamic Taxation in the Classic Period, Copenhagen 1950,
pp. 82f, Kister, «Land Property and fihad», pp. 279f.
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the Qur’anic references to emigrants in Muhammad’s time
ensured that the earliest Muhagirin would be remembered even if
the original use of the term was forgotten. In other words, the open-
ended concept must have been the first. What the evidence suggests
is not that ‘Umar reinterpreted the concept of Aidra to include
emigration to garrison cities, but on the contrary that later genera-
tions reinterpreted it so as to exclude it.

The emergence of the classical concept

If this is correct, how and when did the classical concept emerge?
We may start by surveying the material in which the open-ended
concept of higra is under attack. It falls into three groups.

First, numerous traditions present Muhammad as exempting
individuals and tribal groups from the duty of Aigra, or abolishing
it altogether, before the conquest of Mecca, or without reference to
it. Thus he allowed Salama b. al-Akwa‘ al-Aslami to live in the
desert when he asked for permission to do so’¢; alternatively, he
exempted the entire bedouin section of Aslam from the duty of
emigration in a letter stating that ‘‘they are Muhagirin wherever
they are’’77; or he exempted the Aslami emigrants in Medina, say-
ing ‘‘inhabit the ravines/dwell in the desert, O Aslam ... you are
Mubhagirin wherever you are’’ 7. Ibn “Umar held Aslam to be the

76 Ibn Sa‘d, Tabagat, vol. iv/2, p. 39.

77 Tbn Sa‘d Tabagat, vol. /2, p. 24=]. Wellhausen (ir.), «Ibn Sa‘d, die
Schreiben Muhammads und die Gesandtschaften an ihn» in his Skizzen und
Vorarbeiten, vol. iv, Berlin 1889, p. 113, no. 29. (There is no reference to kigra in
connection with the settled section.) Similarly Waqidi, Magazz, vol. 1i, p. 782,
where the Prophet makes the statement orally rather than in writing in response
to a comment by Burayda b. al-Hasib. For a different interpretation of this and
other exemptions from the duty of #kigra, see A. Cheikh-Moussa and D.
Gazagnadou, «Comment on écrit Ihistoire..... de I'Islam», Arabica 40 (1993), pp.
228ff.

78 Thus according to Salama b. al-Akwa‘, who invoked the Prophet’s collective
exemption of Aslam when he was accused of irtidad ‘an al-higra by Burayda b. al-
Hasib al-Aslami and whose version presents the Aslamis as emigrants in Medina
by making them express fear of committing that very sin (Abd ‘Ubayd, Amwal,
p. 314, no. 539; Ibn Hanbal, Musnad, vol. iii, pp. 361f; iv, 55.5; Haytami, Magma®
al-zawa’id, vol. v, pp. 253f). According to other versions, Salama merely invoked
his personal dispensation when he was accused of undoing his higra (see the
references given below, note 145; the accuser is here al-Haggag); and still others
have it that he only left Medina when ‘Utman was killed, not in the time of the
Prophet (al-Buhari, al-Sahih, ed. L. Krehl and T.W. Juynboll, Leiden 1862-1908,
vol. iv, p. 373.

THE FIRST-CENTURY CONCEPT OF HIGRA 369

only Muslims to be allowed to live in the desert’®, but the classical
tradition knows of many more. Thus the Prophet is said to have
written to B. ‘Amr of Huza‘a that “‘I give those of you who
emigrate the same rights as I have myself, even if they emigrate in
their own land’’ #°. When four hundred men of Muzayna came to
Medina in 5/626, the Prophet ga‘ala lahum al-higra fi darihim, telling
them that ‘‘you are Muhagirtin wherever you are’’8!. Three ‘Absis
had heard from their gurra’ that one could not be a Muslim without
emigrating (la islam li-man la higrata lahu), but the Prophet assured
them that this was not so: ‘‘fear God wherever you are; God would
not defraud you of ought of your deeds (cf. Qur. 52:20/21) even if
you lived in al-Damad and Gazan’’#. A man desirous of gikad and
higra, but endowed with property that needed his presence, was
similarly reassured that God would not defraud him of ought of his
deeds even if he lived in al-Damad and Gazan 83 while another was
told that it would not harm him to live in the vicinity of al-Damad
of Gazan®. A certain Fudayk had heard that he who does not
emigrate will perish (man lam yuhdgir halaka), but the Prophet told
him to pray, pay zakat, shun evil and to live among his people
wherever he wanted ®. Saddad b. Asid al-Sulami fell ill in Medina,
but did not want to leave for a more salubrious place because he
did not want to undo his A:gra, but the Prophet told him to go, ‘‘for
you are a Muhagir wherever you are’’ 8. Others were exempted
from the duty of emigration to Medina by swearing allegiance to
Muhammad on Aigrat al-badiyalal-badi or bay‘at al-arabiyya, as

7% Rubin, «Higra», note 105, citing Haytami, Magma® al-zawa’id, vol. v, p.
254-9.

80 Ibn Sa‘d, Tabagdt, vol. i/2, p. 25 = Wellhausen, Skizzen, vol. iv, pp. 114f, no.
32; Wagqidi, Magazi, vol. ii, pp. 749f.

81 Tbn Sa‘d, Tabagdt, vol. i/2, p. 38 = Wellhausen, Skizzen, vol. iv, pp. 135f, no.
76.

82 Tbn Sa‘d, Tabagat, vol. /2, p. 42 = Wellhausen, Skizzen, vol. iv, p. 140, no.
79, where the names are corrupt. Al-Damad and Gazin were places between
Yemen and Mecca (Yaqut, MuSam al-buldan, ed. F. Wiistenfeld, Leipzig 1866-73,
s.vv, citing the Absi tradition s.v. ‘al-Damad’).

8 Yahya b. Adam, Harag, p. 59.

8 Yaqut, Buldan, s.v. ‘al-Damad’.

8 Abt “Ubayd, Amwal, p. 311, no. 534; Haytami, Magma® al-zawa’id, vol. v,
p. 255, middle.

86 Rubin, «Higra», note 109, citing Magma® al-zawa’id, vol. v, p. 254, and other
sources.
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opposed to higrat al-batta/al-hadir or bay“at al-higra® . Some bedouin
were positively advised by the Prophet to stay by their camels on
the grounds that one could do good works ‘‘even across the seas’” %,
There was no duty to emigrate physically at all: “‘If you perform
the prayer and pay the alms, you are a Muhagir even if you die in
al-Hadar/al-Hadrama/al-Hadramawt’’, an anonymous bedouin
was told®; “‘the earth is God’s and the worshippers are God’s, so
wherever one of you finds it good to live, there let him fear God and
stay’’, the Prophet said on another occasion®. A muhagir was not
someone who emigrated physically, but rather someone who
shunned what God has forbidden, as several Prophetic traditions
inform us, invoking the root meaning of Agr°!, or someone who
abandoned polytheism (i.e. a convert)®2. Just as the best gihad is
prayer, so shunning sins is the best Agra®. Or higra is a morally
neutral act which acquires its meaning from intention: for just as
the emigrant may turn to God and his Apostle, so he may turn to
things of this world, depending on what his nzyya 1s°*.

Secondly, a number of traditions tell us that the Prophet formally
abolished the duty of Aigra when he conquered Mecca, or that the

8 Abi ‘Ubayd, Amwal, p. 313, no. 537; Ibn Hanbal, Musnad, vol. ii, pp.
160.3, 191.12, 193.12, 195.10 (ed. Sakir, vol. viii, no. 6487; vol. ix, nos. 6792,
6813; vol. ix, no. 6837); al-Nasa’i, al-Sunan, with the commentary of al-Suyati and
the supercommentary of al-Sindj, Cairo 1987, vol. vii, p. 144; Ibn Sa‘d, Tabagat,
vol. iv/2, p. 66; Haytami, Magma® al-zawa’id, vol. v, p. 252; Rubin, ‘Higra‘, notes
110-11, 116, citing these and other sources.

88 Abg Dawid, Sunan, vol. iii, no. 2477; Nasa’1, Sunan, vol. vii, p. 144 and the
commentaries thereto; other references in Rubin, «Higra», note 117.

89 Thbn Hanbal, Musnad, ed. Sakir, vol. xi, no. 6890; vol. xii, no. 7095;
Haytami, Magma® al-zawa’d, vol. v, pp. 253f; Rubin, «Higra», note 122, with yet
another reference. ‘

% Haytami, Magma® al-zaw@’id, vol. v. p. 255, middle (first noted by Rubin).

9 Thn Hanbal, Musnad, ed. Sakir, vol. x, no. 6515; vol. xi, no. 6806, 6814,
6925, 7017, etc. (see the subject index s.v. ‘al-higra’); vol. xii, no. 7086; Aba
Dawid, Sunan, vol. iii, no. 2481; al-Tahawi, Muskil al-atar, Hyderabad 1333, vol.
iii, p. 259f (who also invokes Fudayk, cf. above, note 85): Rubin, ‘Higra’, notes
123, 125, citing other sources.

92 Nasa’1, Sunan, vol. vii, p. 144f, where both “‘Umar and Abi Bakr on the one
hand and the Ansar on the other are muhagiran in this sense; compare above, note
72.

9 Ibn Hanbal, Musnad, ed. Sakir, vol. viil, no. 6487; vol. xi, nos. 6792, 6813
(all of which proceed to discuss Aigra in the literal sense); Ibn Hagar, Isaba, vol.
iv, p. 832, s.v. ‘Umm Anas zawg AbT Anas’.

9% Thn Hanbal, Musnad, ed. Sakir, vol. i, no. 168; Buhari, Sahik, vol. iii, p. 35.
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duty came to an end when he died®®. The former idea is by far the
best attested. ‘‘Stay in your residences, for the duty of Aigra has
come to an end; but gihad and intention continue’’, he proclaimed
on the conquest of Mecca according to one version®®. ““There is no

bl

higra after the conquest (of Mecca), only gihdd and intention’’, as
the classical la higra tradition has him say?’. Practically all versions
are careful to point out that holy war continues, and many add that
people should respond when they are called up. Other traditions
show us the new dispensation in action. Thus Muga$i¢ b. Mas‘id
al-Sulami told the Prophet that he and his brother (or nephew)
wished to pay him allegiance ala ’I-higra, to which the Prophet
replied that there was no Aigra any more, but that they could swear
allegiance on Islam and holy war?. Murra b. Wahb al-Taqaft and
his son Ya‘la received much the same reply®. Safwan b. Umayya
and other Meccans who wished to emigrate to Medina after the
conquest returned to Mecca because the Aigra had been closed 0.
And when Mugahid wished to emigrate to Syria, Ibn ‘Umar
replied that ‘‘there is no Aidra (any more), but there is gihad, so go
and offer yourself’’, assuring him that he was free to return if he
wished 101,

Thirdly, a small number of counter-traditions argue against the
above material by having the Prophet declare that ‘“‘the duty of

% This view is sponsored in an Iraqi tradition attributed to “‘Umar (Nasa’1,
Sunan, vol. vii, p. 146.6; first noted by M. Cook, Early Muslim Dogma, Cambridge
1981, p. 101); it is rejected in the tradition referred to below, note 110.

% Abi “Ubayd, Amwdl, p. 311, no. 532.

7 Ibn Abi Sayba, Musannaf, vol. xiv, nos, 18776-8; ‘Abd al-Razzaq, Musannaf,
vol. v, nos. 9711-13; Abid ‘Ubayd, Amwal, p. 311, no. 533; Ibn Hanbal, Musnad,
ed. Sakir, vol. iii, no. 1991; vol. iv, no. 2396; vol. xi, no. 7012; Abia Dawud,
Sunan, vol. iii, no. 2480; Buhari, Sahik, vol. ii, p. 267; Nasa’i, Sunan, vol. vii, p.
146; and so on. There is also a version which has al-iman wa-I-niyya (Haytami,
Magma® al-zawa’d, vol. v, p. 250, 4 up).

%8 Tbn Abi Sayba, Musannaf, vol. xiv, no. 18779; Buhari, Sahih, vol. iii, pp. 145f
(magazi, adds faith): Ibn Sa‘d, Tabagat, vol. vii/l, p. 19; Haytami, Magma® al-
zawd’id, vol. v, p. 250 (slightly different): Tahawi, Muskil, vol. iii, pp. 252f, 253f
(several versions); further references in Guda, al-‘4rab, p. 228, note 3; Rubin,
«Higra», note_136.

% Ibn AbI Sayba, Musannaf, vol. xiv, no. 18777; Nasa’i, Sunan, vol. vii, p. 145;
Tahawi, Muskil, vol. iii, p. 253; further references in Rubin, «Higra», note 137.

100 al-Baladurl, Ansab al-asraf, vol. i, ed. M. Hamidullah, Cairo 1959, pp. 262f;
Ibn Hanbal, Musnad, vol. iii, pp. 430f; Tahawi, Muskil, vol. iii, pp. 253, 254f;
Haytami, Magma® al-zawdid, vol. v, p. 250, middle; Rubin, «Higra», notes 138,
169.

101 Bubhari, Sahih, vol. iii, p. 146.
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higra will not come to an end as long as infidels are fought’’, or ““as
long as githad continues’’ %2, “‘Higra will not come to an end until
repentence does, and repentence will not come to an end until the
sun rises in the west’’, Mu‘awiya cites him as saying!°?.

Group 1

What then can we make of this material? Modern scholars
generally accept the traditions of group 1, or some of them, at face
value and infer that Muhammad relaxed and eventually abolished
the duty of /gra because Medina was becoming overcrowded:
““There seems to have been....a definite policy of requiring
Muslims to be—or to become—settled people. As the number of
converts from nomadic groups rose, however, this policy became
increasingly difficult to implement’’, Donner says!%; ‘‘As the con-
versions to Islam increased throughout Arabia, the duty of emigra-
tion to Medina no doubt became more and more unrealistic and
was, if not formally abolished as the Meccan and Medinese tradi-
tions affirmed, left in abeyance’’, as Madelung puts it'°. But this
interpretation is difficult to accept.

In the first place, is there not something implausible about the
idea that the Prophet should have abandoned the duty of Aigra
because Medina was filling up? If one abode of emigration was get-
ting overcrowded, the obvious response would surely have been to
set up another. When the bedouin of twentieth-century Arabia
were fired by the idea of settling as holy warriors, they established
a plurality of Augar, not just a single one, and the Muslims of
seventh-century Arabia can hardly have been so witless as to aban-

192 Aba “Ubayd, Amwal, p. 312, no. 537; Ibn Hanbal, Musnad, Yol. iv, p. 62,
7 up; Tahawl, Muskil, vol. iii, pp. 257f; Haytami, Magma® al-zawa’id, vol. v, pp.
250f; Nasa’1, Sunan, vol. vii, pp. 146f; cf. Madelung,; «Hijra», pp. 227f.

103 Aba Dawid, Sunan, vol. iii, no. 2479; Darimi, Sunan, vol. ii, pp. 239f; Ibn
Hanbal, Musnad, ed. Sakir, vol. iii, no. 1671; Nasa’1, Sunan, vol. vii, pp. 146f;
Hay;amf, Magma al-zawa’id, vol. v, pp. 250f; cf. also Madelung, «Hijrg»,p. 227,
Rubin, «Hijra», note 143. This tradition was often understood as being about
spiritual Aigra.

1o+ ¥ M. Donner, The Early Islamic Conquests, Princeton 1981, p. 80. N

195 Madelung, «Hijra», p. 232. Madelung only takes some of the tradmo.ns to
reflect developments in the Prophet’s time; others in his view re.ﬂect .the qes1re of
Yemeni Himsis of the Umayyad period to discourage bedouin immigration, but
it is not easy to see how he discerns the difference.
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don a policy of sedentarization and/or recruitment on the unsur-
prising discovery that not all the inhabitants of Arabia could be
accommodated in a single town!9, If recruits continued to be
needed, as they clearly did, one would have expected new abodes
of higra to be established, and so indeed they were. It merely so hap-
pens that the new dar al-higra (cf. above, no. 17) were established
by caliphs rather than the Prophet, in Syria, Iraq, Egypt and Iran
rather than in Arabia, and that this causes us automatically to
classify the new foundations as wholly different from the first. But
we should not see early Islamic history through classical eyes.

In the second place, the material is inconsistent 1%, and moreover
so didactic in tone as to leave no doubt that it is using history to
make doctrinal points. Many traditions, for example, go out of
their way to get their message across by first having the bedouin
expound the view to be refuted, whereupon the Prophet explains
the true position: “‘our qurra® say that there is no Islam for whoever
does not emigrate’” 1%, “Oh Messenger of God, we are afraid of
apostatizing after having emigrated’’ 1%, “Oh Messenger of God,
where should I make the 4igra? To you wherever I am, or to a par-
ticular land or a particular people? And will it be cut off when you

1% In Donner’s view, the policy of sedentarization was not abandoned; rather,
the bedouin were allowed to settle in their own land instead of Medina, this being
the meaning of higra fi darikim (Conquests, pp. 79f). But the traditions make it abun-
dantly clear that bedouin who were allowed to ‘emigrate in their own homes’ were
thereby allowed to remain bedouin.

197 Cf. the information on Aslam. If the entire tribe, or its bedouin members,
had been granted status as emigrants regardless of their whereabouts, why did
Salama need personal permission to live in the desert? And if he only left when
“Utman was killed, how can he have asked for permission to leave in the days of
the Prophet? (Cf. above, notes 76-8) Rubin’s answer to the first question is that
Salama represents Aslam at large in the story of his individual permission (‘Hijra’,
note 104); but the formulation does not suggest as much and the contexts do not
tally: the letter in which the Prophet exempts all bedouin Aslamis from the duty
to emigrate is addressed to Aslam in their own land, whereas Salama depicts the
Aslam who received collective dispensation as emigrants in Medina. If moreover
all Aslam, or their bedouin members, had been dispensed from the duty to
emigrate one way or the other, how could an eminent Aslami Companion such
as Burayda b. al-Hasib be unaware of it? (cf. above, note 78). If Burayda was
unaware of it, how can the Prophet have issued the dispensation in his presence?
(cf. above, note 77). And if all and sundry individuals and tribes had received
dispensation too, how could Ibn ‘Umar think that Aslam were unique (note 79)?

1% Thn Sa‘d, above, note 82.

109 Tbn Hanbal in note 78 above.
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die?”’ 112 the bedouin ever so innocently ask, whereupon the
Prophet explains that they can be emigrants wherever thfay are.‘EFhe
traditions of group 2 and 3 also take that for.m at times: Oh
Messenger of God, they say that only emigrants will enter
Paradise’’, Safwin b. Umayya asks, to be reassured by the Prophet
that there is no higra after the fath; ““Oh Messenger of God...they
claim that higra has come to an end’’, a Sa‘di says, to b'e reassured
by the Prophet that Aidra will continue as long as infidels are
fought!!t. The material clearly reflects a debate, not developments
in the thought of an individual. '

In the third place, the traditions are dominated by the dlchgtomy
between emigrants and bedouin which was commonplaoe in fl;le
Umayyad period, but hardly in Muhammad’s time. The Qur an
does of course denounce the bedouin as fickle, but not with
reference to their unwillingness to emigrate, which it does not men-
tion at all''?; and though it prohibits social relations (wal'dya) 'w1th
those who have not emigrated (Q. 8:71/73; cf. 4:.88/91), it neither
says nor implies that non-emigrants were bedouin, as opposed to
settled Arabs or a mixture of both. '

In historical fact, Muhammad must have been as eager to recruit
settled people as bedouin, or more S0, and settle.d A}“abs can hardly
have found it any easier to emigrate than bedouin, tied as thejy‘ were
to their land. One would accordingly have expected the tradition to
pay much attention to their problems, but it dF)es not. It kn'ows1 1c3)f
a settled Arab who sold his land in order to emigrate to Me<.:11na ,
and it assures another (clearly as pars pro toto) that §m¥grat1on was
not necessary for salvation''*; but for the most part it simply allows

110 Thy Hanbal, Musnad, ed. Sakir, vol. xi,vno‘. 6890; vol. xi1, no. 70?5;
Haytamr, Mag”ma‘ al-zawad, vol. v, pp. 252f). Sakir reads th’c’: second qulfist:)c?n
ilayka haytumd kunla, *‘to you wherever you [M}lhammad] are’’, whfzreas u 1;;
translates “‘wherever I am”’; since the answer 1s tha’t peopl.e are emlgranfts uhr)l1
God and His Messenger wherever they are, Rublp s reading seems prehera €.
§3kir reads the final question :da mutia ingataat, <‘will it come to ‘ar;’f,:nd w in you
die?”’. whereas Rubin translates “’will 1t be annulled when I die?”’; and ered}t
i8 gékir’s version that must be right (cf. above, note 95). In othfar wor(.is‘, the tradi-
tion affirms that the duty of kigra will go one for ever, but only in a spiritual seng(e).

1t Nasa’i, Sunan, vol. vii, pp. 146.1 and ult.; also 147.4; cf. above, notes 100,
o lung, «Hif 229f

112 elung, «Hyra», pp. . -

13 fg;e é\;l‘ac?, Tabgath, \]/01. lf/)Qp, p. 55, on ‘Abdalldh b. Aswad al-SadusI.

114 Yahya b. Adam, above, note 83.
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settled groups to stay where they were by having the Prophet write
them letters in which the duty of Aigra is tacitly replaced by that of
separation from infidels (firdg al-musrikin), or in which neither
separation nor emigration is mentioned at all, so that one is in
danger of forgetting that the duty of emigration had ever applied
to settled people!!®. By contrast, the tradition offers an abundance
of stories about bedouin making the higra to Medina, their dislike
of being there, their merit in having come, their accursedness in
going back, their permission to go back, their exemption from the
duty to come and so on, as if Aigra invariably involved a transition
from bedouin to urban life!!¢. It is for this reason that Donner
interprets the duty of higra in the Prophet’s time as a duty to
settle!17 a view that Rubin is close to espousing too!'®; but it seems
more natural to infer that the material reflects later conditions.

15 Cf. Ibn Sa‘d, 7abagat, vol. 1/2, pp. 15ff = Wellhausen, Skizzen, vol. iv, pp.
97ff. That many of these letters were addressed to wholly or partly settled tribes
is clear from the nature of the property they discuss. Not one requires the reci-
pients to emigrate. One explicitly exempts them from the duty (B. ‘Amr of
Huza‘a, cf. above, note 80), while another exempts their bedouin section without
imposing it on their settled members (Aslam, cf. above, note 77). The rest either
require the recipients to separate from infidels (vol. /2, pp. 21-3, 25, 30 = pp.
107, 109-12, 114, 128: wa-faraga al-musrikin, twice replaced by wa-haraba al-musrikin
(at p. 22 =109) or else make no mention of separation or emigration at all. It is
not clear whether the firag is to be envisaged as actual departure or as mere ter-
mination of friendly relations with infidels. Rubin interprets it as actual departure
(«Hijra», section B, 3), but those who are to engage in it are often confirmed in
their possession of their lands and wells and merely required to hand over a fifth
of their booty, pay zakat (on their animals) or sadaga on their fruits, keep the roads
safe and so on. One would not have inferred that they left.

116 1. Goldziher, Muslim Studies, tr. S.M. Stern, London 1971-, vol. ii, pp. 224;
Rubin, ‘Hijra’, section B, 4.

17 Donner, Conguests, p. 79. For arguments against this interpretation, see the
review by E. Landau-Tasseron in ferusalem Studies in Arabic and Islam 6 (1985), pp.
501f (add Haytami, Magma® al-zawa’id, vol. v, p. 255.4 where ‘A’i§a identifies the
emigrants of Muhammad’s time as afl al-gura). Ibn Haldiun goes to the other
extreme when he claims that bedouin were not required to emigrate at all in the
Prophet’s time (cited in Madelung, «Hijra», pp. 225f).

118 Rubin, ‘Hijra’, section A, argues that the original meaning was ‘transfer to
a town’, with reference to A¢r in the sense of town and lexicographical material.
But though one would agree with him that there is more to the concept than the
severance of ties, the lexicographers simply reproduce the distinction between
bedouin and muhagirin current in the Umayyad period; and though Agr in the sense
of town (attested in the Seuth Arabian epigraphical material and in the name of
al-Hagar) could be relevant, both Qur’an and Hadit suggest that the additional
meaning had more to do with getting together for war than with sedentarization
as such.
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Whereas the Qur’an never contrasts bedouin with emigrants., the
Umayyad material regularly does, as has been seen. Po§51bly,
settled Arabs who had stuck to their homes were less conspicuous
from the vantage point of the new garrison towns, or less desirable
as soldiers, than were bedouin. In any case, settled Arabs who
stayed put were now classified as bedouin themselves, in so far as
they attracted attention: thus the Hirans and the Mecca‘ns, fc?r
example!!?. It was the bedouin who had become the ‘paradlgn.la.ltlc
shirkers. Hence it was also to them that the Qur’anic prohibition
of waldya with non-emigrants was taken to refer; and since the pro-
hibition implied that emigration was necessary for membership of
the wmma'?®, bedouinism was widely regarded as tantamount to
infidelity: “Umar II treated bedouin and non-Muslims as clf)vse to
identical (above, no. 48); al-Hlasan al-Basri equated the higra of
bedouin with their conversion (above, no. 51); al-Haggag and
others regarded ta‘arrub ba‘da ’I-higra as tantamount to apos‘tasym‘,
or as a grave sin'?%; and the frequency with which Prophfatlc tradi-
tions deny that non-emigrants were exluded from s_a.!vatlon shows
that they were widely regarded as doomed to perdition.

All this had changed by early ‘Abbasid times, however. Prac-
tically all jurists now accepted the bedouin as full memb.ers of the’
umma;, and though some continued to deny them a share in thf: ft'zy
(except in so far as they qualified under Q. 59:7/8)%, the majority
granted them that right as well?*, on the grounds that the du_t}f E)f
higra had been abolished and that all Muslims were now ﬂ‘zu/zagm.m
in the sense of believers regardless of their whereabouts: it was In
support of this view that the traditions of groups 1 and 2 were

119 Gf, no. 52 in the list above, and note 153 below.

120 As Madelung notes’ («Hijra», p. 230). . .

121 Al-Haggag (or Burayda) accused Salama b. al-A}(\C\/a‘ of irtidad ‘an al-higra
(below, note 145; cf. also Kister, «Land Property and jihdd», pp. 279f). Compare
Aba “Ubayd, dmwdl, pp. 324f, no. 558, where a general of t.he early conquests
implicitly excludes bedouin from the fama“a. Naturally, the view that thOS(? who
turned bedouin after emigration were apostates is ascribed to the Prophet himself
(Ibn Hanbal, Musnad, ed. Sakir, vol. v, no. 3881; vol. vi, nos. 4090, 44253):‘

122 Abii ‘Ubayd, Amwal, pp. 112f, 309, nos. 203, 530. In the story of al-Nabiga,
“Ugman merely identifies it as makrih (below, note 144). o ‘

123 The proof text was the Prophetic tradition on a%ab al-mu.sllmm, w}’llch
endorses the Muslim status of the bedouin but denies them a share in the fa_y (cf.
the list above, no 5; Yahyd b. Adam, Harag, pp. 5f; Abu ‘Ubayd, Amwal, pp.
303-6). ,

124 Madelung, «Hijran, pp. 236ff.
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adduced 2%, It does not seem likely that this wholehearted endorse-
ment of the bedouin’s status as full members of the umma should
have been accomplished in the time of Muhammad, reversed under
the Umayyads and then accomplished again by the classical
scholars. The developmental scheme is familiar enough, of course,
but it seems more economical to assume that the Prophet traditions
reflect the debate of the scholars themselves. Some take the duty of
higra for granted and merely exempt individuals or groups from it
while others abolish the duty itself, but all tell us that membership
of the umma does not depend on whereabouts. All, in short, are
evidence for the process whereby the post-conquest distinction

between emigrants and bedouin was effaced and eventually
rejected.

Group 2

The message of the material of group 2 is to some extent identical
with that of group 1: faith does not depend on whereabouts; given
that Aigra does not exist any more, all believers, including bedouin,
enjoy the same position and are all entitled to a share in the fay’.
But whereas the traditions of group 1 abolish the duty of Azfra by
elevating all Muslims to the status of Muhagirin in a metaphorical
sense, those of group 2 terminate it at a specific point in time, so
that the historical stump of the literal duty remains: and it is this
stump which is Aigra in the classical sense of the word. The cut-off
point is usually identified as a/-fath, which some scholars took to be
the events of al-Hudaybiyya!?¢, but which was classically under-
stood as the conquest of Mecca; and in its classical interpretation
the material has as much to say about Mecca as it does about
emigration, a point to which I shall come back.

Unlike the traditions of group 1, those of group 2 are not nor-
mally taken at face value by modern scholars. In Madelung’s
reconstruction, for example, the duty to emigrate falls into
abeyance first in the Prophet’s time in response to overcrowding in
Medina, reflected in group 1, and next under the early ‘Abbasids

125 Thus Abu “Ubayd, Amwal, pp. 303ff; Ibn Zayd in Rubin, «Hijra», section
C, 1.

126 G.R. Hawting, ‘al-Hudaybiyya and the Conquest of Mecca’, Jerusalem
Studies in Arabic and Islam 8 (1986).
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in response to long-term developments, reflected in group 2.
Though one can dispute his interpretation of group 1, Madelung
is undoubtedly right as far as group 2 is concerned. Indeed, Fhe
long-term developments account very well for a,ll'of the Ir'laterl'al.
In the course of the Umayyad period, residence in a garrison city
ceased to be synonymous with military service; thfa payment of
stipends was gradually restricted to professional soldler§ and {)ther
public servants, while the bulk of Muslims took to making a living
on their own. Under those circumstances it obviously ceased to
make sense that people should be obliged to live in garrison cities.
Why should their status as members of the umma be doubtful
merely because they lived in the desert or in villgges? Why should
they be branded as backsliders or even apostates if they took to car-
ning their keep as pastoralists or peasants? One could .worshlp God
and shun evil wherever one was. The institution of hidra remained
alive as long as the Umayyads recruited bedouin sol.diers, and the
Syrians defended it longer than anyone else!?’; but it cannot hE.iVC
retained much significance when the ‘Abbasids replaced the Syrian
armies with Hurasani troops, and it must have been then that the
““Higazi position that the duty of higra had been abolished b,}j the
Prophet after the conquest ... found backing by consensus’, as
Madelung says !28. This accords with the fact that the open-endf:d
concept of higra is densely attested from the conq'uests to the 720’s,
but practically gone by c. 800, except in connection with non-Arab
converts. .

But Madelung’s position is not as clearcut as one might like.
Although it is in the ‘Abbasid period that he finds a context for tche
classical I higra tradition, he assumes it to have been in cn“.culatlon
for so long before it won general acceptance that for 'practlcal pur-
poses he equips it with the usual history of origin in the earliest
times, suspension under the Umayyads and restoration uder the
¢Abbasids: thus he implies that it was known to Mu‘awiya, who
supposedly disliked it; and he treats it as familiar to ‘Umar {I, .wh,o
““did not accept’’ this tradition, as he puts it'#. But 1\/‘11.1‘aw1ya E
appearance as the transmitter of one of the counter-traditions dges
not of course mean that moves were afoot for the closure of higra

127 Cf. Cook, Dogma, p. 101 and note 127 thereto; below, note 130.
128 Madelung, «Hijra», p. 235.
129 Madelung, «Hijra», PP 235, 227.
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already in his days'3°; and given that ‘Umar II never mentions the
la higra tradition, it seems more reasonable to infer that he did not
know it. Al-Sarahst and others similarly credit al-Hasan al-Basri
with a conscious rejection or qualification of the closed concept of
higra, though the chances are that he merely took the open-ended
concept for granted!®!. Everybody seems to have done so in the
mid-Umayyad period, not just the Umayyads and their supporters,
but also their inveterate enemies, the Harigites. It is well known
that the Azariqa, Nagadat and other Harigites of the Umayyad
period held Aira from the abode of non-Harigites to be
obligatory 3%, referred to their camps as abodes of Aigra'*® and
called themselves muhagiran'®*; and as might be expected, the
sources mostly interpret this as an obligation to re-enact the
Prophet’s emigration rather than to continue it: thus Salim b.
Dakwan credits Nagda with the view that one must make a higra
““like the Aigra of the Prophet’” and invokes the classical la higra
tradition against him!3®; and the parallel with the Prophet’s
Medina is also explicit in al-A§arT’s account of the Azariqa'?. But

130 Tt shows that there was resistance to the abolition of Aigra in circles apt to
invoke the Umayyads as their authorities, clearly Syrians (cf. Cook, Dogma, p.
202, note 127, where Marwan is also invoked).

13t Cf. the list above, no. 51 (al-Hasan ‘‘did not consider this rule to have been
abrogated’’); al-Tabarst, Magma® al-bayan li-ulum al-qur’an, ed. H. al-Rasuall al-
Mahallati, Tehran n.d., vol. iii, pp. 562f; al-Tus1, al-Tibyan fi tafsir al-qur’dn, ed.
A.S. al-Am and A.H. Qasir al-‘Amili, Nagaf 1957-65, vol. v, p. 166, both ad
8:74£/75f (al-Hasan said that ‘‘the Aigra of the bedouin to garrison cities will con-
tinue until the Day of Resurrection’”).

132 Al-A§ar1, Magalat al-islamiyyin, ed. H. Ritter, Instanbul 1929-33, pp. 86f,
89, 91, 115, 120; Salim b. Dakwan, Sira (in the Hinds Xerox, Cambridge Univer-
sity Library, microfilm Or. 1402), pp. 175, 178f; cf. Cook, Dogma, pp. 3f, 17, 97.

133 See for example Ibn A‘tam, Futih, vol. vii, p. 17 (Sabur was the dar al-higra
of the Azariqa); al-Mubarrad, al-kamil fi l-luga wa-l-adab wa-l-napw wa-l-tasrif, ed.
Z. al-Mubarak and A.M. Sakir, Cairo 1936-7, vol. iii, p. 1053 (the Azariqa would
not declare anyone an infidel in their dar al-hifra except for killers of Muslims).
Harigites were prone to turning the execution sites of their martyrs into abodes
of higra (al-Baladurl, Ansab al-asraf, vol. ivb, ed. M. Schloessinger, Jerusalem
1938, p. 94.10; Mubarrad, Kamil, vol. iii, p. 1022, both with reference to the
680’s; Ibn al-Atir, al-Kamil fi ’l-ta’rif, ed. C.J. Tornberg, Leiden 1851-76, vol. v,
p. 88, with reference to 105/723-4; M.J. de Goeje (ed.), Kitab al-u‘yan wa-I-hada’iq,
Leiden 1871, p. 108, 4 up, with reference to the reign of Hi¥am).

134 Tbn A‘tam, Futah, vol. vi, pp. 46.3, 298.7; vol. vii, pp. 60, ult., 63, 3 up,
68. 10; Mubarrad, Kamil, vol. iii, p. 1065, 3 up, cf. 1088. 11, 1140, 5 up; Ibn
Abi 'I-Hadid, Sarh nahg al-baliga, ed. M.A.-F. Ibrahim, Cairo 1965, vol. iv, p.
149. 5, cf. 161. 14 (Azariqa).

135 8alim, Sira, p. 175; Cook, Dogma, p. 17, 100ff.

136 ASarl, Magalat, pp. 88f.
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the Harigites themselves saw higra and gihad as ongoing duties!?,
Like their opponents, they identified emigration to a military centre
as indispensable for Muslim status and took the Qur’anic prohibi-
tion of waldya with non-emigrants to exclude social relations with
bedouin, from whom they duly dissociated even when the latter
shared their views*?®; and unlike later heretics, they did not appoint
nagqibs or da‘s in their abodes of emigration, or call their followers
ansdr: their concept of higra was Qur’anic, not inspired by the Sira.
When the Azariqa attacked Basra, the Basrans feared having to
abandon their Aigra by leaving Basra (above, no. 43), whereas the
Azariqa refused to acknowledge Basra as a dar al-higra and enjoined
emigration to their own camp instead: the concept of emigration
was the same on the two sides of the fence. The first evidence for
actual re-enactment of the Prophet’s Aigra seems to be furnished by
the Hafimiyya in Hurasan, who called Marw (or Hurasan at large)
their dar al-higra'®®, appointed dats and nagibs, and eventually
elevated their followers to the status of ansar (al-da‘walal-dawla). Tt
seems gratuitous to assume that the closed concept of Azgra had been
present from the start when it is only in the transitional period
between the two dynasties that we begin to see it.

Group 3

The traditions of group 3 defend the open concept of Azgra, and
all are Syrian; it is because Mu‘awiya was an authority to the
Syrians that he appears as the transmitter of one of them!*®. They

187 This is clear from their very name, which is a self-designation derived from
Q. 4: 99/101 (wa-man yahrudu min baytihi muhagdiran il liah, cf. R.E. Briinnow, Die
Charidschiten under den ersten Omayyaden, Leiden 1884, pp. 28f). Compare also the
story of how al-Muhallab sowed dissension among the Azraqites (Mubarrad,
Kamil, vol. iii, p. 1040): he asked them about the fate of two men who go out
muhagirayn ilaykum, one of them dying on the way and the other managing to
arrive, only to fail his mikna. This sowed dissension because neither man had
passed his exam, but Q. 4: 99/101 promises those who go out muhagiran ila allah
wa-rasilihi their reward even if they die on the way. The Azariga evidently took
the Qur’anic injunction to emigrate to be addressed to themselves, not just to past
believers whose obligation had been abolished on the conquest of Mecca.

138 Salim, Sira, p. 173; cf. Cook, Dogma, p. 96 (where this is puzzling).

139 Apbar al-dawla al- abbaszyya ed ‘A.fA. al-Darf and A.-]. al-Muttalibi,
Beirut 1971, p. 199; al-Sahib b. ‘Abbad, Rasa”!, ed. ‘A.-W. ‘Azzam and §. Dayf,
Cairo 1947, p. 23. 7.

140 Cf, above notes 127, 130.
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take it for granted that higra and gihad are related activities and
assert that both will continue for ever, which agrees with the fact
that when the generality of Muslim lawyers declared Sthad to be a
fam’ kifaya, the Syrians took the dissenting view that it was a fard
‘ayn, every Muslim being individually obliged to engage in holy
war according to them. The Syrians were so preoccupied with gihid
that they did not know much about anything else, as Malik is sup-
posed to have told al-Mansur !4, but their attempt to salvage the
open-ended concept of Aigra was not successful.

The fate of the pre-classical material

It is the traditions of group 2, and above all the classical higra
tradition, which lie behind all conventional accounts of the develop-
ment of the concept of higra, be they Muslim or Islamicist: all take
it for granted that Azgra in the original sense of the word came to
an end in the lifetime of the Prophet. The classical position is neatly
Ullustrated by al-Mawardi, who unselfconsciously crams a whole
century’s development into the Prophet’s life. “The word higra only
applies to those who emigrated from their home to Medina in
search of Islam”’, he says, forgetting the muhagirin to garrison cities
or perhaps dismissing them as pale reflections of the genuine arti-
cle. ““Every tribe that emigrated in its entirety was called a/-Barara,
while those which emigrated in part were known as al-Hiyara’, he
continues, automatically taking Sayf’s information on Muhagirin
in Abil Bakr’s Iraq to relate to those in Muhammad’s Medina (cf.
above, no. 7). “‘After the conquest (of Mecca) the duty of higra
ceased to apply, and the Muslims now came to include both
Muhagirin and bedouin’’, he adds, innocently forgetting that the
bedouin still had not come to be accepted as full members of the
umma by Umayyad times. ‘“In the time of the Prophet the people
of sadaga were known as bedouin while the people of Jay’ were
known as Muhagiran’’, he concludes, adducing the verse muhagir

Vo=V

laysa bi-‘arabi cited by al-Haggag in illustration (cf. no. 42) on the

automatic assumption that the anonymous poet quoted by al-
Haggag was a contemporary of the Prophet 42,

! Van Ess, Theologie und Gesellschaft, vol. i, p. 68.
2 Al-Mawardi, al-Apkam al-sultaniyya, ed. M. Enger, Bonn 1853, pp. 210f.
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A whole century’s development is likewise crammed into the
lifetime of the Prophet when the classical texts illustrate the
reprehensible act of ta‘arrub ba‘da ’I-higra with exclusive reference to
departures from the Prophet’s Medina, though here some asym-
metries survived: for it is not clear why Abua Darr should have
accused “Utman of returning him to bedouinism by exiling him to
al-Rabada if the Prophet had declared that one could now be a
muhagir ‘‘even in the ravines’’*3, or why al-Nabiga should have
needed “‘Utman’s permission to leave Medina for the desert if the
duty of higra had been abolished'#*, let alone how al-Haggag could
accuse Salama b. Akwa of irtidad “an al-higra some eighty years after
the abolition of Aigra had supposedly been effected*°.

Asymmetries also survived in the form of all the passages on Aigra
in its open-ended sense collected in the above list. They do not seem
to have been a source of anguish, presumably because they were
taken to refer to Aigra of a lesser and imitative kind: they were about
al-higra ba‘da I-higra, ‘the emigration after (the real) higra’, as ‘All
called it (above, no. 16), carefully making the distinction between
higra in the Prophet’s time and thereafter which Madelung has now
reaffirmed. Several types of Aigra were known to later scholars too,
for though all accepted that the historical emigration from Mecca
to Medina had come to an end, they obviously did not think that
higra in the spiritual sense of turning to God or shunning evil had
been terminated 45, and many held that physical emigration con-
tinued to be a duty on Muslims who fell under infidel rule. In
favour of these views they would adduce the counter-traditions of
group 347, Historically, the counter-traditions of group 3 were out
to preserve higra as a duty to emigrate physically for service under

143 Baladurd, Ansdb, vol. v, p. 54; cf. Athamina, «4%ab and Muhajirin»,pp. 11£.

144 Agani, vol. v, p. 10.

145 Nasa’i, Sunan, vol. vii, p. 151, ult.; Buhari, Sah#h, vol. iv, p. 373; al-
Bayhaqi, Kitab al-sunan al-kubra, Hyderabad 1344-55, vol. ix, p. 19; cf. Bosworth,
‘Ta‘arrub’, p. 358; above, note 78.

146 Tahawi, for example, calls the spiritual higra, or higrat al-sz’, ‘the second
higra’, explaining that it does not require departure from one’s home and that it
is the Aigra which continues after the conquest of Mecca (Muskil, vol. iii, p. 260).

147 7 1. Rhan, The Origins and Development of the Concept of Hijra or Migration in
Islam, unpublished PhD thesis, Manchester 1987, pp. 78ff; cf. also Salih b. Mahdt
al-Maqbill, al-Manar fi [-muptar min gawahir al-bahr al-zabbdr, Beirut 1988, vol. ii,
p. 511; Rubin, «Hijra», notes 180-3, on Ibn Hajar. The issue is discussed in F.
Meier, «Uber die umstrittene Pflicht des Muslims, bei nichtmuslimischer Beset-
zung seines Landes auszuwandern», Der Islam 68 (1991).
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legitimate rulers, not as a spiritual journey or as a flight from
infidels: what they defended was movement in support of caliphs
who represented God’s cause, so that joining them was both a
physical journey and a spiritual kigra ila alldh wa-rasalihi, as it had
been in the Prophet’s time. It was in this vein that “‘Umayr b. Hani®
could speak of a higra to God and his Messenger and a Aigra to Yazid
III (above, no. 53). But Bidr b. Abi Kubar al-Balawi, writing about
800, is the last author to whom this concept of Aigra is alive (above,
no. 56).

The meaning of the reinterpretation

The open-ended concept of Aigra is one of the rare Islamic notions
of which we can unequivocally say that they take us back to the
beginnings. It encapsulates the fact that Islamic history started with
a great departure: to convert was to leave one’s home in order to
fight for the cause; salvation lay in going forth for heroic ventures
and a new world ahead, not in patiently staying by one’s fields or
camels. Higra as originally understood was nothing if not a concept
of mobilization. By the same token its lifespan was limited, for it
is only at the beginning of a revolution that salvation lies in going
forth: one cannot sit on bayonets, as Napoleon is reputed to have
said. Muslim society could not remain a camp for ever, however
attached the Syrians might be to the idea. Once the new world had
been established, the Aufbruchsstimmung of the early days gave way
to the settled mentality of the classical pattern, and the open-ended
concept of higra had to be closed. 8.

The first-century concept of kigra thus evokes a bygone era, and
this is perhaps where its main interest lies. But there are also other
things of interest to be learnt from its demise. The fact that the
Muslims had to divest themselves of the open concept of Aigra does
not explain why they put its end where they did. They might have
linked its abolition to the first civil war, for example, or to the wan-
ing of the great conquests: the latter would have been historically
correct. But given that the Muslims liked to have the Prophet’s own
verdict on all questions of classical concern, it is not surprising that

148 T owe both the thought in this paragraph and the term Aufbruchsstimmung to
Fritz Zimmermann, whose comments on the first draft of this article made the
point more vividly than I have been able to do.
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they made him abolish the duty of Aifra in person, be it at
unspecified times or on the fath, or by dying. But why did the view
that he abolished it on the conquest of Mecca win universal
acceptance?

The answer presumably lies in the fact that it could be used to
make at least three important statements about Mecca. First, by
identifying the conquest of Mecca as the cut-off point, the tradition
singles out the conquest of Mecca as the culmination of Muham-
mad’s career: the one and only purpose of emigration had been the
fath; though there were to be many futih thereafter, they were of a
different and lesser order, for one could no longer gain the status
of muhagir by enlisting for holy war, be it in Medina (as the Sulamis
and others learnt) or in Syria (as Mugahid was told). ‘“The cancell-
ing of the implementation of the higra principle after the conquest
of Makka. ... reinforced the belief that Aigra was originally designed
to strengthen the Muslim community in al-Madina, so as to
increase the military potential of the Muslims in order to use it
against Makka’’, as Athamina puts it!*°. The message is that the
Prophet’s interest was focused on Mecca, the central shrine of
Islam, not on conquests outside Arabia!%®.

Secondly, the tradition could be used to highlight the Meccan
identity of Muhammad’s supporters. ‘“There is no higra today’’,
¢A’ifa explains with reference to the conquest of Mecca; ‘‘the
believer used to flee (yafirru) with his religion to God and His
Messenger lest he be persecuted for it (yuftana alayhi); but as for
today, God has made Islam victorious, so the believer can worship
God wherever he wants; but gihad and sunna (continue)’’ 5!, Here
emigration is explicitly identified as flight, clearly on the basis of the
Qur’anic passages on persecution, and the possibility of Aigra from
places other than Mecca is implicitly denied, for the persecution is

145 Athamina, «4%ab and Muhajirin», pp. 8f.

150 Cf. Tahawi’s explanation of the counter-tradition that higra will continue for
as long as infidels are fought: it does not contradict the view that higra was
abolished on the conquest of Mecca, for the infidels could be those of Mecca
(Muskd, vol. iii, p. 257). Even Noth takes the Qur’anic duty of gikad for all
Muslims to have been relaxed in the lifetime of the Prophet himself, presumably
meaning after the conquest of Mecca (A. Noth, Hetliger Krieg und Heiliger Kampf
im Islam und Christentum, Bonn 1966, p. 34).

131 Abhi ‘Ubayd, Amwal, p. 312, no. 535; Buhari, vol. iii, pp. 35, 146; Tahawi,
Muskil, vol. iii, p. 254. 9, where the drift of the tradition is well brought out. Sunna
is presumably a corruption of néyya.
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envisaged as a purely Meccan phenomenon to which the fath has
now put an end. The fact that numerous converts emigrated to
Medina from places other than Mecca, and that Mecca would
hardly have been conquered if this had not been the case, is quietly
ignored. That Muhammad’s higra was a flight from persecution is
a commonplace view in the literature, and it is of course also as
such that Aigra is envisaged in the enigmatic story of the emigration
to Ethiopia, in which its link with gihad has wholly disappeared and
the emigrants are Meccans pure and simple.

Thirdly, the la higra tradition could be used to absolve the Mec-
cans from the stigma of living in the city the Prophet had left, as
Cook and Rubin point out with reference to stories in which
Qurafis opt for continued residence in Mecca with the Prophet’s
blessing, having learnt that the duty of Aigra had come to an end 52,
But there was more than Meccan honour to the issue.

Being non-emigrants, the Meccans were regarded as bedouin,
with whom one should not intermarry!*® and whose ability to
achieve salvation was in doubt, as we learn from the traditions on
Safwan b. Umayya and another on éubayr b. Mut‘im, who was
assured by the Prophet that the Meccan would be rewarded for
their good deeds even if they lived in a fox-hole!’*. Mecca was
moreover a city in which no Muslim should stay overnight accord-
ing to “Al1'%%, in which muhdgirin should spend no more than three
days after completing their pilgrimage according to the Prophet (as
‘Umar II was told when he enquired about suknd Makka)'%, in

152 Cook, Dogma, p. 100; Rubin, «Hijra», p. 33.

153 Athamina, «4rab and Muhdjiran», p. 12, citing Tabari, Ta’rip, ser. ii, p. 825,
where ‘Abd al-Malik castigates Halid b. ‘Abdallah b. Halid b. Asid for having
appointed his brother, ardbiyyan min ahl Makka, to the war against the Harigites;
Tabarsi, Magma©, vol. iii, p. 563; Tdsi, Tibyan, vol. v, p. 166, both ad 8: 74{/75f,
where al-Hasan prohibits intermarriage of Muhagirin and bedouin, and ‘Umar
says ‘‘don’t marry the people of Mecca, they are bedouin’’. )

15¢ Above, note 100, and Ibn Hanbal, Musnad, vol. iv, pp- 82, ult., 83. 14, 85.
2; Haytami, Magma® al-zawd’d, vol. v, p. 252, 7 up, on Gubayr b. Mut‘im.

%5 Tbn Babayah, Ilal al-fara*¢, Najaf 1966, p. 452.

156 Tbn Sa‘d, Tabagat, vol. iv/2, p. 77; Tahawi, Muskil, vol. iii, p. 255, where
al-S@’ib b. Yazid cites al-CAla” b. al-Hadram?’s tradition from the Prophet talat
ba‘da al-sadar to “Umar II. Al-°Ala’s traditions on this subject are also cited in Ibn
Hanbal, Musnad, vol. v, p. 52, middle; and in al-Dahabi, Siyar a%am al-nubala>,
ed. S. al-Arna2’Gt and H. al-Asad, Beirut 1981-3, vol. i, no. 51 (al-‘Ala> b. al-
Hadrami), where numerous other attestations are listed; cf. also Rubin, «Hijra»,
note 168. Al-Hasan al-Basri, a contemporary of “‘Umar II, is nonetheless credited
with a letter on the merit of living in Mecca (van Ess, Theologie und Geschichte, vol.
ii, p. 46; drawn to my attention by Michael Cook).
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which the Prophet himself refrained from setting foot in the houses
when he returned from the pilgrimage!®’, and in which it was the
greatest misfortune for a muhager to die!*®. No doubt all this was
painful to the Meccans, but more importantly it made for an odd
sanctuary: how could the holiest place of Islam be so unholy? In
fact, all lands abandoned by emigrants were unholy, and returning
to live or die in them jeopardized one’s status as a believer wherever
they might be: Mecca was no exception. It merely happened to be
particularly unholy in that it was the Prophet himself who had left
it'%°. Hence it could not be successfully transformed into the central
shrine of Islam unless the Prophet was made to soften the meaning
of his departure, and this is what the /a higra tradition and its inter-
preters achieve. Their message is that the Prophet’s mission was an
essentially Meccan enterprise from beginning to end: both he and
his followers were Meccans, and though they had to flee from
Mecca in response to Meccan pressure, their period in Medina was
a mere interlude, not a permanent departure, for the one and only
object of their Aigra was al-fath. The Prophet’s higra was a reluctant
departure, not a rejection: “‘by God, you are God’s best land and
the dearest of God’s land unto God; if I were not expelled from you,
I would not leave’’, as another tradition has him exclaim on his
departure 16,

The closure of the duty of Aigra is thus connected, not only with
the waning of the Umayyad conquest society, but also with the
elevation of Mecca to the central sanctuary of Islam. The literary
sources contain residues of the view that Muhammad’s ambitions
included the conquest of Syrialé!| and what the open-ended concept
of higra suggests is precisely that the occupation of Mecca was
preparatory to conquests on a wider scale: it comes across as a step
towards the consolidation of Muslim power in Arabia that was
required for campaigns outside it, not as an end in itself. At the
same time, literary and archaeological sources seem to indicate that

157 Waqidi, Magazi, vol. ii, p . 829.

158 Rubin, «Higra», notes 165-8; Athamina, «A%ab and Muhagiran», p. 12.

159 Cf. Ibn Babiiyah above, notes 155: Alf said that one should not stay over-
night in a land kagara minha rasil allah. -

160 Al-Darimi, al-Sunan, ed. ‘A.H. Yamani, Cairo 1966, vol. ii, p. 156, no.
25‘16?;' Cf. Crone and Cook, Hagarism, pp. 7f, for the non-Muslim evidence; Don-
ner, Conguests, pp. 101ff, for the Muslim material.
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from the time of ‘Umar to ‘Abd al-Malik the Muslims prayed in
the direction of a central sanctuary in northern Arabia, or to
Jerusalem, or to a plurality of sanctuaries, suggesting that the
classical status of Mecca may be the outsome of an evolution stret-
ching beyond Muhammad’s lifetime 12, But the closure of the con-
cept of higra drives a wedge between Muhammad’s campaigns and
the great conquests and firmly identifies Arabia in general and
Mecca in particular as the holy land, making the great conquests
appear semi-accidental and reducing the rival sanctuaries of the
post-conquest period to deviant giblas for which the Muslims, in so
far as they remembered them, unsurprisingly chose to blame the
Umayyads !9,

Once again, then, we encounter the evolutionary scheme
whereby the Prophet creates an institution which the Umayyads
supposedly change and which has been ‘restored’ by the time the
sources set in (though in this case, as in that of higra, the ‘change’
is attested already under “‘Umar!®*), Is it not time that we try to go
beyond this scheme? The Umayyad period must be one of the most
creative centuries of Islamic history, or indeed any history; and yet
it is remembered above all as a century of impious deviation from
an established tradition. This is an extraordinary fact, and we shall
not be able to make sense of this fact, or of the formative period in
general, unless we remember that the Muslim recollection of the
Prophet reflects the lives and thoughts of all the believers who

created a new civilization in allegiance to him, not just those of
Muhammad himself,

192 Cf. Crone and Cook, Hagarism, pp. 23f (and P. Crone, Meccan Trade and the
Rise of Islam, Princeton and Oxford 1987, p- 198, note 131); P. Carlier, ‘Qastal
al-Balqa’: an Umayyad Site in Jordan’ in M.A. Bahit and R. Schick (eds.), The
Fourth International Conference on the History of Bilad al-Sam during the Umayyad Period,
vol. ii, Amman 1989, pp. 118f, 134 (drawn to my attention by R. Hoyland); S.
Bashear, «Qur’an 2: 114 and Jerusalem», Bulletin of the School of Oriental and African
Studies 52 (1989), pp. 237f; id. «Qibla Musharriqa and Early Muslim Prayer in
Churches», The Musiim World 81 (1991); M. Sharon, «The birth of Islam in the
Holy Land» in M. Sharon (ed.), Pillars of Smoke and Fire. The Holy Land in History
and Thought, Johannesburg 1988. Compare also the tradition la yasluhu giblatan fr
ard wa-laysa ‘ala "l-muslim gizya, which must date from the Umayyad period since
it was then that converts were made to pay gizya (Ibn Hanbal, Musnad, ed. Sakir,
vol, iii, no, 1949).

163 Cf, ééhiz, Risala fr bani Umayya, p. 296, on the gtbla of Wasit.

'6* The first mosque in Kufa, which was orientated to the west rather than the
south, was built by Sa‘d b. AbT Waqqas, a close companion of the Prophet, in the
caliphate of ‘Umar (Baladurl, Futih, p. 276).



